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FOREWORD®*

Onr: often hears culture spoken of as eastern
culture and western culture and the like. No
doubt, there are standpoints which may justify
such a distinction buing adopted.  But is there
not a culture which is fundamental and dis-
tinctionless 7 One surely there must be and is.
And it is the culture of the whole man, if such
an expression may be allowed.  Of course, the
vast multitude of humanity consists of only more
or l:ss partially develop d members of the race.
Yet, ther are certainly whole men in many
parts of the world cven now, though their
number is small. T mean by whole men, those
whose lower nature has been subdued and is
under perfect control, while their higher nature

® The above appeared as an article in the Calcutta
Review, January 1922 under the title of the * Message of
Geeta". As my friend, the Editor of the Suddba
Dharma Mandala Series, was of opinion that it would
serve as a Foreword to Bhagavan Hamsa Yogi's Intro-
duction to his great commentary cn the scripture, I have
rladly consented to its appearance as here.

I contributed a few articles in relation to this Intro-
duction in the pages of the Theosophist during the early
part of 1920. As the Editor considered that they might
all appear as appendix to the present publication, they
have been 8o collected here as such with a few additions



3

has been fully unfolded. These comparatively
rare representatives of highly evolved mankind
are by nomeans anxious to advertise themsclves.
They bear no visible marks singling them out
from the rest of their brethren. They are the
salt of society and arc content to play their part
silently and unknown. In these circumstances
is there no means of knowing what sort of
culture is that of these exceptional men 7 Now,
one, desirous of knowing what its real character
is, cannot do better than turn to that book of
books, the Geeta, the Song Celestial, as it has
been felicitously described.

Though this Hindu Scripture has enjoyed
unbounded admiration and reverence on all
hands, it can scarcely be taken that the cxact
grounds for such admiration and reverence are
which my friend Mr. R. Vasudeva Row bas kindly sug-
gested and seen through the press.

1 take this opportunity to thank Pandit D. S,
Sadagopachariar, Head Pandit, Government Oriental
Library, for the learned Preface in Sanskrit that he has
contributed to Hamsa Yogi's Introduction at my request;
the fact that the writer bas not permitted his estimate of
the work to be colored by any sectarian prejudice is
remarkable in view of the tendency otherwise apparent
generally. My thanks are coupled with the hope that
the work will engage the attention of other scholars as
well and thus facilitate the spreading of the Divine
gulture which is expounded in the Bhagavat Geeta in the
best and most acceptable manner.
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generally understood. What are these grounds
then ? Manifestly one of them is that nowhere
else in the whole range of the world's literature
is the culture of the whole man outlined and
portrayed  with greater accuracy and beauty
than in this famous colloquy between Krishna
and Arjuna.

This s, of course, hut only one of itS
highest merits.  For, it is not merely the nature
of the true man, the microcozm, that is delineat-
ed with marvellous <kill in this ancient dialogue
but also the infinit: macrocosm as well as the
basis of both, vz, Braliman the Absolute. Hence
the claim made with perfect warrant, that the
subject-matter  of the Geeta is the synthetie
science of the Absolute, Yogabrahmadidya—a
term as old as the Rigveda and, as I am infor-
med, to be found in it.

Now the erroneous view that western
education has totally undermined the religious
spirit of the Hindu community cannot be
more strongly rebutted than by the fact that
the Geeta has been studied by thousands and
thousands of ardent students thereof through the
medium of English translations, relatively to
whose number," that of those, who had the ad-
vantage of studying it in the original Sanskrit,
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was utterly insignificant. The aspiration tc
spiritual progress, which so great an influx of
such students implied, has not been without a
response from the invisible custodians.of Arya-
varta's Para Vidya or the Higher Knowledge,
who are, of course, keenly alive to their respon-
sibility to forward the work of reconstruction.
of the world’s affairs, now so urgent and needing
to be helped and instructed by the study of the
treasures of that Vidya. When thisgreat and
illuminating Commentary on the Geeta is print-
ed, it will be seen, how little has hitherto been
generally understood of the store of spiritual
wisdom which, as it were, this Scripture Lides.
within the short compass of its 745 verses. It
would take much space even to draw attention
cursorily to the leading points supporting so
strong a statement as the above. Before, how-
ever, offering the few remarks on this point
which is all that can be attempted here, a little
explanation is necessary as to the source from
which this commentary comes. It is part of a
large collection of commentaries on some of the
most important Upanishads and other Hindu
Sacred books including the Ramayana and the
Mahabharata ; the collection being spoken of as.
Khanda Rahasya by Hamsa Yogi, by the
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members of an ancient Hindu organisation called
Suddha Dharma Mandala. 1t is from one of
the sectet libraries of this organisation situated
in Northern India, that the manuscript copy of
the Geeta commentary, under reference, has been
obtained, at my instance, by one of the mem-
bers of that organisation, Pandit K. T. Sriniva-
sachariar, “Suddha Dharma Mandala Vidyalaya”
Madras. These commentaries are spoken of as
“Ihanda Rahasya” or secrets existing in detach-
ed places. It is said that the extant com-
mentaries of this description will come to about
60,000 sloka-measurcs, and are contained 1n
palm-leaf books written in the peculiar script in
usc in the libraries of the Organisation, of which
little is allowed to be known to the outside
world. A few members of this Organisation
have graciously acceded to my request, and are
arranging to have transcripts in the Devanagar
characters of the commentaries orn*important
Upanishads other than the Isa. It is expected
that those on the Kena, Katha, Prasna
Mundaka, Mandukya, Taitliriya, Aitareya,
Chhandogya,and Brhadaranyaka will be ready
shortly.

Though little was heard of this organisation
antil a few years ago, much interesting info
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mation regarding its constitution and nature is
now forthcoming in the two parts of a work
named Dharma Deepika, published by the said
Pandit. Suffice it to say, that guided by the
eternal truths, taught by such great Hindu
scriptures as the Upanishads, the tenets of the
organisation are absolutely free from all sectarian
narrowness and bigotry; caste, for examples
being held by this crganisation to be out of date
altogether in the presentage and women being
held to be entitled to an equal place in all
matters bearing on the well being of society. And
the title Suddha Dlarina Mandala points em-
phatically to the catholicity of those tenets. The
explanation of the phrase Suddha Dharma
is this. As stated in another work called Yoga
Deepika, published by the same Pandil, the
members of this crganisation view the godhead
in three ways:—(1) Saguna or possessed of
forms, (2) Nirguna or formlcss, but immanent in
everything and (3) Suddha, or the entirely attri-
buteless, the absolute aspect of the Deity of
.which all that can be predicated is what is stated
in the sruti passage, which runs “Sathiyam
Jnanam Anantham Brahma,” the One Reality,
the Fount of All Consciousness, the Infinite. It
is this expression Suddha that the organisation
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has utilised for its title with the object of show
ing that its tenets have the very best spiritual
basis; or,in other words, that those tenets are the
reflections of the pure and eternal Law so far as
any reflection of it down here in this mundane
plane is possible.

Now reverting to the collection of the com-
mentarics above referred to, the name Khanda
Rahasya counotes that the commentaries in
question explain the ecsoteric teachings to be
found scattered in the leading Hindu Sacred
books dealt with in the commentaries. As to
the authorship of these commentaries, there is
one peculiarity to be mentioned. The name
Hamsa Yog: is not the proper name of any
specitic writer but the title of an office in the
organisation, filled, from time to time, by one or
more of the most learned among the members
thereof ; these office-holders being charged
with the duty of elucidating esoteric teachings
contained in the chief Hindu Sacred books.

The reason for the selection of the phrase
Hamsa is two-fold. Firstly, the work of these
cominentators is very much like that of the fab-
ulous bird Hamsa which separates and imbibes
the milk mixed with water. The next and truer
ground for the name is that the great and main
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aim of these commentators is to inculcate the
supreme lesson that the Spirit in man is no other
than a fragment of the universal Divine Spirit,
tellingly expressed by this phrase Hamsa which
is literally “I am That,” “I am Brahman.”

Itis important to point out that in the
matter of the division and the arrangement of
the chapte:s, there is a radical difference bet-
ween the recension, followed generaliy® and that
used by Hamsa Yogi for his commentary:
Without denying that the division and the
arrangement in the former recension have their
warrant, Hamsa Yogi maintains, with ample
grounds, that the more authoritative and accept-
able arrangement is that of the Suddha Dhar-
ma Mandala recension. According to this
latter the Geeta proper consists of 4 sections
containing six chapters each, with two additional
chapters, one at the beginning and the other at
the end thus making up the total of 26 chapters.
The reason for this arrangement is shortly as
follows :—The manifested cosmos which, issues
out of Brahman and is merged again in it, is
made up of 24 elements, as taught, in the Geeta
itself, viz., 5 Maha Bhuthas, 5 Thanmatras, 5
Karmendriyas, 5 Jnanendriyas, Manas, Budhi,
Ahankara and Avyakia. 1t is this constitution
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of the cosmos that is symbolised by the Gayatrs
of 24 letters with the Pramava both as a prefix
and a suffix. Now the Geeta as an exposition
of the Synthetic. Science of Brahman has to
follow the analogy of the said symbol as many
great ancient teachers have held. Hence the
division irto four scctions przceded and followed
by two chapters as just stated. What is vital,
however, in this four-fold arrangement, is its
conformity with the fundamental character of
human nature, which it is one of the main pur-
poses of the Geeta to explain for the benefit of all
aspirants to Spiritual Knowledge and the attain-
ment of moksha, or liberation and Nir-
vana. It is scarcely neccessary to say that
that nature, from the life side or the conscious-
ness point of view, has three aspects, vis. :—
Jnana or Wisdom, Iccha or Will, Desire, and
Kriya, activity ; Consciousness ltself being the
unity, the Summation. It is these threc aspects
of Consciousness, that the JIst, 2nd and 3rd
sections in the Suddha Dharma Mandala
recension bear upon respectively : the 4th or the
yoga section being devoted to their synthesis.
Next turning to the order in which the
chapters follow each other in every one of the 4
sections, it is to be observed that the sequence
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is equally noteworthy and highly suggestive. In
illustration of this statement a brief reference to
the order in the first section may be relevant
The first chapter here adverts to the Spiritual
Hierarchy in charge of our globe. Its title
Nara-Narayana Geeta points to the supreme
head of that Hierarchy, Narayana, so called by
reason of His being, on the globe, the represcnt-
ative of the Ishwara of our solar systemn, who
is also known as Narayana; whilst Nera is the
Hierarch in special charge of all that concerns
our humanity. The second chapter, called
Avatara Geela, rightly follows and explains the
rule of world-government, providing for the
appearance in our midst at the instance and un-
der the authority of the Hicrarchy, of mighty
Beings in order to restore righteousness when it
wanes through lapse of time and to inaugurate
new civilisations suited for the particular age.
The third chapter,called,Adhikara Geela, makes
mention of the fact that the several departments
of the Spiritual Government of the world by the
Hierarchy are presided over and administered
by those Hierarchs who are known as the Seven
Rishis and the Four Manus and so on. The
fourth chapter, called Stksha Geeta, indicates
that such administration has its rules and regu-
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lations applicable toits procedure. The fifth
chapter, called Karana Geeta, calls emphatic:
attention to the one cause of the Phenomenal
universe, namely Brahman in its A¢mic aspect.
Ard the sixth and the last chapter, called Kai-
valya Geeta, declares that the end of man’s
evolution is Kaivalya or liberation which
inures not merely to the individual benefit of the
liberated soul but also serves that soul using the
exalted wisdom, power and capacity which ac-
company the state of liberation towards forward
ing the mighty work ol creation and preserva
tion of worlds and world systems undertaken
by the Divine Trinity known to all great
religions under varied names, Brahma, Vishnu
and Rudra, Father, Son and Holy Ghost and
the like. In passing, it is to be observed, that
the culture of which such liberation is the
highest fruition is that fundamental culture
alluded to by me in the beginning of this
article, the culture of the whole man explained
in the twenty six chapters of the Geeta in all
its bearings.

Passing to Hamsa Yogt's explanations of
the verses themselves it is certain that heis at
his best in this respect. By way of illustrating
this remark it is now only possible to touch up.
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on a striking point made by him with reference
o the opening pregnant verse of the Geeta and
to another point made with reference to the verse
beginning with the words Thath Vithiy possess-
ing considerable significance.

The first of the said two verses, the com-
mentator states, has beenintroduced in its place,
in accordance with the well established rule, re-
cognised in Sanskrit literature, that every great
treatise should indicate at its very beginning
either by express words or by the sensc (Sabtha-
tho Arthathova) what the subject-matter of the
treatise is. He proceeds t> show that by means
of this verse, the Geeta complies with svch rule,
and the subject-matter of the scripture is, as the
language of the verse in terms explains, the nat-
ure of the man, the microcosm. This position
of the commentator is proved by bringing out, in
strict accordance with grammar, the inner mea-
ning of the leading words in the verse; those
‘words themselves being what were skilfully
<chosen to convey esoteric truths under the guise
of anallegory. In this view the blind king and his
party stand for the lower and the dark side of
man and Dharmakshetra for his coarse bodies
in which that part of his nature finds expression
whilst Pandavas stand for his higher and bright
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side, Kurushetra being fine and subtle bodies
wherein this higher part works. In short the
question, put in the verse, is one which every
man has to put to himself sometime
or other, viz. :—“what am [ this seeming bundle
of warring elements ? "’ Thus explaining the
verse, Hamsa Yogi maintains that the whole of
the rest of the Geeta is an exhaustive answer tc
this inevitable and all-important question-an
answer that would enable all true aspirants after
spiritual progress to furnish themselves with all
the requisites needed for their carrying out the
injunction of the Delphic Oracle *“know thyself.”
Now here it is necessary to note that the
position taken by Hamsa Yogi in thus constru-
ing the verse, that subject-matter of the Geeta is
the nature of the microcosm doss mnot conflict
with :the broader view that subject-matter is,
likewise, the synthetic science of Brahman. For
both views are reconcilabie having regard to the-
Hermetic maxim—*“as above so below;” from
which it follows that the comprehension of che
lower is impossible without the comprehesion of
the higher. The connection between the lower
and the higher is so inseparable as to make it.
unavoidable that the Geeta should treat of both.
And it goes without saying that the scripture
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«does treat of both the microcosm and the mac-
rocosm with unparalleled clarity and fullress.
Nor does Hamsa Yogi fail to show that this is
in fact the case. For he discusses tke point at
length in his masterly introduction. He there
cites the erudite Tankacharyy’s comprehensive
-definition ef Yoga Brahma Vidya and proceeds
to establish that the requirements of this defini-
tion are fully complied within the Geeta;relying
in effect, upon the passages referring to (1) the
great Avyakia—the Unmanifest, the Absolute;
(2) the all-pervading Alman, the Universal Self;
(3) the Para or Daivi Prakriti, the Mahachait-
.anyam, or the One Life of the infinite cosmos
and (4) the Mulaprakriti, the one root of all
that is spoken of as matter and the one seat of
all naraes and forms.

Lastly, as to the second of the said two
verses under explanation, the importance of the
verse is that it refers to the existence of the pro-
vision in our world, without which humanity
would be really helpless in regard to the all ess-
ential matter of the acquisition of the knowledge
of the Sacred Science, the highest of all Sciences
that of the Self, Aima Vidya. The provision,
in question, consists of the presence, in the
world, of that Supreme body of Teachers who
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form an integral part of the machinery of the
Spiritual Government of the globe, referred to
in Chapters I to IV of the first section of the
Geeta as,explained in the last paragrah. These
teachers are spoken of in the verse as Masters of
Wisdom and the Seers of the Truth® Jnenina
Thatwadarsl:inaha. who alone are competent to
impart knowledge of Brahman. As Hamsa Yogs
luminously points out, the verse indicates the
course of discipline open to those aspirants desi-
rous of obtaining such knowledge and training
at the hands of the masters; and this it does by
the three well-known aphoristic phrases used in
the verse, vis.,, (1) Pari Prasna, (2) Prani
Patha, (3) Seva. These phrases show that
the disciples of the Great Masters are of three
gardes. Those of the lowest grade are in the
stage of enquiry and study. The next-grade
diséiples are those, who having passed this first
stage, offer themselves unreservedly for practical
training under the guidance of the master and
try to live the life of purification and séli rest-
raint indispensable to the treading of the Path
of Holiness described in the Scripture as a Path
as narrow and sharp as the edge of a razor,
Kshurasya dhara. The highest grade of discip-
les are those who are more or less treading that
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Path and serve their teacher by Service to God
and humanity.

It is finally pointed out that Arjuna exempli-
fied in himself the said three stages: first, by his
confession of his ignorance of his duty and the
desire to learn more about it ; next by offering
himself as a disciple to Krishna and lastly as
the result of the teachings vouchsafed to him by
his Divine Guru, he entered into the battle ard
fought it to the finish, in obedience to the Divine
Command that it was his duty to do so utterly
unmindful of its consequences to himself for the
reason that such unflinching performance of duty
unaffected by personal motives was necessary
in the interests of the world, whose Karma ren-
dered the war inevitable

In endeavouring to bring to light some of
the very valuable books in the custody of the
Suddha Dharma Mandala libraries, I am aware
of the difficulty of getting pandits of the present
day to approach the study of them with an open
mind, for these are books which come from a
source very little known to the public so far.
Our hope, however, lies with those who would
follow the advice of the great Indian poet and
accept the works on their own intrinsic merits.
I am also hoping to be able to bring these treat-
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ises to the notice of some of the savants of
Europe and America, and so gain for them the
wider publicity they so well deserve.

I trust I have said enough to justify the
high opinion that has been formed of the merits
of the commmentary which has come to light so
recently. And 1 conclude with the expression
of the hope that the discriminating support,
needed for the publication of this latest valuable
addition to the literature of India's greatest
Scripture, likely to make a handsome volume of
about 1,000 pages, will be forthcoming and thus
make it accessible to the earnesi students of the
Scripture, whose number is happily and steadily
on the increase day by day.

I conclude this Foreword by offering on
behalf of the Pandit-Editor and myself our very
humble and devout saiutations and most res-
pectful prayers to Bhagavan Narayana and the
Elders of the Suddha Dharma Mandala whose
one benign concern is humanity and its increasing
weal ; and as one of those whose privilege it
‘has been to serve Them in this Their mission I
invoke Their blessings in the trust and hope that,
through the study of such work brought out
from the Libraries of the Mandala through
Their kind permission, humanity by living the
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life so luminously §et forth therein, may be
deemed wosthy of Their high benediction.

“ Guinpy House ”
GUINDY - S. SUBRAMANIEM.
Ist May 1622.
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APPENDIX

I shall proceed to deal with Hamsa Yogi’s
Introduction to the Geeta just published. He
begins with three verses of invocation. In the
first of them, he offers salutation to Narayana,
Nara, the Narottama, Sarasvati and Vyasa, as
all who enter on the study of the Mahabharata
are enjoined to do. These salutations were of
course necessary, as the Geefa, on which Hamsa
Yogi was about to comment, forms part of the
great epic. In the second verse, salutations are
offered to Kristna and Arjuna, who are described
as having descended or come forth from Nara-
yana and Nara for the protection and salvation
of the worldl—Nara Narayanajjathow
jagatasstitayestithow. In tracing the descent
of Krishna and Arjuna from Narayana and Nara
respectively, Hamsa Yogi merely follows the
repeated statements in the Mahablarata where
Krishna and Arjuna are indentified with Nara-
yana and Nara. Hamsa Yogi thus distinctly,

- points to the view that Krishna and Arjuna were
no other than members of the Spiritual Hierarchy
of the world, the supreme body of “Adhikara
Purushas” (in the language of the Hindu
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Scriptures), with Bhagavan Narayana at their
bgad. He further points out that these two-
great Messengers of the exalted Spirtual Brother-
hood, who are the Unseen Guardians of our
globe, appeared on the scene at the termination
of a great cycle to prepare the way for the
coming age, and took human bodies for the
carrying out of their mission. They were
apparently also overshadowed, during their work
on earth, by the mighty spiritual p.wer, whose
greatness it is not given to mortal men to under-
stand or speak of adequately. In carrying out
this mission, Arjuna seemed confused and des-
pondent, and his doubts and difficulties found
expression in his questions and statements in the
course of the colloquy. According to Hamsa
Yogi, the explanation of this is that Arjuna was
acting the part and voicing the sentiments of
ordinary humanity in its present stage of
evolution, so as to elicit from the lips of the
Avatara Himself those eternal truths which had
to be once more proclaimed for the guidance of
that humanity. In the third and last verse of
the Invocation, Hamsa Yogi offers salutations to-
‘Maharshis and to Kumara and other venerable
predecessors—Purvaryamscha. Among the
fatter, Hamsa Yogi frequently cites the writings
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«of Gobhila and Narada, in addition to those of
Kumara, in support of his conclusion and argu-
ments. These predecessors, it would seem, are
also spoken of as Prachina-Hamsas—the latter
of the two words being apparently referred
toin certain passages of the Mahabharata
which imply the existence of an office for
disseminating the knowledge of the essential
identity of the divine and the human spirit—
“Ahamsa’” (I am that). It is needless to observe
that this passage of the Mahabharata clearly
suggests that humanity was never in want of
spiritual guides to continue to keep alive the
memory of the fact that the spirit in man is a
fragment of Divinity, as Sri Krishna Himself
speaks of it in a passage of the Geeta—3amai-
Vamso.

After the invocations, Hamsa Yogi pro-
ceeds to consider the first of the seven headings
under which he discusses the whole subject in
the Introduction. This heading is described as
the “Geetavatara Sangati”--the origin and history
of the Geeta. In tracing the origin of the Geeta
the author begins by questioning why, on the
eve of the battle of Kurukshetra, the Maharshi
Vyasa visits the blind king, the head of the
Kurus. Hamsa Yogi answers this very “perti-
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nent question in a manner full of instruction to:
the students of the sacred science. He argues.
that Vyasa's visit was due to two causes. The
first was compassion for the king, his"own son,
who was then immersed in grief because of the
impending fratricidal war—a war which was
likely to result in the annihilation of His own
children, his kith and kin, and their many
adherents.

The second, and the more important, was
the Maharshi’s desire to discharge to the king
the duty incumbent upon him as one of the
foremost among the spiritual teachers of the
world—the duty that attached to all spiritual
teachers as enunciated in the verse of the Geeta
beginning with the words “ Tat Viddhi,” which
Hamsa Yogi quotes and on which he relies. It
is Hamsa Yogi's general practice to enforce his
suggestions and arguments, wherever possible,
by the authority of the Geefa itself, and,at times,
by reférence to the Anugeeta, which he does in
accordance with the well known rule of inter-
pretation, that one's meaning is rightly under-
stood in the light of his own statements in like
'circumstanées elsewhere. The verse in question,

. Hamsa Yogi observes, enunciates the great
principles governing the relation between spiri~
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tual teacher and disciple. It makes it the duty
of the teacher to impart to the disciple know-
ledge of Brahma Vidya, and otherwise prepare
him for the attainment of liberation. Hamsa
Yogi goes on to show that, according to this
verse, disciples fall under three classes, namely:

(1) Those disciples who are indicated by
the term * Pari-Prasnena "—aspirants who,
by study, questioning and reflecticn, are in the
stage of developing their discrimination between
the transient and the permanent, the illusory
and tthe real. 1

(2) Those disciples who are indicated by
the term “Prani-patena”—those who surrender
themselves to the teacher because of their
Sraddha or confidence in the ability of the
teacher to guide them safely along the upward
path, spoken of in the Upanishads as narrow
and sharp as the edge ofarazor, to guide by
giving the aid of his mightily unfolded power of
will, his heavenly knowledge, and his infinite
love to the disciple, and thus to enabie the
disciple (i) to uncover the lamp of wisdom
(jnana-dipa) hidden within himself (Atmastham)

I Hamsa Yogi, in the course of the discussion, ref-
ers to the case of people who havs not reached the power
of such discrimination, and points out that they are too
undeveloped to profit by resorting to & spiritual teacher.
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{ii) to light it by his own growing perception
{(Viveka), (iii) to protect the slender light so
lighted” from the gusts of passion by his dis-
passion and austerity (vairagya and tapas), and
finally, by constant, one-pointed contemplation
(nitya pravrtta aikagrya dhyana). fanning it into
the brilliant flame of direct cognition of and
union with, the Self (Samyak-darshanabhas) 2.

(3)—and lastly. Those disciples who come
under what is indicated by the word “Sevaya”
or service, These are the disciples who have
realised that the true remedy against the great
obstacle to all spiritual progress, viz.,"Swartha”
or Self-centredness, is the practice of “Sar-
vartha” or Universalism, and are devoting
themselves whole-heartedly to the service of
humarnity at large. Such service is virtually
offered to the teachers themselves, since humanity
is their beloved word 3.

2 The spirit of reverence and humility which
characterises such a disciple is strikingly suggested by
the descripticn 1n the books of the pupil approaching the
master with Kuca grass—the emblem of punty, This he
offers to the master with outstretched hands in visible
token of surrender to him—mark the word of Arjuna
addressed to the Lord: “Sishyasteham Sadhimam tvam

prapannam—1 am thy disciple, suppliant to Thee. Teach
me."”

3 Arjuna typifies this highest class of the disciple
when, overcoming his own personal inclinations not to
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Hamsa Yogi next states that spiritual
teachers of the high rank described in the verse
as Gnams and Tatvadarshis (Masters of
Wisdom @nd Secrs and Knowers of Truth), do
not undertake directly the training of aspirants
of the first of the above-mentioned classes, but
assign the duty to initiates of lesser rank than
their own, and so he proceeds to explain the
reason for the blind king being placed in charge
of Sanjaya. The explanation, in short, is this:
the conversations betwesn the king and Vyasa,
on Vyasa’s visit, plainly show that the king fully
grasped the meaning of scriptural teachings and
was intellectually and otherwise competent for
spiritual training ; yet he was so much under
the sway of “self-centredness '—Swartha—as
not to b: fit to be taken m hand by Vyasa
himself. Conscquently, it was necessary to
place the king as a disciple of the lowest class,
in charge of one in the position of Sanjaya, who
had, through the grace of Vyasa, acquired not
only complete proficiency in Sastric learning, in
the powers of clairvoyance and clairaudience
fight, he resumes his arms and acts the part of the
mighty warrior. Thus he becomes the server of his
Divine Teacher and renders to the world such service as

was demanded of him at that tine by the Teacher who
<ame down to uplift the world.
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(amounting almost to omniscience through
Yoga), but had also attained to Union with the
Divine. :

After answering the many questions of the
king, the Maharshi rose to depart; but not be-
fore a prayer from the king that the Maharshi
might grant him that final knowledge which
would free him {rom all delusions and secure for
him “Param-Santi”—the peace that passeth all
understanding. Vyasa replied that the King’s
ardent desire would be fulfilled by Sanjaya,
whose high attainments and virtues Vyasa ex-
tolled. He also promised that he would do all
he could for the salvation of the misgumded
Kuras and their supporters, for it pained him to
find that they were waging an unrighteous war,
for which they would suffer the inevitable con-
sequences.

The Yogi's disquisition as to what passed
between the king and Sanjaya after Vyasa’s
departure may be summarised thus :

Sanjaya takes advantage of the king's.
question as to the cause of this conflict for
earthly power, and proceeds to give a long and
lucid explanation of many matters vital and im-
portant to one in the position of the king. FHe
explains the constituticn of the world and other
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things connected with the visible cosmos, which
is the garment of the Deity, immanent in every
atom thereof. He explains the fact that the:
putting forth of this garment was through the
Deity’s power (Sakti) in its two aspects: (1) Apa-
raprakriti, or the matter or form-aspect, and (2)
the Paraprakniti, or the life-aspect. He further-
explains the method of understanding these as-
pects of the Deity's power in the light of the
famous Gayatri¥*symbol so fully discribed in the
scriptures, and finally, he explains the ineffab.e
nature of the Brabman that transcends all
human understanding.

In the course of further conversation with
the king, Sanjaya frankly points out that the
cause of the Kurus, headed by his own son,
would be badly defeated because of its inherent
unrighteousness, and that victory would be
with the Pandavas who had the support of all

*  This famous term has many imports, in one view

itimports Brahman itself; as already pointed out in the
text, it siznifies both the aspects of Brabman's ultinate
power or Sakti; thirdly it sigmfies the manifested cosmos
and definite parts tuereof such as beings andaja, etc:
The term, ofcourse, refers to the process of realisation
attainable by what 1s called the Gayitri Vidya- Its three
feet (vide Brahadaranyaka Upanishad) are explained by
Hamsa Yogi to constitute the true Sankhya path viz.
Gnana, bhakti, and Karma ; while the fourth foot is the-
Yoga or'their Summation,
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that was good.

Krishna, he said, was carrying out the plan
-of Providence for the betterment of the world,
and the war itself was a predesigned incident.
“The Great Ones, who were helping towards the
consummation of the plan, were incapable of
acting with partiality to the one side or the
other. He advised the king to reconcile him-
self to the fact that nothing can stop the karmic
law working itself out.

All these explanations, however, were lost
on the king. His questions and observations,
regarding the various incidents of the battle,
clearly showed that he was still under the evil
sway of his lower nature. From the very strong
emotion displayed by him on the fall of Bhish-
ma—the generalissimo of the Kurus—it was
evident that all the pains that Sanjaya had
taken to rouse in the king the right attitude of
mind had proved futile. Sanjaya, after much
pondering, comes to the conclusion that the
only remedy, under the circumstances, would be
to relate vividly to the king the wonderful
dialogue on the battle-field between the des-
pondent Arjuna and his Divine Charioteer.
Sanjaya feels convinced that this great colloquy,
which he was privileged to witness, would pro-
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duce on the king the necessary effect and would
pave the way to his attaining that equanimity—
Samatvam, so praised by the Lord again and
again—without which the king could not attain
the peace he so igreatly desired. Sanjaya then
proceeded to relate the colloquy between Arjuna
and his Divine Charioteer, which dispe%led all
Arjuna’s doubts and gave him the courage and
strength to discharge unflinchingly his duty as a
warrior, and enabled him to carry out as a mere
conscious and willing instrument—nimittamat-
ram—what had been preordained for the evolu-
tion of the world, though what was thus
preordained scemed the very reverse of good in
the eyes of men.

In bringing to a conclusion the discussion
under the first head in the Introduction—if it is
permitted to humble students like ourselves to
sum up ina few words what Hamsa Yogi has
dealt with in so complete a manner—it may
safely be stated that the Geefa was, in a very real
sense, the outcome of the memorable visit baxd
by the Maharshi Vyasa to his son and disciple
the king on the eve of the Kurukshetra battle,
in that the king was then placed in charge of
Sanjaya, the teacher for the time being, the
teacher who, for the purposes of his royal pupil,.
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‘becomes through the spiritual power conferred
-on him by the Maharshi (Vyasa prasadad Divya
Chakshus) an actual witness to the divine col-
loquy. He hears every word of this priceless
heritage of mankind and leaves the splendid and
faithful record of it which the world now pos-
sesses ; and may it be so, through the blessing of
the Avatara whose song it was, for all time to
-come.

At the close of the discussion in the Intro-
duction under the first head, Hamsa Yogi draws
attention to a very important point regarding
the king's troubled and unsatisfactory state of
mind: the King had already reached the stage
of discrimination—the initial qualification for
spiritual progress—and his spiritual teacher,
Sanjaya, had laboured hard to instruct and help
him towards attaining peace of mind ; why
then, was the king still so overpowered by
Swartha or self-centredness ?

Hamsa Yogi goes on to show in effect that
the real remedy for the prevention and avoidance
-of the tyranny of selfcentredness under which
most people—cisciples not excepted—more or
']ess labour at all times, lies in the assimilation
-of the teachings of yoga brahmavidya or the
synthetic science of the Absolute, including, of
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course, a knowledge of those great and funda.
mental laws which govern all manifested exis-
tence, from the vastest Solar system down to the
minutest atom in the universe, and particularly
in understanding the place of selfcentredness in
the scheme of evolution in our own world-system
—the utility of such self-centredness, on the one
hand and, on the other, its abuse and the
resulting consequences.

It only remains to add that Hamsa Yogi in
the course of his remarks shows with philosophi-
cal insight that it is this age-long habit of
looking upon every thing from within the centre
of the little circle of the personality, that is the
primary cauvse of certain heresies which have
a most baneful influence on the progress of
humanity. These false notions rest on premises
which imply the existence of partsin what is
partless—Prthaktva Vijnanamula dharmanukula
vyavasayappravartakaha—or again, the pre-
sence, in the subject, of attributes and quatities
not belonging to it, or the absence of what dess
belong to it—Svakiyatva buddhippravartakansh-
cha sabhavati. The most important of these
erroneous ideas is the one known as the heresy
of Separateness, involving, as it does, the denial
of human brotherhood that necessarily “arises
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from the presence of the same divine Spirit in
the hearts of all. It need hardly be said that
the sex, the castz and th: colour heresies, even
now prevalent among pupils who claim to be
highly civilised, are also so mischievous in their
consequences as :cectly to detract from the
validity of that claim.

In taking up £ Second head in the Intro-
duction, Hamsa Y 27 ¢'ves to it the titic : Yoga
Brahmavidyartiiaiva sainarthanan. Thismay
be rendered : ¢ Demonstration ol the view that
the Geela is the exposition of the synthetic scie-
nce of the Absolute.” It is obvious that ti. term
Yoga is not used in the context in tic scnse
which it has as the rame of one of the six Indian
Darshanas or systzms of philosophy. In the
latter, of course, it is used to connote the control
of the mind which would lead to the uniting of
the consciousness of an aspirant to spirituzl pro-
gress with the Universal Consciousness ; in other
words, the attainment of furiyavastha or the
fourth state of consciousness, in contradistinction
to the three lower states of jagrat, etc. In the
title in question, che term refers to what is op-
posed to analysis, or the bringing together of the
parts and building them into a coherent whole.
Consequently, Yoga Brahmavidya means that
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sacred science or body of knowledge which ex-
plains all about Parabraluman, the frst and the
sole cause of all things, harmonising what res-
pactively bears upon the different aspects of that
causc. These aspacts are, as is well known :
(1) the aspect of Transcendence, (2) that of Im-
manence, and (3) that of Manifestation. In
othér words, the exposition of this synthetic sci-
ence necessarily involves an explanation of that
which is capable of being referred to only by the
negative phrase ‘‘not this, not this”; of the
Deity described in the Geeta as present in the
heart of everything ; and of the manifestad
universe as the visible form of the invisible God-
head.  The exposition also includes explanations
of many matters of datail to be understood, and
of practices to be ‘o~w d, by all who are desir-
ous of reaching the goa! of humanity, namely,
frecdom trom all delusion and sorrow, succeeded
by the Peace that passeth undersianding.

The position thus taken by Hamsa Yogi as
to the subject-matter and scupe of the Geeta; b
proceeds to suprort by copious quotations—
about a hundred Karikas—from the three arci-
ent authorities, Narada, Kumara and Gobhila.
He then cites a number of  passages from the
Anu-Geeta, laying much stress on these citations

3
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on the ground that they contain Shri Krishna's
own statements, intended to be brief explana-
tions of the elaborate teachings vouchsafed to
Arjuna at Kurukshetra. One of these citations
from the Anu-Geeta lends great support to Hamsa
Yogi's view about the synthetic character of the
Geeta. The observation of Shri Kri.hna thus
relied on is to the effect that what was taught
to Arjuna during the colloquy 1n Kuruishetra
was the Sanatana Dharma or the primeval sci-
ence, than which nothing is mores perfect in
regard to the acquisition of knowledge of Brah-
man—Sahidharma suparyaplchabralimanah
padavedane. Lmong the pomts tuken by Ku-
mara in the course of the discussion by him, two
deserve special notice. One of these is to the
effect that the Geeta is not to be understood as a
treatise devoted to the enunciation and state-
ment of the tenets of any of the well known
creeds of Hinduism, or dny of the six Darshanas,
all of which deal only with one or other of the
many aspects cr parts of the synthetic science of
Brahman. He necessarily argues that the Geeta
is not any one of the following : Vaishnavism,
Shaivism, Saktaism, Tanirsm, Buddhism,
Kanadam, Sankhyam, Yaugikam, Vedantam,
and the like. The second point deals with the
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erroneous notion that the Geeta intendsto attach
preference to the pursuit of any one only of the
three paths-—fhe path of knowledge, of devcgtion,
and of works. The reason for this contention
of Kumara is, of course, the manifest one, that
such a lop-sided method would hamper the at.
tainment of the end in view. Far, unless all the
three sides of human natare, the intellectual, the
emotional and the active, which find expression
respectively in the three paths just mentioned,
are equally cultivated, purified, refined and tuned
to their highest pitch, the state of equilibrium,
samaivam, needed for the attainment of the
huinan goal, would be impossible. It is obvious
that those who maintain that Shri Nrishna in-
tended to teach such adherence, say, to the path
of devotion, or to the path of works, to the ex-
clusion or neglect more or less of the other two,
fall, it may be unconscipusly, into the error of
overlooking the fact that the teaching was
throughout in the form of a dialogue, and one in
the course of which Arjuna’s questions, {rom
time to time, had to be taken up and answered
off-hand. Such critics, in effect, treat the ®eeia
as if it were a systematically written treatise in
which the author laid down his propositions each
inits own place, with all the necessary qualifica-
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tions and exceptions attaching to taem. Itis
scarcely necessary to say that, in what purports
to be a viva voce discussion, the speakers cannot
avoid dzaling  with the points taken by each
other in a manner different from what would be
the legitimate way of discussing them in a logic-
ally arranged, written exposition of the snbject.
It follows that the statemonts in one part of the
Geeta should not be interpreted tou literally and
without reference to subsequent  statements .n
relation to the same or other aliled matter.

One of the servicas rendered by lamsa
Yogi towards the right understanding  of some
of the most difficalt passiges in the Geeta, con-
sists in Lis noting, as hie proceeds with his expla-
nations, the fact of the same term being used in
different senses in different places. Under one
of the later heads of the Introduction, he collects
about four dozzn of the leading terms in use in
the exposition of the sacred science, and explains
their various meanings on the authority of
khoshas—soirie even more ancient than Yaska's
Nirukia. Those critics, who put a strained con-
struction on the language of the Teacher as
stated before, overlook also the circumstance
that when the Teacher lays stress, as He occa-
sionally does, on certain of his arguments or
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positions, His object is not so much to exalt the
special merits of the course of life or practice he
is dealing with at the time, but for other rele-
vant purposes clearly implied, if not expressed.
For example, when Janaka’s case is relied on as
an instance of the path of action leading to the
suminum bonum, the manifest intention of the
Teacher is to covnteract the wrong view of those
who labour vnder the pernicious delusion that
the'true path involves a retirement from the
world and utter inaction, uvnmindful of the pa-
tent fact that Nature will not allow anyone to
abstain from activity of onskind or another even
fora moment. Similarly, when the value of
devotion to the Purushottawa sesms to be un-
duly exaggerated, it is for the necessary purpose
of drawing attention to the fact that such devo-
tion, whilst easy to practise, generates causes
productive of tndying results (avyayam). This
is by way of contrast with the ephemeral nature
of the fruition of the laborious sacrifices and
other rites performed by the followers of tce
atheistic Mimamsa school, rites and ceremonies
prescribed by the portions of th: Veda ‘idealing
with {raigunya vishaya, as the Geeta describes
it. Itisalso worth noting that when Arjuna
is exhorted to becomea Yogi it is clearsthat the
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meaning is not that Arjuna shouid busy himself
with the study and the carrying out of the tech-
nical details contained in the writings of Patan-
jali and others of the Yoga school.

The exhortation was that Arjuna should
harmonise himself in the following vital sense.
First, as to his juana; he should, by study and
meditation and otherwise, improve his reason
and call into play his intuition, so that these
two faculties of his may enable him clearly and
precisely to understand what is his high
destiny—Paramangatim—in the Divine sche-
me at work in the Qvorld-system in which he is
evoluting as a human jiva, and how he is to
work up his way to that destiny; secondly, as to
his 2chcha, or will, that he should tune it so as
to make it unswervingly to inspire and sustain
the constant effort he has to make in striving to
reach his goal against the obstacles that sur-
round him on all sides; ard lastly, as to his
Kriya, that he should diligently and faithfully,
and without any desire for personal advantage
or gain, perform all actions necessary for the
discharge of the duties devolving on him with
reference to every one insociety. In short, his
exisiepce in it should be as unattached to every-
thing worldly as that of the beautiful dewdrop
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to the lotus leaf on which it rests, and which
floats in the still, deep waters of a lake. Only
a disciple, who has become harmonised as just
described, is considered in the passages under
reference as superoir to aspirants who are follow-
ing yet one or other of the three paths only.
The inferiority of the latter necessarily arises
from the fact that tlieir narrow growth will not
lead to the Samaiva, or equilibrium, which can
only result from an all-round unfoldment and
which, however difficult it may be and however
long it may take, is indispensable as a preliminary
step to the complete attainment of the human goal,
The words Samatvam and Yoga, in contexts like
the one [ have been alluding to, are needless to
say, but synonyms—Samatvain Yoga uchyate.
In maintaining his contention as to the syn-
thetic character of the Geefa, Han,sa Yogi draws
attention, among other circumstances, to the
peculiar conformity existing between the signi-
ficant words with which Shri Krishna’s teaching
comnences and those with which they conclude.
Taking the opening words: *“ Thou grievest for
those thou shouldst not grieve for,” they neces-
sarily imply that Arjuna’s grief, confusion and
despondency were due entirely to the grave delus-
ions he was labouring under, as to his duty in
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the circumstances and position in which he stood
and the like.

Next, turning to the closing words: ““I shall
release thee trom all delusion,” they incontest-
ably show that the great aim and object of the
Geeta was to give those teachings that would save
humanity from the consequences of its ignorance
of its own divine nature, pointing to its goal and
the method of reaching that goal, or, in the
vivid and forcible language of Shri Krishna
Himself as would destroy the darkness born of
nescience—nasayami ajnanjamiamaha. That
this object was carried out by the exposition of
the comprelensive philosophy outlined in Geeta
will be clear even from a cursory examination
of it dealing as it does alike with both the uni-
verse the macrocosm and man, the microcosm.
It forther Jays down those rules of conduct
which are to be followed by an aspirant to
liberation and the life to be led by him.

Taling up the macrocesm the Geeta ana-
lyses its three ultimate constituents and their one
source and basis namely the apara or Mulapra-
kritt the root of all matter and its eight modifi-
‘cations; the para or the Devi-prakriti which is
the Makha-chaitanyam or the One Life animat-
Bur the whole cosmos; the Ishwara, the Parama-
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tma or the Purushottama who is the Lord and
the controller of the two prakritis; and lastly that
avyaktiain or the unmanifested Brahman which
transcends all <peech and thought and of which
the Paramaiman is the eternal representative
or pratishila.

As regards the microcosm, it is pointed
out that the spirit in man is a fragment of the
Divine.  The course of its evolution, first
along the pravrits path, or the path of
forth-going aud then along th: sivrife path
of return, is decribed in some dnotail.  The
obstacles to the steady progress of this
evolution, owing to the intsraction of the three
gunas, as well as the way of overcoming those
obstacies by resorting to the uplifting influnce of
Devg-pralriti, are aiso minutely explained; and
finally, the attainment of libsration by absolute
devotion to Purushoitama is indicated in the
most unmistakable terms.

As regards the life to be led by the aspirant
much valuable information is given with refere-
nce to tne three aspects of consciousness,
wchcha, jnana and kriya, not to speak of the
salutary practices to be adopted in everyday life
for the purification of the physical and other
vehicles of the aspirant.
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It would thus seem that Hamsa Yogi's
view of the true character of the Geeta asan
ethical and philosophical treatise is fully sustain-
ed. Hamsa Yogi brings his disquisition under
this head to an end with a quotation from Tank-
acharyal , and from Kumara? which are quite
classical definitions of what a treatise on the
synthetic science of the Absolute should be, and
winds up with the observation that the Geela ful-
fils all the requirements according to the high
authority of the writers quoted.

I conclude with Hamsa Yogi's felicitous
panegyric of the scripture, which may be render-
ed thus. The Gecta is the mirror and embodiment
of the synthetic science of Brahman; 1s know-
able by all aspirants without exception; is to be
lived up to specially by those aspirants who,are
followers of Suddha Dharma; is most esoteric
and occult; and is productive of happiness to all
the worlds.
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The Third head is entitled : Nara-Narayana
Geetadi chaturvimsath geetartha samarthanam—
*“the division into 24 Geetas or chapters, com-
mencing with Nara-Narayana Geeta, justified”.
It is obvious that the present head follows the
previous one as a matter of logical sequence:
The Science of the Absolute having been dealt
with under the second head from the point of
view of synthesis, it was only to be expected
that the analytical sideof it should receive
consideration in immediate succession. For, of
course, no subject which admits of being stwdied
synthetically and analytically, can be taken to
be fully and properly investigated until both the
methods have been used in the examination of it.
The title of this third head implies that the.
Science of the Absolute, from the viewpoint o £
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analysis, involves the study of twenty-four
dharmas in the order in which they occur in the
Geeta.

Hamsa Yogi proceeds to show that the
Gecta enumerates and fully explains what these
two dozen elements are. His position, further,
is that these elements arrange themselves frem
their very nature into four groups viz. Mahat
kuta or Mahat-group, Manas or Mind-group,
Indriya or Sense-group and Avyakta-group.
The positions thus taken are established by
forcible arguments support:d by the authority of
the statements in the Geeia itself and, where
necessary, by appropriate texts from other sacred
bocks. The discussion starts with quotations
from the Upanishads and certain other scriptures
expressing the fundamental Hindu theory that
all the universes are but the manifested aspect of
Brahman. There are also citations as to the
law of similarity governing the totality of
manifested existence, on the one hand, and the
infinite number of units constituting - it, on the
other—the law well expressed in sayings like :
“As above, so below."” or: *As there, so here.”

" Hamsa Yogi bases his contention as to the
elements being twenty-four in number on verse
®, chapter 21 of the Geets (Suddha Dharma
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Mandala edition)—verss 5, chapter 13 (old
edition). According to this verse, they are the
five Mahabluias or Gross Elements—Akasa,
Vayw, Agni, Ap, and Priilivi; their respective
gunas or qualitics, called the Tanmatras or
Subtle Elements; the five organs of knowledge
and the five organs of action; and Manes,
Ahankara, Mahat or Buddii, and Avyalkiam.
These eclemants are of course differentiations of
the ultimate Not-Self aspect of Brahman—the
Mulapralkriti or the root of all matter,as opposed
to the Self aspect or Afama.  All manifestation,
it is needless to say, rasts ultimately on the triad
which ever remain linked together inseparably
in the manifested state, and in which the Not-
self aspect s described as the Kshetram or
field, while the Self aspect is called the Kshst-
rajna or the knower of the field; and that which
is the link between the knower of the field and
the field is the third aspect of Brahman, called
by several a,t names. Oie of them is
Nirupadlikam Mahacnaitanyam, the formless
One Life animating all the Cosmos; another
name is Bghubhavana Mahasakti —the infinite
becoming supreme potency, which is ever at
work, now creating and preserving for a while,
and then reabsorbing, and thus going on without.
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‘limit and endlessly. Such relation between the
two is dynamic, each acting on the other, This
dynamic phenomenon is spoken of in the Hindu
scriptures as Samsara, se., the processes of
involution and Evolution.

Four well-marked states are observable in
these processes, and they are due to the action
of ihe three attributes of the Self, viz, Junana,
Ichcha and Kriya, on what constitutes the
matter-side of the particular evolutionary scheme.
The order in which these four states are found
in our World-system is as follows: the Kriya
Samsara, in which the activity aspect of the
Sell predominates, forms as it were the lowest
step in the ladder; the Ichcha Samsara, in
which the desire or the will aspect predominates
is the next above it; the Jnane Samsara, in
which the knowledge aspect predominates, is the
third; the fourth state, which is the summation
of the other three, is the Yoga Samsara. Taking
his stand on the Geeta, verse 25, chapter 5
(Svddha Dharma Mandala edition)—verse 42,
chapter 3 (old edition)—Hamsa Yogi proceeds
to show that the elements, Manas, Ahankara,
Buddhi and Avyaktam,-are latent in the Kriya
Samsara; whilst Manas and Ahankara have
their place in the next higher, and Buddhi in the
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one above it; Avyaktam pertains to the state of
summation.

What has been thus briefly explained as true
of Samsara as a whole is; on the principle of
similarity already alluded to, also true of man.!
The well known scriptural maxim : Sariram
adyam khalu dharma sadhanam—the bedy is the
very first and the nccessary means for the
fulfilment of the Law—points to the duty of
every one to know all about his varicus bodies,
or the field of which he is the ¢« Knower,” in
the phraseology of the sacred books. Such
knowledge is essential to his using and ordering
those bodics so as to ensvre the fruition which
the divine dispensation ot cvoletion has ordained

1 The fallowing is the table as apphed o man:

Kriya S.meara—Laife and function 1o the dense body
made up of the wisible body anl the
etheric douhle of the Theosophist—
Annemayakosha and Pranamaykosha

Ichcha Samsara—Life in the Astral and lower
mental body of the Theosophist—
Manomayakosha.

Jnana Samsara—Life in the Causal body
—YVijnanamayakosha,

Yoga Samsara—Buddhi and Higher bodies
—Anandamaya’.osha.
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as the human goal. In referring thus to man's
bodies. it is necessary to guard against any idea
that they are mads up of lifeless matter, for the
simple reason that there is no sach thing any-
where.  Therefore the owner of thess bodies,
which ate coiuposed of atoms and molecules
ever-instinct  with life, and which bave their
peculiar wills ard feelings, must Lricg them inte
harmony with S.s own.  Jor he has to work in
and through tucm only, and never otherwise, in
order to reach kis hugh destiny. Dxpressed in
other terms, man’s bodics form as it were the
very shrine occupied by that ever-bencficent
Spuit which is Lis real Sell and the orly
Redeemer; hence his duty to kezp the bodics
ever pure, healthy and absolutely responsive to
himself. The value of the truths broaght to
light by the previous analysis of the constituticn
of the macrocosm and the microcosm cannot be
overrated. I mean that which bears upon the
four states of Samsara and the twenty-four
elements, upheld and ensouled as they are by
that One Life which animates everything and
which is invoked by the Aryan in its Ichcha,
Jnana and Kriya aspects under the respective
narnes of Savitri, the World-Mother, Saraswati
the fountain-head of all Wisdom and Know-
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ledge, and Gayatri the Saviour.

It would be wel) to draw attention to one
explanation, given by IHamsa Yogi in his great
and illuminating commentary on the Geeta,as to
the import of the important terms Sankhya
and Yoga as thaey are used in the Geeta.

According to him, Sankhya in this scripture
is used in a very special sense and not as con-
noting the systern of thought expounded by
Kapila and his followers. It is the generic term
comprehending the three paths of Knowledge,
Devotion, and Works, 4. e., Juana, Bhakii and
Kriya, the term in question being used in con-
tradistinction to Yoga, which is the summation
and synthesis of those three——in other words,
with their perfect fruition. This view of the com-
mentatoris based upon-the great authorities of the
ancient teachers of Brahma Vidya among whom
stands prominent Narada. This Rishi's Karika
on the point under consideration runs thus:

q | QAR SAETAEI I |
e Fwegd 1 e gffesga
RO f§ GieY FAE ANEE GO |
A HGATRAR A Heaeaw il |

W AEaRar e 3 Arsd adffi |
safAen wfiefaer el 9ia: |
fRefa: frafias gimm wiga |

4
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The Sruti lays down that the synthetic
science of the Absolute, of four feet, falls under
two heads; the first of the two heads is Sankhya
and the other is Yoga. Thus knowers teach that
that science is twofold, s.e., of triple (Tritwa)
and unitary (Zkatwa) nature. Of these twomain
divisions Ucnvitya, the prior one, comprises the
three disciplines or paths of (1) Knowledge
(Jnana), (2) Devotion (Bhakir), and (3) Works
(Kriya). Attention may also be drawn to the
same commentator’s explanation of the oft-
quoted passage of the Gecta, Yogall Karmasu
Kausalam, in order to illustrate further the
greatness of Yoga which has been the main
theme of my remarks so far and about which so
much misconception prevails, notwithstanding
the uniform teaching of the Rishis—reinforced
again and again by the Geeta—that it is the
culmination of all human endeavour to reach
that self-realisation so eulogised in the sacred
literature, and coming to be recognised as such
culmination by all thoughtful minds throughout
the world. According to this commentator the
meaning of the passage is not as is commonly
supposed, that Yoga makes a man skilled in
action but that among all Karma. Yoga is the
one which demands and calls forth the highest
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skill, self-control and excellence by reason of the
-unique nature of the Karma—by reason of the
fact that the Yogi hasever to befalert in directing
his will, thought and activity -one-pointedly
towards the attainment of the highest human
goal, libsration, which carries with it transcend-
ent knowledge, wisdom and power, all to be
wholly and, solely dedicated to the promotion of
the divine plan of evolution.

According to Hamsa Yogi and the comment-
ators of the Suddha School, Sankhya is Sud-
dha or Asuddha according as it tends to synthetic
or seperative endeavour respectively ; and one
of the former type is called an aspirant of the
Suddha Sankhya order as opposed to one of the
latter type called an aspirant of the Asuddha
Sankhya order, or of Kevala Sankhya order or of
Nireeshwara Sankhya order. The synthetic tend-
ency leads to the perception of ekatwam, Yoga,
or tnity, and the aspirant of this order is called
Sankhya Yogi ; while the other tendency leads to
tritwam or nanatwam i.e., triplicity or manyness ;
persons with this tendency have again and agamn
to function perforce in Samsara till they attain
to the condition of the former order and the en-
teron the true Yogic discipline. The Geeta treats
of Suddha Sankhya, and Suddha Yoga only.
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While functioning on the Pravritti gati or
Nivritti gati i.e., paths of forthgoing and return,
an aspirant of Suddha Sankhya order recognises
that both these paths, which seem to be sepa-
rate and opposite, are in reality the twin aspects
of the one path known as Suddha gati¥; the con-
viction that thisis so dawns upon him by his
constant endeavour to overcome the heresy of
s:if-centredness or swartha.

An aspirant of the Suddha Sankhya crder
recognises also the six dharmas or aspects ineach
of the four groups; of these the furst five are
known as Karanapara or causes and the sixth is
called Karyapara or phala 1e., their resvltant
fruition ; these five are :—Adhishtana or basic
factor, Ivarana or the factor of means or instru.
mentality, Katla or agency, Karma or the factor
of performance or execution, these four const-
tuting the matter or form aspect, and Karanam
(also called Parama Karanam, universal or
general cause) which represents the factor of the
Law or divinity which constitutes the life-aspect;
by their interaction is the resultant known as

* These paths are variously named—Pravritti marga
Dakshinayam,Upakramagati, Prakritamarga, Krishnagati
Nivrittimarga, OUttarayanam, Upasambharagati, Atma
marga, Suklagati; both these as such are called Asuddha
gati, Vishamagati, gatidwayam.

The Suddhagati is also called Samagati,Parayanam,&c.
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of the six

dharmas of each group arranged under the
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The adjoining table may

litate an easy understanding

Karya or fruition.
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The reason for the particular order of the
Dharmas in each of these four groups will be
evident on a perusal of the table.

1t is these dharmas of paramount importance
to the student of the Sacred Science, which the
far-famed Gayatri of four feet and twenty-four
syllables symbolises. This symbol, with the
Pranava or OMas a prefix, and a-suffix, conveys
the final truth that all embodied existences live
and move and have their being in that Parabrah-
man vhich the prefix and suffix represent and
stand for. Taking the name Gayatri itself, the
literal meaning is “that which, being sung, con-
fers salvation”, The real sense of it, expanded
alittle, is as follows: Worship to the Godhead
should be in the light of the Gayatri symbol.
Therefore worship is first due to It in Its
unmanifested aspect, as the beginning and end
of all things, as the Pranava represented by the
syllable OM. Secondly, it is due to It in Its
aspect of the One Self, the One Life, and the
One Not-Self, which are the three ultimates, the
source of all manifestation. Lastly, it is due to-
those ultimates as immanent in all the Cosmos.
It is such complete worship that the synthetic
science of the Absolute demands, as paving the
way to the liberation of the devotee. It follows
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therefore, that the most appropriate arrange-
ment of the contents of the Geefa is that which
conforms to the analogy of the Gayatri, the
most petfect symbol of the Abso'ute ‘which the
Scripture treats of.

Thus it is evident that the division into
twenty-four chapters is thoroughly warranted,
supported as it also is by the authority of such
ancient ‘Teachers as Kumara, Gobhila, ets.?

Before closing the subject, it may not be
out of place to remark that, to thoze who labour
under the materialistic prejudices of our time,
devotion to the study and understanding of such
symbols as the Pranavaand the Gayatri, may
seem labour lost.  But to those who realise that
these symbols contain, as it were in a nutshell,
a whole philosophy than which nothing greater
has yet been vouchsafed to liumanity, it will be
no small source of satisfaction to see what a
really learned Bishop had te say recently about
oriental religious symbols and allegories, and the
attitude of ignorant critics towards them. In the

* As to the division into eighteen chapters see
Gobhila’s very clear explanation in the passages cited
from his Karika on the Makabharata on pp. 34, 35 and
36 of my Foreword to the Suddha Dharma Mandala
edition of the (esta.
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courze of a scrmon® delivered in Australia on
“ The Cult of the Virgin Mother,” Bishop Lead-
beater observed as follows: '
“I do'not think that anyons with our Western
education finds it easy to undurstand the wealth
of symbolism which is used in orienral rehgions;
and people forget that Christianity is an oriental
religion just as much as Buddhism, Hnduism or
Zoroastrianism. The Christ took a Jewish body,
an oriental body; and those to whom He spoke
had the oriental methods of thought and not ours
at all. They have a wonderful and most elaborate
method of symbelism in all these religions, and
they take great delight in tleir symbols; they
weave them in and out and combine them and
treat them beantifully in poetry and in art. But
our tendency is towards what we call practicality
and we tend to materialise all these ideas and
often greatly degrade them in consequence.
Many of us have been in the habit of study-
ing these matters for many years, and having
studied them under another terminology «ltoge-
ther, and from quite a different point ¢ view
(from what seeins to us, because we atc s d ‘to
it, a much plainer and more scientific point of
\_’-“_i’iu—l;l_i-s»ﬂéain The Theosophist, February and March
1920,
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view), we find it hard to see that all the same
great truths which we have learnt in that scienti-
fic way are implied here in religion under the
form of allegory. Nevertheiess, if we are toobtain
full benefit from our religious study, we must cor-
relate it to our scientific study, and we must try
to grasp exactly what it all means, even though
there be many mcanings one behind the other,
which is often the case in these Oriental religions.”
Under the Fourth head, Hamsa Yogi deals
with the question of the chapters and the
ruber of verses in the Geeta. As regards the
chapters, he argues that the matter is not
governed by any arbitrary rule. The presentation
of the great subject, he holds, should be such as
to enable the student to understand with ease the
fundamental principles of the science and at the
same time to become familiar with the relevant
details connected with thoss principles from both
theoretical and practical stand-points.  He
shows that the grouping of the chapters under
Jnana, Ichclia or Bhakti, Kriya, and Sainc-
hara or Yoga sections, and the order in which
the chapters themseives stand in each of these
sections, are as -they should be; for that
arrangement and order conform to the Gayatri
‘symbol.
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The term Adhyaya signifies convenient
divisions into which any work is partitioned for
purposes of adhyayana or study; such divisions
facilitate the grasping of the theme dealt with
in all its details. Far from impairing the unity
of the work, such analysis enables the student to
appreciate the theme in its entirety along with
its relation and bearing. It may be claimed
that this system of subsidiary division need' not
solely orginate at the discretion of the author
but may also be adopted, without any risk, by
the Teachers of such works, having regard to
the natural aspects of the theme and exigencies
of instruction; thus the Malhablharaia, it has
been held by the ancient sages, was divided into
adhyayas by Vaisampayana and others being
knowers of its occult significance. Reverting to
the adhayayas of Sri Bhagavat Geeta, which is
the synthetic Science of the Absolute (Yoga
Brahama Vidya,, it is worthy of note that this
science is as old as the Brahman itself and has
been variously expounded in many works even
prior to the Mahabharata of Krishna Dwaipayana
Vyasa. In the Bharata of 24,000 Slokas of
Bhargava Vyasa (containing six kandams or
Parvas) which is lakshana para, i.c., defines the
Dhiarmas and deals with the abstract aspects of
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them, this science of Yoga Brahma Vidya, called
B]ﬁgavat Geeta, is expounded in six adhyayas
or Chapters. In the Bharata of Yoga Vyasa
called Bharata sutram (of which the Bharata of
Bhargava is a commentary as it were) this
science is dealt under four adhyayas; Scriptures,
dealing with the study of Brahman in its triple
aspect as Vasiu Trayam ie., as Atma, Sakt
and Prakriti, expound this science in three
adhyayas or chapters; while scriptures expound-
ing this science from the view point of Pranava
or the sacred word devote four adhyayas or
chapters to it. In the Mahablarata of Krishna
Dwaipayana Vyasa, containing 18 Parvams (in
which he incorporated the Lakshanapara
Bharata of 24,000 slokas of Bhargava, bringing
his work along with it to onelakh of slokas), this
science is expounded in twenty six adhyayas or
chapters after the twenty four Dharmas of
Gayatri with a chapter signifying the Pranava
at either end. The Bharata of Krishna Dwaipay-
ana Vyasa is illustrative of Loka-yaira-
Vidhanam (the laws of engagement in the world
process) dealt with in the Bhargava Bharata and
hence is called Zakshya-lakshana-para i.e., indi-
cative of the dharmas both in their concrete and
abstract phases; therein the loka-yatra-vidha
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#nam a3 denoted by the lives of personages port-
xayed, by Krishnadwaipayama Vyasa in  his
Mahabharata, is in relation to the twenty four
‘Dharmas of Gayatri expounded in the Bhagavat
Geeta of 260 Adhyayas.

With regard to the question iy ¢ the nam-
ber of verses in the Geeta, Hamsn Y o3t relies on
the passage in the Mahadliareic which says
that the number is 745 and 1s made up thus:
-one verse embodying the blind king’s one and
only question, 67 containing Sanjaya’s answers
and statements, 57 covering Arjuna’s questions,
and 620 Bhagvan’s answers.

A noteworthy feature of Hamsa Yogi's
views in regard to the Geefe as we have it, is
that he traces it entirely to the author of the epic
of which it is a part. Hamsa Yogi observes
that the first-hand evidence of the teachings by
the Avatara or Avataras, whoever they were and
at whatever time their tgachings were given, is
to be found only in the phonographic records!
in the charge of Chandabhanu, the keeper of the

1. Aste such Akasic records see the pacsages in
Dharma Deepika quoted on pp. 31—32 of my Foreword
to Yoga Deepika. Translated they run as follows :—

In the plans of pure mind, in the fifth sub-plane of
the mental world, rules the Lord Chandabhanu, control-
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celestial archives, such records being the imprints
left on the Akasic plane by the words of the
Avatara or Avataras. What are taken in the
Geeta to be the words of the teacher or teachers,

ling all sounds. The celestials of His court, called.
Budhas are ever engaged in gathering sounds and con-
serving them by thei. own power in the repository on the
Akasic plane—sounds that serve as helps in the discharge
of the functions of Gods like Brahma, of sages who have
realised their self, and other hierarchs. It is these
sounds in the form of speech, serviceable to all in the
performance of their various functions, that hierarchs are
able to perceive and by their Yegic power to confer on
others,like capacity of perception. Knowers of Brahman
and great sages, like Vyasa, describe with loving rever-
ence, and in words supremelv pure, Parabrahman as
they see it in their own stainless minds. These worde
and sentences become inscribed on the Akasic tablet and
are spoken of as the Vedas, their Angas or limbs, and
their Upangas or sub-limbs. Likewise are they the sacred
Itihasas and the Puranas-histories and traditional lore ;
other arts and sciences too  shine therefrom. The
hierarchs of the Suddha-Dharma that have arisen to the
Status of Vyasa and the like read through their Yogic
power, with unclouded vision, such records writ on the-
Akasic tablets; and after pralaya—the period of rest
and inactivity—is over, reveal for the welfare of the-
world, from what they have thus read, just as much:
as will serve as the means for the right understanding:
of all things at the particular time and place.
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.are but the version of them by the author of the
Mahabharata. In support of this conclusion,
Hamsa Yogi lays stress on the fact that, of the
620 verses purporting to embody the answers of
the Bhagavan, no less than 619 verses or their
equivalents in significance are to be found in
different places in the -Malabharata as well as
in the Geefa itsclf.

This fact shows, argues Hd'nsa Yogi, that the
Geeta was a compilation made when the
Mahabharatla was written with the aid of the
materials whick came to author’s hands through
his own disciple Sanjaya, who apparently was
commissioned by his Master to gather all the
materials ready for the compilation. It would
seem that it is the service thus rendered to the

Master by Sanjaya that accounts for the origin
of the Geeta being ascribed to him in the dlS-
cussion under the first head by Hamsa Yogi,

though he does so without interfering with the
epical setting given to if in the work.

It is maintained by Hamsa Yogi that the
one sloka or verse commencing with...... Sarva
Dharman parityajya...summarises the whole of
the Bhagavat Geeta expounding Yoga Brahma
Vidya and is in fact regarded the Gayatri man-
traof the Synthetic science of the Absolute.
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Hamsa Yogi’s position may be briefly stated
thus, relying as he does on the various authoriti-
es ranged below in the following tabular form :

) ]

Slokas or
Name. Chapters. Verses.
— | !,,n, N
Samashti Pranava Shastra { ; 8
e _._-vgmw»an}r - e e o ‘ S
Vasta Tatva Sastra % 3 | 72
o b4 T 1 »_“—‘ a o
DBharata Sutra of Yoga \ yasa 4 96
! .
Pranava Sustra 4 ' 95
Bharg va Vyasa's Bharatu of ‘
24,0C0 slolas or verses ; & 144

;

It will be noted that except in the one
instance, cach of the other works contain
24 verses in each of the 'chapters.' Hamsa Yogi
also states that the sages reposing under the
Vasudeva Taru chaya i.e., those of the Vasudeva
rekha—hold that the Lord’s actual counsel to
Arjuna consisted only of %seven verses commen-
cing with Ashochayan, Kulastwa, Klibyam
ma,Sarvsguhyatamam, Iswarassarvabutanam,
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Tameva saranam, Sarva Dharman Parityajya.
that the Budhas recorded the fullest signi.ﬁcance
of these seven as 576 slokas on the Akasic
tablets, that Sanjaya through the divine faculty
of his wvision saw the 576 Slokas as such and
narrated them to the blind king; and Krishna
Dwaipayana Vyasa in his Mahdbharata incor-
porated them and along with these appended a
few other necessary incidental verses making a
total of 745 Slokas. Hamsa Yogi also holds that
of these 745 (of which 620 are attributed to the
Lord, 57 to Arjuna, 67 to Sanjaya and one to
Dhritarashtraas confirmed by Vaisampayana in
his famous lines) the one verse of the blind king
denotes the yearning to comprehend the entire
Yoga Brahama Vidya, that Sanjaya’s 67 Slokas
constitute an exposition of the science, that
Arjuna's 57 Slokas and the Lord's 620 Sleokas
may be similarly construed. '

The Fifth head deals with the Anubandhi
chatushtaya which may be styled as the four
view points in reference to which Bhagavat
Geeta like other similar works may be studied
viz., from the view point of the theme or the
object of the aspirant® pursuit, from that of the
phala or result achievable by such study, from
that of the ways and ﬁleans of such aspirant
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and from that of the mark or character-
istic of the aspirant to such study. In the
Bhagavat Geeta the theme is the Brahman
itself as perceptible in the Purusha, Para-
matina, Atma, Jeeva and Akshara, the result to
be achieved is the knowledge that ““All is born
of the nature of Brahman, everything is needful,
all this is even Brahman.” The ways and
means are self-evident in the teaching of the
system and the mark of the aspirant is that he
yearns to know the scripture and to realise its
teaching. Though all these four view points
may be summarised under the two heads s e.,
that of the theme and of the aspirant (which is
the case in the Mahabharata) yet they may be
detailed as four with a view to facilitate an_
easier grasp of the subject. ,

Coming to the Sixth head, reserved for
consideration now, its title is Geeta Sangrah-
artha Nirupanam, i.e., a statement of the
gist of the Geeta. Hamsa Yogi, does not,
of course, mean to enter here into a detailed
explanation of the many topics discussed in the
various verses of the different chapters. The
method adopted by ‘Hamsa Yogi under this
head is as follows : F irst, he shows the intimate

Connection that exists, between a chapter and
p :
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the one immediately following it. Next, he
classifies in a general way the contents of each
chapter by drawing pointed attention to the
different topics to which those contents severally
relate, often summing up briefly the conclusions
involved in the teachings bearing upon such
topics. Lastly, he explains with much precision,
the main questions or doubts intended to be
elucidated and solved by the four scctions res-
pectively, made up, as each is, of six chupters.
The remarkable analysis to which he
subjectg the teachings in the Geeia at first, and
then harmonises them in the course of his ex-
positions, throws such a fiood of light on this
%cripture as makes it abupdantly clear that in
it is compressed knowledge, both general and
detailed, connected with the sacred science, to
an extent hardly understood even by many who
have aevoted years of study to the scripture.
Taking up this method, he observes that the
first chapter corresponds to the Pranava prefix
to the Gayatri Symbol, as explained under the
*Third head. This chapter conveys, among other
things, the truth that all cosmos, symbolised by
the Gayatri, is evolved out of Brahman, not
when the constituents of Brahman are in the
condition of goalescegce, symbolised by the
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-syllable Om, but from that iaspect when its
different constituents namely, the one Life,
and the one Root of all matter, are separate
from each other. This separated state is, of
course, anterior to theappearance of the twenty-
four elements which 'lie at the basis of all the
concrete universes, solar systems and worlds.

The next point for notice in connection
with this chapter is as to the reason for the
introduction of the first verss in the particular
place where it stands. Hamsa Yogi observes
that it is there by way of compliance with the
literary canon which governs Sanskrit com-
positions and writings of a high order and merit,
and which requires that the subject matter gf
such compositions and writings should be made
to appear at the very com:mencement, either by
express words or by implication Shabdato
Arthatova. The view thus put forward, Hamsa
Yogi supports by taking, one by one, all the
nine words out of the ten of which the verse
consists, and drawing the conclusion that the,
verse shows the subject matter of the Geeta to
be Yoga Brahma Vidya.

Taking the first and the second words
Dharmakshetre Kurukshetre, Hamsa Yogi says
the former of them connotes the visible dens
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bodies of man, while the latter connotes his
invisible subtle bodies; the fifth and sixth words,
Mamakha and Pandavah, similarly signify the
evil emotions appertaining to the lower human
_pature and the virtuous qualities of the higher,
respectively; the third and fourth words, Sanza-
vetal Yuyutsavaha, explain.the peculiar chara-
cter of these two aspects, in that the character-
istics appertaining to each aspect are strongly
united in themselves, while each of the bodies
thus united is intensely Lostile to the other. The
remaining eighth and ninth words Kimakurvata,
raise the question as to the work and the career
of these two aspects of man. In brief the ques-
tion asked in the verse as a whole is one which,
it is needless to say, has baffled the undeveloped
understanding at all times, and certainly even
before the Delphic oracle vouchsafed the solemn
advice: “Know thyself”. In a word, the question
is: “What am I, this seeming bundle of warring
elements.”’,If it be asked how this enquiry about
the nature and constitution of man signifies that
subject matter of the Geefa is Yoga Brahma
Vidya, the answer is to be found in the maxim :
“As above, so below.” In other words the
exposition of the constitution and nature of
man, the microcosm, necessarily involves the-
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=xposition of the constitution and nature of the
macrocosm also, and of that Brahman in which
both are synthesised. The special reason for
the selection of the @\,rocosm and the creation
of the character of Arjuna as a concrete
instance  of ity to sorve as the ba51s for the
exposition of the great Sclence, is that nothing
is nearer the discipie and tae tudent than him-
self, and consequently a stuay of his own nature
is easier than the study and investigation of
what is external to him.

Hamsa Yogi draws attention to two more
izssons of importance, as conveyed by the re-
maining contents of this chapter. One of them
is that the lamp of wisdom which “this Yoga
Sralvna Vidya has ever been, is made to burn
with special brightness at stated times through
the work of those mighty superhuman Beings
called Avatars, who come among men at times
of great cyclic changes and do what is needed
for the uplift of humanity. This is the lesson
suggested by Arjuna’s submission as the pubil to
Krishna, who appears at the right moment to
impart through him the guidance and instruction
needed then by the world. The other lesson is
as to the way in which the Brahmic power works
at all times in the universe on its dark or Asuric
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phase, on the one hand and on the light or Daivi
phase, on the other ; the tendency of the former
being materialistic, while that of the latter is
spiritual. This appears fgom Duryodhana’s
relying merely upon the numerical strength of
his army for his success, while Arjuna, under the
guidance of the Avatara, invokes Durga and
prays that she may ensure victory to him. The
invocation by Arjuna of the Shakti of Brahman
by the name Durga is (as the etymology of the
word shows) in Her aspect of the extricator of
all who are overwhelmed by danger under cir-
cumstances which entitle them to her protection
because of their merit and goodness.

Now proceeding to the contents of the first
section, Hamsa Yogi explains the connection
between those contents, on the one hand, and on
the other, the six sentences in which Arjuna des-
cribed his thoughts and feelings which led to his
collapse when he saw the kith and kin against
whom be was to fight. Those sentences are the
following and refer to these six chapters respec-
tively. )

1. Sidanti mama gatrani

2. Mukhancha parisushyati

3.. Vepathuscha Sareereme

4, Romaharshascha jayate
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5. Gandivam Sramsate hasta

6. Twakchaiva paridahyate.

Taking up the sdentences word by word,
Hamsa Yogi construeg them in their esoteric
sense. And this he is enabled to do, because
the words advisedly used are such as to admit of
one meaning with reference to Arjuna as the
wartior, and of another with reference to him as
a disciple seeking spiritual instruction from an
all-wise Tcacher. Readers who wish to follow
the details of this interpretation by Hamsa Yogi
will see them from the passage in the foot-note.
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It saffices to say that these descriptions by
Arjuna showed that he laboured under the
gravest misconceptions as to his own nature and
position as one evoluting as a human Jiva.
Moved by compassion the Teacher procecded to
impart to him the knowledge that would dis-
pel his darkness and instruct lLim as to the end
and aim of human ‘evolutior and the means of
attaining it. Hamsa Yogi points out that the
rationale of the order of these chapters will be
best understood if the student takes them up
from below and begins with the one called the
Kaivalya Geeladhyaya. This chapter shows that
the goal of human evolution is Kaivalya, or the
state in which the individual concerned becomes
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immortal in the sense of being free from the
lablity to rebirth on earth, and that his cons-
ciousness is so expanded as to make him the pos-
sessor of power and wisdom and the enjoyer of
a peace and bliss which human language cannot
adequately express.  The chapter above it called
Karana Geetadhyaya explains that the cause of
all manifestation and evolution is Para Brah-
man in the aspect of Paramatman, and that the
spirit in man or the Kshetrajna, is a ray or
spark of the Paramatman and thus untrammell-
ed by the limitations and qualities of the Kshe-
tram or the human bodies, and therefore fully
capabie of attaining to the state of Kaivalya
already explained. The Third chapter, called
Siksha Geeiadliyaya, points out to the life to be
lived by one who aspires to attain to the Kaival-
ya state.The remaining throe chapters,takenas a
whole, deal speaking generally with the provision
made, in the form of the great Hierarchy, for the
spiritual Government of the world. The first of
them, which derives its namwe Nara Narayana
Dharma Geetadhyaya from the titles borne by
the exalted head of that Hierarchy and his chief
official, reveals to Arjuna the Brahmic nature of
his fourfold manifestation and shows in effect
that all the power wisdom, love and beneficence
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which emanate from the Ishvara of our Solar
System, and the still higher sources reach the
world through the memMers of this Hierarchy.
The second chapter, called the Avatara Geets-
dhyays explains the circumstances in which
mighty Beings appear visibly among men as the
Messengers of the Hierarchy and restore righte-
ousness -when it has wened, and otherwise dc
what is negggsary for the fulfilment of the Divine
plan in thgAgorld. The third called the Adhikara
Geeiad/zyfzy:z, alludes, among others, to those
members of the Hierarchy who are in charge of
the various departments of the world-Govern-
ment, namely the seven Rishis, the four Manus
and others who are the progenitors of the
human race. These six chapters making up the
jnana section constitute the foremost of the San-
khya triad which together are deemed the first of
the two heads under which Yoga Brahma Vidya
as such is expounded.

It may not be superfluous to-add that an
aspirant to spiritual progress who is not keenly
alive to the vital nature of the relation existing
between him and the Hierarchy, is like a child
who is ignorant of his guardian that can pro-
tect him from all evil and guide him with the
utmost wisdom. It is not surprising, therefore_
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that Hamsa Yogi and other writers of his school
constantly commend all who devote themselves
to the service of humanity®o invoke the blessing
of the Hierarchy in order that their work may
be crowned with success. Lastly, let it be re-
membered that the Geeta itself proclaims that
wherever Krishna and Arjuna are present, there
Victory attends !

Passing to the second or the Bhalgti section
Hamsa Yogi shows that the whole of ﬂ‘*’teach»
ing contained in the six chapters of which it
consists, is given with a view to remove the
difficu'ty under which Arjuna was labouring, as
shown by his statement—*Nacha-Saknomya-
vastlatum”—immediately following the six-
sentences commented on in the course of the
remarks on the last section. Hamsa Yogi ex-
plains Arjuna’s ideas in making this statement,
as follows: taking Kaivalya to be his goal, Arjuna
felt that in his complete lack of will-power lay
the great obstacle in the way of his steady pro-
Jress,

Perceiving that such was the exact natme
of Arjuna’s difficulty, the Teacher enters into an
slaborate analysis of the causes which lie at the
‘oot of that difficulty, and imparts the know-
sdge needed by the disciple for the eradication:
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of those causes. The Teacher deals with six
topics of cardinal importince, each one of them
forming the subject of*the six chapters respecti-
vely. These six topics relate in effect to kama
ot object of desire, Ichcha or desire, Sankalpa
or purposeful will, Chinta or reflection, Dhyana
or meditation and Bhakti or devotion.

In the first chapter that which effects the
very nature of every disciple or aspirant, viz, his
svarupa, is discussed. Every such person is
shown to be inevitably subject to the influence
of one or other of the two aspects of himself,
viz, the Deva or his higher nature and the Asura
or the lower nature.

In the next chapter the connection which
exists between the higher nature and Sattva
guna and that between the lower nature and
Rajo and Tamo gunas, are pointed out, and the
respective Dbearing of thesegunas on a man’s
sraddha or zeal is irrpressively dwelt upon. In
short, it is shown that the sraddha or zeal of a
man is either Sattvic, Rajasic or Tamasic, and his
habits, customs, desires and aims are all
necessarily tinged with the particular quality of
the guna or gunas which are dominant in him.
In conclusion it is declared that if the diciple’s
svarupa partakes of the ‘higher nature” his
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attraction will be towards Nivrtti or to the:
spiritual pole. If, on the other hand, his svarupa
partakes of the “lower nature” it will drag him
further and further downwards.

It is to indicate the fact that each of these
three gunas would lead to particular results that
the chapter is named Sadhanatraya Geeta. It
follows that every disciple wishing steadily to
tread the path to Kaivalya should follow his
own higher nature and resort only to whatever
is Sattvic, eschewing sedulously all things.
Rajasic and Tamasic.

The next chapter called the Maya Geeta,
is one of the utmost importance. The connec-
tion between this chapter and the two preceding
ones lies in the circumstance that the subject-
matter of the former, namely, maya. It is.
scarcely necessary to say that no term in the
whole range of the literature connected with the
sacred science has given rise to more contro-
versies than this word maya. But the explana-
tion of it in the writings of Hamsa Yogi and:
some of his great predecessors is so 'clear and
convincing as to set at rest all confusion
prevelant about it. :

The following translation of Kumara’s com-
ments on the chapter of the Geeta under con..



78

sideration, from among the authorities cited by
the learned Editor on p. 161 ef seg Vol II of
Pranava Vada, will sufficiently show the
substance of the views held by Hamsa Yogi and
others of his school on this vexed subject of
Maya :—

(Kumara Karika.)

“All manifested existence (Jagat), inclusive
of the rulers therein, is controlled by Brahma-
Sakti. Sheis known also as Atma-Sakti, Isa
as well as Maya. Similarly Prakriti (matter)
is to be understood as consisting of three classes,
viz., Daivi, Kalyani and Sarupa.

In these resides Maya as Daivi, Esha and
Gunamayi respectively: Atma-Sakti, swhen
reflected in the Prakritis is called Maya.

In Maya there exist three gunas or gnali-
ties which are the causes of bondage. Control-
led by these gunas, all perform Karma or action
diligently.

Paramatma (Ishwara) along with the lords
of the worlds, all embodied in Daivi-prakriti, is
controlled by Daivi Maya. ’

These rulers discharge their responsibilities
in relation to the evolution apd involution of
Samsaras or schemes of manifestations under
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their charge with unclouded vision, and pass on
‘to the states which are still higher.

They who become in a measure channels
for the outflow of Brahmic power, and who
incarnate for the preservation of Dharma de-
cording to the needs of each cycle, abide in
Kalyani prakrti, being controlled by Esha Maya.
These Avatars confer upon the righteous, fear-
lessness eternal (which {ollows the realisation of
the unity of the self).

Again, these Avataras by the force of
their own free will and Yoga regulate the com-
mencement and the completion of their missions,
whether these last a momert or ages. Egos
evolving in Bhadra and other lokas or worlds by
reason of thewr previous Karma, abiding in
Sarupa Prakrti bound by Gunamayi Maya, func-
tion 1n such Samsara during the necessary period
without the power of exercising their own free-
will. They tread the paths of forthgoing and
return, according to the degree of their respec-
tive developments.  The influence of Praketi or
matter on egos bound by it is of two kinds.

In the case of those who rtealise that all
manifestations of power in matter emanate
solely from the Self, that influence acts as a
‘help towards théir liberation.
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On the other hand, to those who deem alk
such manifestations as mere affections of the
matter itsell and nothing more, the influence
only drags them down.” )

The discussion on this chapter may close
with a remark as to the reason for the difference
in the destiny of the two sets of egos referred to
in the concluding passages of Kumara’s com-
ments in the «bove quotation. The first
mentioned set of egos use tue gunas as their
helpers in leaining those lessons necded for the
anfoldment of their own powers of Ichcha,
Jnara and Kriya, in order that they themselves
may become expert craftsmen, fit to participate
in carrying out the divine plan connected with
the creation of Samsaras and the building of
worlds and universes. They cccordingly receive
their reward in the attainment of the human
goal. But the other set of egos, through their
unfortunate delusion, misapply the workings of
the gunas. They make those workings serve the
sordid end of the gratification of their selfish
cravings, and thus call forth the retribution they
deserve. Herein are stated in order, the nature
of Sakti, Maya or energy with whose aid all
aspirants high or low, éhgage‘ in the world-
process, the works achieved, the marks of those
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that thus perform the works and the fruit of
such avorks or action. .
The next chapter deals with Moksha or
liberation. The reason for its coming in im-
mediate succession to that of Maya is obvious.
Though, along the Pravrtti path, it is Maya
which attracts Jivas to: materialistic - life
and thus subjects them to bondage, yet it is the
same Maya which later on urges Jivas to seck
the Niyriti path and helps them to free them-
selves from bondage in matter. It is this latter
wotk of Maya that accounts for the relative
position of these two chapters. Further,
Moksha has had assigned to it a separate
chapter by itsell having regard to the fact that
whilst bondage of Jivas is temporary, liberation
once reached is for all practical purposes
endless. It may be added that one of the great
tenets of the writers of Hamsa Yogi School is
that liberation, spoken of as Samipya Moksha
or endless approximation to the Brahmic State,
is the highest attainable by those who obtain
their salvation. Gobhila, in his Karika on the
Geeta mentions Bhagavan Narayana, the Head
of this world’s Hierarchy, as an instance, well
known to us; of those who have reached this
highest form of Moksha and who are entrusted
6



82

with divine functions connected with world-
governments and so on.

In this chapter, among other topics,the Lord
deals with the nature of liberation or Mukti, the
tripple guna aspects of buddhiand d/lirili depend-
ent upon equability or otherwise of the manas or
mind, the manner of expression of the three Gu-
nas in the manas-koota or plane, the conssqueng
changes induced in men and the marks of the
path trodden by aspirants -of the Suddha order
and of the path trodden by others. One reason
for the next chapter coming after this chapter on
liberation, apparently, is that the aspect of Brah-
man described in the former is the supreme
object of devotion to all muktas. It is this as-
pect that the Geela speaks of as the Purushotta-
ma, the highest object of adoration to all, and
whose Svarupa or nature, human speech cannot
attempt to describe adequately. This chapter
deals with the twin aspects of the Brahman viz
Atma and Anatma, Self, Not-Self aspects, of
divine sight needful for the due perception
through the faculty of the pure mind and the
need of those who yearn serenity of mind, to
know the Brahmen as the root eternal of all
ihe unjverses.
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The last chapter is devoted to the descrip-
tion of the infinite ways in which the Makachai-
tanyam, which is, as it were, the light of the
Purusholiama, manifests its power and glory in
all the cosmos - an aspect of the Godhead which
every Yogi is enjoined ever to invoke. After
noticing the contents of the chapters in a gene-
ral way, Hamsa Yogi sums up in the following
manner the lesson conveyed by the section as a
whole. Arjuna’s difficulty is to be ascribed
entirely to his overlooking his ewn divine nature
which is capable of accomplishing anything and
everything it wills by the adoption of suitable
means. Once Arjuna realises such power of the
Self in him, his will must regain its pristine
strength, make his Bhaktissraddha-devotion and
faithunshakeable, and render perfect his mas-
tery over his own emotional nature. In this the
Lord declares of the Brahmic life sustaining all
and of the Brahmic energy as the source of all
manifestations. :

These six chapters reveal the nature of
true Bhakti and make up the Manas-section
constituting the second of the Sankhya triad
which together may be deemed the first of the
two heads under which Yoga Brahma Vidya as
such is expounded.
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The Third or Kriya section has a special
significance of its own. For it deals with what
may be not inaptly spoken of as the high art of
Yoga—an att, the noblest that men can practise.
Yoga, (1) in this connection, means the raising of

(1) The above statement as to what yoga is has no
express authority to back it up. I may refer the reader
interested in the matter to a very instructive study by
Hamsa Yogi on Raja Yoga, (see pages 10 to 15 of the
second part of Diurma Deepke) In this study the
atthor says that the elements of Raja Yoga are three,
namely :— .

Pranayama, Dhyana and Bhavana, with Swara or
Bijaksharas in relation to each of these three elements.
Here the first is connected with the Kriya aspect, [*hyana
with the Bhakti aspect, and Bhavana with the Jnana as-
pect of the yogi's nature. He observes that among the
qualifications of a candidate for yoga the following are
important : (1) Study of the principles of Raja Yoga (2)
companionship with others under training for yoga and(3)
being considered fit for such training by a Master of
‘Wisdom who gives the training Hamsa Yogi’s observa-
tions cn Bhavana are worth noting and are quoted below
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the consciousness to and centring it in, man's
highest vehicle, the Anendamaya-Kosa; and
later on raising it to still greater heights; the
tesult being union with the Self, accompanied by
bliss and peace incapable of being experienced
in the lower vehicles. Proficiency in this art
implies the power of lifting one’s consciousness
and centring it, as just explained, at the will of
the Yogi.

It is obvious that such proficiency can only
follow long practice. The section opens with a
chapter devoted to the description of the means
by which the initial and the most serious ob-
stacle which lies in the way of the beginner is

. to be overcome. That obstacle arises frorn the
tendency to that fickleness which is characteristic
of the minds of the vast majority of the people.
The first work, therefore, to be taken in hand by
the would-be Yogi is to control the mind so as
to keep it absolutely steady and to restrain his
sense-organs from being drawn away by their
objects, in order that he may without hindrante
keep his attention fixed on the aspect of the
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Godhead which forms the subject of his cortem-
plation.

This difficult task, as already stated, can
only be accomplished by strenuous practice
carried on for long years, and hence the practice
is spoken of as Abhyasa Yoga. It is pointed
out that sucn a discipline is necessary even in
the case of one who has attained to proficiency
in Yoga, in order that the control he has acquired
over his mind and senses may be fully main-
tained. It is further pointed out that the forces
generated by this Abhyase Yoga continue to
operate, even in the subsequent incarnations of
the man who has not succeeded fully and impel
him to try for the attainment of proficiency ever
after. Another of the advantages secured by
such Ablyasa in the case of those who fail to
attain complete success in a life, is to ensure for
them subsequent births pessessed of environ-
ments conducive to the resumption of the efforts
to success in Yoga. '

. One object of this is to secure to the party
concerned that quiet and calm which is helpful
to the performancé of the rite with devotion and
to his getting en rapport with the Devata to be
invoked. According to Hamsa Yogi the inhala-
tion, retention and expiration of the breath, as
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stated above, serve also as a means of spiritual
instruction to the would-be Yogi. The inhaling
of the breath is to remind him of the great
truth that everything in manifestation is but a
phenomenon emanating from the Supreme Self
and resolvable into Iim. The retention suggests
the duty of fully realsing the said truth and
assimilating it. The expiration teaches the
necessity for overcoming the heresy of separate-
ness and rejecting all notions inconsistent with
the fact that there is but one Self.

Hamsa Yogi next draws attention to the
fact that, when the mind is quieted and the
senses are controllec, meditation should follow,
It is because all these three constitute the Prana-
yama, that the present chapter has been given
that name.

The next chapter, called Paramatma
Geela, and the one succeeding it, called Akshara
Geela, are closely connected with each other in
regard 1o their subject matter, and they both
together have the most direct bearing on the
last step in the Pranayama practice, namely,
meditation by the Abkyasz, if I may so speak of
him . This question of meditation is, of course,
by far the most important part of the discipline
to be steadily pursued by him throughout the
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whole course of his great work. Paramatma
Geeta explains with the utmost precision upon
what the disciple should concentrate his atten-
tion during his meditation, and furthermore
what is to be the object of his unremitting devo-
tion and worship. This object, no doubt, is
referred to in the chapter by such names as
Paramatma, the Supreme Self and Purushotta-
ma, the highest Spirit. Nevertheless it is not what
these names literally connote that the desciple has
directly to understand, so much as that which he
himself is concerned with directly. Hamsa Yogi,
anticipat:ng the doubt likely to be created by the
occurence of the said two names in the course
of the description in question, explains it as
follows, relying in support of the explanation on
the Sruti text “ Sakashta Saparagati’: —* That
is the extreme limit, that is the Supreme goal.”
He argues that, as thus declared by the highest
scriptural authority, Purushottama, though un-
doubtedly the one supreme object of worship to
all Yogis, is yet far beyond the capacity and
comprehension of beginners in Yoga, and conse- -
quently these beginners have necessarily to
confine their attention to something really more
within their reach. This conclusion, it is need-
less to say, is proyed to be thoroughly well
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warranted by the rest of the description under
reference. It is sufficient to rely on the words—
“Yo Ickatrayamavisya bibharthyavyaya Ish-
varaha ” in the sixth verse—‘‘He who, pervading
all, sustanieth the three worlds, the imperishable
Lord—" to show that Hamsa Yogi’s position is
absolutely sound. The phrase * three worlds *
here applies to and comprehends all the various.
schemes of evolution at work under the three
classes of Ichcha, Kriya and Jnana samsara, as
pervaded by the One to whom the description
“ Avyaya Ishvaraha—" ‘the imperishable
Lord "—can apply. This Lord, in the very
nature of things, can be no other than the Diety,
the Creator, the Preserver, of our own solar
system, in whom all that live and move in it
have their being, and who alone is entitled to be
called the Lord, the Ishvara thereof. This is
made abyndantly clear by such words in the
ninth verse as supervisor, permitter, supporter
and enjoyer, showing the extremely intimate
relation in which this Ishvara stands to every
human being in His Universe.

Such description is obviously inappropriate
with reference to Purushottama, the highest
manifestation of Parabrahman and the one Self
in all the cosmos, visible or invisible and of
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which our Solar system itself forms, as it were,
but an atom. It is ctherwise as between cur
own Ishwara and his children in our world.
These children are but the sparks emanating
from the ineffable flame which He is, and their
growth and evolution are of course things com-
pletely within his parental care, and infinite love
and wisdom. The application of such names
as Paramatma and Purushotiama to him is
however, not merely by way of praise and eulogy,
for He is verily in His Universe the one repre-
sentative of Parabraliman itself and the centre
from which shine forth Its power and glory as
declared in the verse which runs. *Iam the
image of that Brahman which is deathless, un-
decaying, the eternal law and unique bliss.” The
remaining contents of the chapter are intended
to guard our Abhyasa Yogiagainst straying away
from the path laid out so definitely for him, as
above stated. Heis warned against following
the examples of those who offer worship to Jower
objects, such as elementals and the like. The
Lord herein emphasises the fact that the privi-
lege of imparting the knowledge of the Para-
maima belongs exclusively to those that have
been illuminated by the grace of the Para-
matma after which He deals with the nature
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and marks of Devi Prakriti of the Paramatma
as functioning therein of the characteristics of
Kshera and Aksharia-wspects from the Para-
matmic view point, o. the glory of the Para-
matma as transcende 't and as engaged in the
world-process and the vork so achieved, of the
hierarcus and aspirart . functioning 1n the Deve
Prakriti, and their ac ovement, of the supreme
eminenes of the Par itma immanent univer-
sally, of the Pratyc .tma or the individual
Seif asilluminated by . light of the Paramat-
ma, of the means tost  llumination and ot the
surpassing splendour « i the Paramatmic state.
Passing to the n 1 chapter, the Akshara
‘Geela, the first ques o is—What is this 4k-
Shara: Apparently (iwre is an amount of
technical learning abo it not quite easy for one
in my position to fo'.wv. What 1 understand
regarding it may be "riofly stated thus. Now
all manifested matter viich exists in the four
states of Sthula or d:ve, Sukshma or Subtle,
Karana or Causal, and Turiya or the Fourth;, is
some how ever kept tiin and ready to be mani-
pulated in the innumes.. Jle-ways which the carry-
ing out of the divine pl..» of evolution throughout
the cosmos renders nece: -iry. What is the agency
ithat ensures such wondcrful working order in the
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economy of nature ? The answer is: it is no
other than one of the aspects of that Brahma
Sakti which, according to the nomenclature of
the Sakhthas, is known as Kriya Sakti. Itis
this ever-changeless and eternal aspect of Brah-
mic power and potency that the Geeta speaks of
as Akshara or the indestructible ; such destruc-:
tion being by way of distinguishing it from those
atomic or molecular forms of which all matter is-
made up and which are destructible. Having
regard to the supreme nature of the Akshara, it
has had at all times votaries called Aksharo-
pasakas. Among them the devotion of those in
whom it was due to selfish desires was held con-
demnable, while the devotion of others not thus
tainted was recognised as legitimate and cap-
abie of proving helpful in its own way and mea-
sure 1o the devotee in treading the path to Kai-
valya, as will be seen from the following verses:

¢ Those who worship the indestructible, the
ineffable, the unmanifested, omnipresent and un--
thinkable, the unchanging, immautable, eternal,
restraining and subduing the senses, regarding
everything equally, in the welfare of all rejoicing»
these even come unto Me.. ¢ Athikara Geeta,”
Chap. IV, (15th and the 16th verse.)

“That spirit and matter are the two poles of
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the same thing, the two aspects of the manifest-
ed Godhead, is often not understood. The in-
separable link between the self in man and his
bodies which It uses as instruments for the un-
folding of 1ts powers, is ignored quite commonly,
and the vital fact that his spiritual progress is
in proportion to the purity and refinement of
those instruments is also lost sight of. The stu-
dent who ponders over the contents of this
chapter will avoid such serious errors. For
they will impress upon his mind the fact that all
the forms which constitute the visible material
universe, though perishable in themselves, bhave
for their substratum an aspect of the Sakti of
Brahman itself, which is eternal, unchanging
and entitled t8 worship in common with the
other asnects of that same Brahman, and show
to him that only by such all-sided obeisance to
the Absolute can the aspirant grow into the re-
alisation of the supreme truth embodied in the
great maxim of Yoga Brahma Vidya—“Sarvam
Kalvidam Brahma"—All this is verily Brah-
man. The Lord briefly expounds in this chapter
the nature of the Akshara, of the marks of
those intent on knowing Its nature, of their
achievement and the character of discipline
necessary thereto, of the transcendent and non-
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transcendant aspect of Akshara and of the fruit
of such knowledge and discipline.

The title of the next chapter, Raja Vidya,
is on the face of it quite suggestive. Hamsa
Yogi points out that the term Raja in the open-
ing verse means Yoga, He supports this posi-
tion by several convincing arguments based on
statements in the Geeta itself and also oncertain
Sruti texts one of which runs thus: Sampurna
yogo rajah bhavati, sa yogi bhavati. According
to this interpretation Rajaz Vidya means the
science of Yoga ; in other words, those principles
and precepts which find application in the train-
ing of a disciple by the Masters of Wisdom, who
alone are competent to give such training in
Yoga. That these principles and precepts are,
when such a courge is necessary, communicated
only in secret, is shown by the phrase Raja
Guhyam immediately following the phrase Raja
Vidya.

The reason for the observance of such
secrecy is of course due to the fact that the
powers which the training develops in the dis-
ciple, giving him, as it does, among other things,
great control over some of the forces of nature,
are so potent as to make the possession of such
powers by one who is not absolutely pure, high-
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ly dangerous to society. Hamsa Yogi explains.
that the disciples thus undergoing training fall
in a general way under four classes, due to-
tempermental differences and other causes facili-
tating or retarding the progress of each pupil.
He adds that the Masters of Wisdom adjust the
methods of training with extreme nicety, so as
to.make them suit exactly the circumstances of
each particular case. In ashort compass Arjuna
is told of the mystery of Raja Yoga,of the
nature of its practice, of its being within the
reach of all deserving disciples, of the four
grades of such aspirants, of the nature of its
culmination and its goal.

The next chapter deals with the Parama-
hamsa stage, which is the culmination of human
progress and the fruition of the training as
explained in the last paragraph. In other words,
it is the Kaivalya forming the subject of the
last chapter in the first section, where it was
referred to from the Jnana point of view, whilst
the reference here is from that of Kriya or the
actual working out of the plan of evolution of a
human Jiva. The Lord in this chapter points
to the teaching in regard to Pramahamsas and,
speaks,of the nature of their realisation by their
discipline, of the manner of their experience, of
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stheir Law that is renunciation and of meditation
as the sole means of Paramatmic illumination.
The remaining chapter dwells on the true
Sannyasa, which is possible only to those who
have becomé Paramahamsas. For, in them,
‘the inner renunciation—Thyaga—of all desires
and cravings for pleasurable contacts and ex-
-periences has become part of their very nature,
and abstention from such contacts is normal and
‘habitual to them. In this chapter the Lord
gives His teaching in respect of Sannyasa, which
carries with it the final victory. Sannyasa signi-
fies in the Geeta the renunciation of action only
after its due completion and pérfect fulfilment.
It remains to add a few words with refer-
ence to a fundamental teaching of Yoga Brahma
Vidya, which is involved in the term Sannyasa
as it occurs in this chapter, and which covers
far greater ground than the mere renunciation
of certain desires and cravings, implied by the
term in its ordinary acceptation. Inthe larger
sense Sannyasa means the quitting of the parti-
cular stage reached in evolution by the Ego
concerned. There is, it is scarcely necessary to
say, a culminating point in every stage in evolu-
tion. When that point has been reached, he
-who has accomplished his task so far has at once
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{o prepare himself for the stage next higher.
The consequence is the renunciation or Sannyasa
by him of all further concern with the functions
and duties of the stage which he has now to
quit. This is true even of Devas and Isvaras,
who also have to ascend the ladder of existence
endlessly, the decree of the eternal law being
Samipya or ceaseless approximation to the
infinite Brahman. In this view it follows that.
in the case of Paramahamsas, dealt with in the
previous chapter, their Sannyasa includes the
dropping of all obligations and duties attaching
to them as such, and the getting ready for the
superhuman stage which now opens before

them.
These six chapters making up the Kriya

section constitute the last of the Sankhya triad
which together may be deemed the first of the
two heads under which Yoga-Brahma-Vidya as
such is expounded. .
Hamsa-Yogi here points out the intimate
relation that each of the three previous sections
bears to the other, as also a correlation that
exists between these three sections as a whole
and the fourth or yoga section. The gist of his
remarks may be briefly stated thus. Arjuna in
the presence of the Lord in giving expression to
7
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the troubled state he was in (which he did by
the statements beginning with Seedanti mama
gatrani WA A7 wemer and ending with &
Yyafkg: ®aR W na caitad vidmah kata-
ranno gareeyah, verses 47 to 52 of the first
chapter and constituting the carca ==t
summarised his confession of it in the one last
statement of his, Karpanya-Doshopahata-
svabhavah FCTEEEaETAT:; he admitted
that owing to Karpanya-Dosha or the evil of
self-centredness he had lost sight of the true
Dharma, The real significance of Karpanya-
Dosha is in this context well explained and
deserves notice : it is the evil which hampers
the supreme Atmic realisation that ¢ all
is needful, all is born of the nature of Brahman
and all this is even Brahman ”; that this
heresy and the consequent dependence are as
such the outcome of the failure on the part of
the aspirant to recognise the true Atmic nature
is evident ; an aspirant who is suffering from
this vice is therefore devoid of the knowledge
of the Self and as a consequence he languishes
from his status while the senses indulge in
riotous revelry. These give rise to a confusion
in the mind of the aspirant as to the real
Dharma that he ought to practise ; one afflicted
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with such confusion has necessarily to be ever
dependent—he is said to be oppressed§iwith
aneesha—absence of Self-knowledge is the root
of dependence and the liberation of freedom is
the sequel of Self-knowledge. This subtle vice
of self-centeredness is described by the Lord
Kripanah phala hetavah Faon: FeEeaS:
that is it connotes in the aspirant a motive for
the fruit of action. It is against this evil or
frailty of self-centeredness that Arjuna sought
relief when he addressed the Lord and solicited
thereafter the knowledge of the Supreme Dharma
leading to beatitude. To this the Lord in
answer detailed as follows :—The first section
on Jnana—chapters, the second to the seventh
inclusive, beginning with asocyan anvaso-
castvam FrmsATraEEad ¢ Thou grievest for
those not needful to be grieved for " and ending
with Yogi. param sthanam uppiti cadyam
anit q¢ e arg, “ The Yogi attains to
the supreme Mahat plane’’ deals with the means
of securing Self-knowledge ; the second section
on Manas—chapters the eighth to the thirteenth
both inclusive—beginning with abhayam sativa-
samsuddhih Tad gEgts and ending with,
Paramam Purasham Divyam Yati Parth-

anucintayan TG Ted et Al araigirae)
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deals with the means to avoid frailty of concep-
tion and thought ; and the scction on Kriya—
chapters the fourteenth to the nineteenth both
inclusive beginning with asamsayam maha baho
TEmy mngEngl and  ending  with  Papma-
nm prajahi hyenam TomE sw@iE & deals with
the manner of avoiding the extravagances of
senses. It is noteworthy that the teaching in
these three sections is correlated as cause to the
fourth which is effect.

Having cealt with the forepart or Purva-
kanda of Yoga-Brahma-Vidya as detailed in
the first three sections, Hamsa-Yogi now takes
up {or consideration briefly the fourth section
which deals with Yoga ; while the three previous
sections have reference to Suddha-Sankhya, the
fourth section deals with its supreme culmination,
the Yoga. The theme of the fourth section is the
Suddha-Avyakta-Tattva as distinguished from
Asuddha-Avyakta-Tattvain the shape'of Indriyas,
manas and mahat-tattvas which is dealt with in
the first three sections and in reference to which
the Suddha-Sankhya disciple is devoted. As the
Avyakta Tattvakata is the one source from which
both yoga (synthet'ic or unitary discipline) and
Sankhya (tripple or manifold disciplines) emanate,
this kuta or group is accordingly spoken of
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severally as Suddha or Asuddha ; the same may
explained in other words-——while yoga is-the one
mark of the Suddha Avyakta, Pravritti and Niv-
ritti constituteythe marks of the Asuddh Avyaktas
the aspirant whose consciousness has reached
the Suddha Avyakta level is called a Yogi while
one who has recognised both Pravritti and Niv-
ritti as emanating from avyakta but has not as
yet raised his consciousness to the yogic state
beyond the pair of Pravritti and Nivritti is said
to function in the Asuddba Avyaktaplane. Never-
theless he is known as a Suddha-Sankya aspirant
in as much as he hastranscended the stage of those
who have not as yet recognised the avyakta as
the one source of Pravritti and Nivritti and hence
aie r.illed Kevala or Nirisvara-Sankhya disciples.
In each of the three previous sections, this dual
«ecipline of Suddba-Sankhya, Pravritti and Niv-
nitt:, find their distinctive expression; for example
an aspiraat to the first of gnana order when fol-
lowing the path of Pravritti enters upon Sankalpa
and Kriya ; while following the path of Nivritti
he transcends them both and looks up to Yoga.
Similarly one of the second or Sankalpa order -
when following the path of Pravritti engages him
self in action also; while engaged on the Nivritti
path he desists from all such action and looks up
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to jnana and ultimately to Yaga. So alse one of
the third or kriya order when engaged on the
Pravritti Path goes on performing good actions
without end and while engaged on the Nivritti-
path abstains therefrom and looks up through
Dhyana and otherwise to Kaivalya-Jnana.

The Atma, Prakriti, and Sakti, the vastu-
trayam (FEg=aq) of the three previous sections
are consummated in the Atma, Prakriti and
Sakti of this section respectively ; the five fac-
tors or causes of the former, the five causal
Dharmas culminate in the five Dharmas of the
latter, the one karya or phala of each of the
former sections js unified in the karya or phala
of Suddha Avyakta, that is the Yoga.

The twentieth chapter begins with Arjuna’s
question Vistarena Atmano Yogam faeaun-
@ ant etc. The meaning of the sloka is‘Tell me
yet in otherwise of Atma-Yoga, Oh Janardana,
and of its beatitude : listening to this ambrosial
discourse there is no satiation to me.” Arjuna
who had listend to the three previous sections
had got cured of the Karpanya-Dosha or evil
of self-centeredness wherein he had learnt of the
Viyoga State (fq7wr) that is the condition of
the Atma while engaged in the triple Samsaraof
Jnana, Bhakti and Karma pertaining to mahat
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‘manas, and Indriyas: this state is governed by
Pravritti and Nivritti. Now he asks the Lord to
relate to him of yoga state which has reference to
Suddha gati or the transcendence of Pravritti and
Nivritti,which leads the aspirant to supreme yoga
through Karma, Bhakti and Jnana pertaining
to Suddha-Avyakta—the synthesis and harmony
of all disciplines and efforts. It was with re-
ference to this that Arjuna had at the very
outset sought light of the Lord Yat Sreyassyat
niscitam bruhi tanme IFTEAMARIT R a9
“(vide chapter first, verse 53) expressing in very
unmistakable terms his yearning to know the
-supreme Atma-Yoga. The fourth section in full
is the answer of the Lord to Arjuna’s inquiry as
to the nature of Atma-Yoga embodied in the
shloka referred to at the outset of this para.

In this chapter the Lord relates the nature
-of Purusha and the Brahmic aspects of Param-
atma, Atma and 'Akshara in terms of Avyakta
-and from the synthetic view-point: herein
the Lord lays emphasis on the prime neces-
sity of the perception of the Akshara through
yoga; and while denouncing the reverse attitude
which neglects such perception extols the
yogic perception of the Akshara by the
aspirants, characterised as they are with






