


CHAPTER XIII.

THE RIGHT KNOWLEDGE OF THE DISCRIMINATION

BETWEEN KSHETRA AND KSHETRAJNA.

The first six chapters of this book declared the nature of the

individual spirit; the six succeeding chapters dealt with the nature

of the universal spirit; with this chapter begins the final hexad,

which deciares the relation between the two to be identity,— the

Spirit or Consciousness as itself being one and indivisible.

In the seventh chapter (w. 4, 5) it is shown that the nature

of the Deity is twofold,— that which is composed of the three

qualities, the eight-fold divided inferior nature, the cause of bond-

age
;
and that which is Consciousness, which is the Spirit of

God. By teaching the truth in respect to this twofold nature, the

Blessed Lord illuminates the great mystery ofi the being of the

Deity, since the creation, preservation, and destruction of the uni-

verse is due to the union and disunion of the superior and inferior

nature of the DeiQr. Further he shows forth the nature of that

spiritual knowledge which, joined to the performance of the law

declared in the previous chapter (w. 13-20), makes the devotee

eminently dear onto the Lord. It is to be borne in mind that in

verse 7 the Blessed Lord said : " For them, with hearts entered

into Me, I become, O son of Prithft, without delay, the rescuer from

death-bearing, migratory existence.”

How is this done ? The Deity, as Himself is not liable to act.

He acts through the mysterious plenitude of power, and salvation

from the conditioned life of change is not possible without spiritual

knowledge. (Cf. John xvii. 3 ; r Cor. xiii. 12.) Hence in the

present chapter the Blessed Lord declares the knowledge of the

^being of God, who is beyond all comprehension.
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The Blessed Lord spoke:

1. This body,^ O son of Kunti, is named Kshetra;*

who knows it,^ him, those acquainted with both, call the

Kshetrajna.^

It is not perfect wisdom merely to know the E^^o as different from

the body.

2. Know me even as the Kshctrajna in eveiy Kshetra,

O son of Bharata
\ that knowledge which realizes the

Kshetra and the Kshctrajna is knowledge in my sight.

. The Ego is to be known as different from the body, as being

the same in all the infinitude of bodies, and also as being identical

with the Supreme Spirit. Tliis does nor mean by three different

chronological manifestations of the Ego, but as being true once and

forever. They are three co-inhering identities which, when real-

ized, show that the real nature of God, Consciousness, is incompre-

hensible, but by the operation of a mysterious power it seems to be

dwelling in all creatures as that which they call the self.

3. That Kshetra,® what it is,® how it is,^ what it

1 “This body;” the inferiornature of the Dc!t>' transforms itself, for thepjuv

pose of the enjoyment and experience of the spirit, or the consdous, superior

nature, into the inner faculties, external senses, and the material of the body: this

assemblage is “ this body.”
s “Kshetra” literally means “the perishable,” “subject to decay."

signifies “a field,” and in this sense is a fitting name for the body, as the seedsm
good and evil sown in the body germinate into.new forms of good and evil

experiences.

® “ Who knows it;” that is, knows the body completely, and is now receivmg

instructions about its nature from the Blessed Lord ;
the Ego in its two aspect^

bound and liberated.

4 “ Kshetrajna;” the knower of Kshetra enjoys it as the owner of a fido

enjoys the fruit thereof.

6 “ That Kshetra.” The body is called Kshetra, berause to an ordinary

it represents the whole of nature , a man knows everything only in rdation to is

own body. To nnderstand the truth represented by the usual division intobo^

and soul, it is necessary to comprehend Prakriti (or Power), together with 1

twenty'three products, and the manner of their production.

6 “ What it is that is, it is in essential reality unconscious and olqecave.

7 “Howitis;” that is, it has the power of produdng.
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produces,^ and what is from what derived,^ also who
he is,^ what is his power,^— all this hear from Me in

brief.

Praises of this knowledge of body and soul, object and subject,

now follow.

4. By the Rishis^ has it^ been fully ^ sung with dis-

crimination^ in the Vedic h}mins of many kinds,^ and

by words that indicate the Supreme Spirit, and are

certain and full of reason.^^

According to the practice of spiritual teachers, having removed

from the mind of the hearer all other things, by declaring that which

'forms the highest importance of the teachings, the Blessed Lord

proceeds to declare the natures of the Kshetra and Kshetrajna. It

should here be explained that when the reward of spiritual living is

spoken o^ the object is not to encourage selfishness, but to remove

obstacles from the path of the disciple by quieting the unrest which

comes from mauifold desires.

1 " What it produces
;
’* that is, all that appeals to be comes from it.

s “What is from what derived I
“ that is, the relation between the ptimaiy

and secondary causes.

s “ Who he is ;
” thatis, what, in reality, the Ego or Furusha is.

* “ His power ;
” that is, through reflection in various objecUve bases.

6 “ By the Rishis
;
” not only is the sufliciency of the right knowledge of object

and subject established by authoritative opinion, but also by the eternal revelation

of the Vedas.
6 ( It; » that is, the knowledge which the Blessed Lord is about to dedare in

brief.

1 " Fhlly ;
” that is, in many ways, and with greater fulness than is to befound

in this chapter.
8 "With discrimination the cause of bondage is the want of discrimination

between the ego and the non^ego, wlhle the realization of this distinction is

liberation.

9 “Vedic hymns of many kinds;” many, because of various schools (^hSs)
of the Vedas, and also, as one authority says, owing to tiievarious names lywhich
the Kshetrajna is call^ in the hymns.

10 “Words that indicate . . . full of reason;” that is, not only in the hymns,

but atao in tents where arguments are used to increase the aspirant’s receptive

power j such as, “approadi the fltmi;” "he that knows the Supreme Spirit at-

tdns Qie supreme goal ;

” " he who worships another God, and considers his Ego
as one and God another, is like a beast of burden to the gods ;” " How can that

whidi is corne from that whidi Is not?

”
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5. The great elements,* ahankara,® buddhi,® and the
unmanifest,^— it is even this;® the ten indriyas,® the
onc,^ and the five objects of sense,®

Then is declared that which is produced by Frakriti.

6. Desire® and aversion,*® pleasure and- pain, coh&
rence,** conscious life,*® recuperative power,*®— thus has

been declared the Kshetra,** together with its products.

1 "Great elements;” great because pervading all the products; namd7,the
ten indriyas, the manas. and the five gross elements.

a " AhankSra that is, egotism or the Ego, through false knowledge cnnftti.

ered as an object of cognition,— the power represented by " I am this.”

8 o Buddhi ” is the producing or determining power of Nature; in individuals

It is the intellect or power of judgment.
* " Unmanifest,” is the root-cause, Prakrit!, the unseen power of God. "My

Illusive power, difficult to cross over” (Chap. VII. 14).
<• " It Is even this

;
” that is, my eight-fold, differentiated, inferior nature (men-

tioned, Vll. 4} is thus described here.

0 " Indriyas ;
” the five senses and the five powers or organs of action. Or>

gans do not here mean the different parts of the body, but the powers which mani-

fest themselves through these various portions of the body,—as walking through

the feet, and so on.

7 " The one ;
” that is, the manas, or rcBecting self.

8 "Objects of sense;” that is, the gross elements. The assemblage of all

these powers is the Xshetra.
0 “ Desire” is the attraction towards an object belonging to the same class as

une previously experienced; the concomitant of such attraction is pleasure.

JO « Aversion," with its concomitant pain, is the opposite of desire.

H "Coherence” is the power by which the senses, organs, limbs, and internal

faculties are held together as one.
13 “ Conscious life” is not consciousness, whidi is identical with the Ego, and

therefore with the Deity. Conscious life appears to pervade the body as forcemay

be said to pervade natter in which it resides. The buddhi is described as tians*

p.irent to consciousness, and thus able to produce an image or simulation of con-

sciousness in a being.

18 « Recuperative power” is the energy supplied from within a creature for the

purpose of maintaining the organism and its functions-. This power revives the

senses when weakened by fatigue; it also shows itself as mental and physical en-

durance. No amount of food could invigorate a man if this power ffid not exist

before.eating. Authority and argument prove these powers to be properties of

matter, and not spirit. The Vedic text saj's: “Desire, intention, effort, bchc^

non-belief, recuperative power and its opposite, shame, intelligence, fear,—all this

is blit the mind.” The Ego not being an object cannot be related to any of these

things, which can be experienced and are therefore objects.

w “ Kshetra ;
” the inffividual body is one of the groups intowMch these objects

are divided.
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This explains the nature of the Kshetra, which is the first of the

three topics of this chapter. ' The' others are knowledge and the

Kshetrajna, in revealing whom knowledge reaches its consumma-

tion and ceases to have further use.

The powers enumerated are products of Prakriti and not proper-

ties of the Ego which, united to Prakriti, is declared to be omni-

scient, almighty, etc. By this distinct statement the philosophy

of the Atomist and the Logician are rejected. Sfinkhya and Yoga
philosophers do not completely follow the Blessed Lord, who is

declaring the teaching of the 'Yed&nta, the orthodox philosophy of

the Brfihmans.

The Blessed Lord proceeds to declare what knowledge is. Al-

though in the third verse knowledge is not distinctly mentioned as

one of the subjects, it is yet impossible to describe the object to be

known without giving some idea of the knowledge, or the knower.

The true Ego being the object to be known, or realized, the apparent

knower is really the knowledge. The buddhi, in connection with

the body which answered to the name forming the subject of the

statement made by another, "He has attained Nirvina,” is the

knowledge.

Spiritual knowledge, in short, is that simple reality which is rep-

resented by the instructor, the instruction, and the pupil who re-

ceives it. This knowledge is an interior or transcendental reality,

while the practical meaning of th^e three words is included in the

Kshetra. Spiritual knowledge is not the product of effort, for no

effort can produce that which is absolutely nothing before the

effort is made. Nor is it a thing which pre-exists the effort which

can be said to establish a new relation between it and the maker
,of the effort, as is the case with any object of possession, where own-

ership results from the action of the owner ; for spiritual knowledge

cannot co-e»st with the sense of proprietorship or any other form

of egotism.

The question as to who gains the knowledge is based upon igno-

rance of what the knowledge is. Such questions can only arise in

regard to the false nature of the Ego as opposed to its true nature.

The traditional reply to such questions as " Who is bound by igno-

rance, and who is liberated by spiritual knowledge?” is the demon-

stration of their irrationality. Nothing else so clearly discloses the

wcut of humility which prompts questions on a subject which is

^ • Med care and thought^ as is shown by these questions.

*3
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This universe is the false nature of the Ego, and appears as true

by llie iliegilimatc ascription to it of the property of Truth. In fact,

it is the illegitimacy of the ascription that makes this nature false.

The ascriber is also that false nature and no other. As an actor

may personate a king without being a king, so the false nature per*

senates the Ego without being it. The actor may pretend to die on
the stage and yet his real personality suffers no injury; he remains

unchanged when his part is finished. So when the false nature

shall finish its pretences the Ego will be itself,— that is, the same
it was in the beginning and is now,—having no more parts to play

forever and forever. This is the last thought on the stage of the

world before the false Ego, or, more strictly speaking, the falsehood

about the Ego, finally disappears as the baseless fabric of a dream.

“I have done all that is to be done, obtained all that is to be ob>

tained, known all that is to be known,— it is finished.’* Thus ends

the working of the false nature, not indeed by mere lapse of time.

As a play does not end from this cause, but by the consummation

of the purpose of the play, so by the realization of the purpose of

existence, namely, the perception of all that exists, man’s destiny is

fulfilled
;
then comes the disappearance of that perception because

all things have been perceived, as appetite ceases when a satisfying

meal is eaten. Spiritual knowledge is the revelation of this purpose,

the completion of the destiny of man. A man hears from those

who know what tlie destiny of man is, and then realizes his own

destiny, the purpose of his being. This is spiritual knowledge, to

exist DO more as a man.

In reality the Ego is as independent of spiritual knowledge as it

is of false knowledge. It requires no knowledge, true’or false, for

a thing to be itself.

7. Want of conceit,^ want of ostentation,^ inoffen-

siveness,® forgivingness,^ sincerity,® devotion to spir-

1 "Conceit” is here used for the conscious attributing of merit to one's

-self.

s "Ostentation” is the disclosure of one’s spiritual condition.

s " Inoffensivencss,” causing pain to no creature by mind, speech, or body.

* " Forgivingness,” want of p^urbation in tlie mind on being injured.

6 "Sincerity,” harmony between act and feeling; the sage having no personal

motive has no thought as to how he acts.
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itual instructoi^, cleanliness,^ firmness,’^ Restraint of

self.®

8. Dispassion about objects of sense,^ absence -of

pride, and meditation upon the evils® of birth, death,®

decrepitude, disease, and suffering.

9. Want of attachment to objects and self-identifying

interest^ in son, wife, house, and so forth, and unchang-

ing equal-heartedness on the occurrence of what is

favorable and what is unfavorable.

10. Love unfaltering to Me through self-effacement® in

non-separateness ® from Me, fondness for secluded spots,"*

and want of pleasure in congregations of men.^

1 " CltSanliness,*’ external and internal ; Uie latter Is freedom from attadiment

and aversion, and is gsdned by impressing upon the mind the unclean diaracter of

these qualities.

^ " Firmness,’* perseverance in vrorking out one’s salvation.

* ’’Restrrdnt of self.” "Self” is here the union of body and tire faculties,

which produces onr present bdng. Its restraint is in the power to end' their nat-

ural union, whidi is manifested as the tendencies of the natural man.
4 « Dispassion . . . sense,” that is, want of attraction towards any sensuous ob-

ject, experienced or unexperienced. This comes
6 “Meditation upon the evils,” etc. “The moment thou art bom tiion art

fated to die; the moment thou ^est thou art fated to be again imprisoned in

the dark dungeon of the womb, sunk in 'the foulest Impurities, and even while

thou livest the body is liable to be afflicted by the most loathsome diseases,

and the mind by the intensest sufferings from passions and the uncertainties

of life.”

e « Death.” The agonies of death are produced I7 tire Solent wrenching of

the senses and faculties from thdr normal operations.

1 « Self'identifying interest,” etc. The thought that flidr life is my life, their

suffering min^ and so on. This rurtural force has the effect of malting the work-

ing out of ssdvation appear to be an act of personal interest to be compared with

the interests of son, wife^ etc. A man is thus blinded into the bdief that it is un-

selfish to ^ve upUrorking out his salmtion for tiieworl^y wdl-being of his family

and relations. (Cf. Matt. x. 37.)
8 “Self-effacement,” or Samfidlu; a state of spiritual exdtation in which con-

sdousness of the present self is completely obliterated.
' 0 “ Non-separateness.” There is nothing beside my God, Vfisndeva, and He is

my supreme goaL
u “Fondness for seduded spots;” perc^tion of the Spirit is obtained in sudi

places.

u “Congr^tions of men;” in the midst of unrq^enerate men the qye of the

sj^t is blinded.
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11. Constancy in the pureuit of spiritual knowledge,
meditation as to the end of the knowledge of truth,^

these 2 are said to be knowledge; ignorance is that which
is opposite to this.

The question arises as to how these attributes can be called

knowledge of the Supreme Spirit, since they do not -define and
condition consciousness. It can be observed everywhere that

knowledge conditions the object known. This involves reasoning

in a circle. It conditions the object known because it is knowl-

edge, it is knowledge because it conditions the object. The truth

is, that when knowledge is said to condition the object known, the

meaning is that the object is difiOerent from other objects not con-

nected with tliat knowledge ; as, for example, the knowledge that

reveals a baked earthen jar does not manifest fire.

Hence it is not unjustifiable to speak of these attributes as

knowledge of which the object is the Supreme Spirit, meaning by

knowledge the concomitant indirations of knowledge which is inde-

finable. The knowledge of the Supreme Spirit is the knowledge
“ I am He.” None can know the ” I ” as an object ;

no more can the

Supreme Spirit be known as an object. This knowledge in its con-

summation is Nirvana.

12, That which is to be knotvn I shall declare, know-

ing which a man attains immortality,— the beginning-

less, Supreme BrahmS that is said to be neither Aught

nor Naught.

Although the Absolute Deity is so difiicult to be known, yet the

pursuit of spiritual knowledge is worthy of unfaltering devotion,

because the consummation of it is beyond description glorious, —

r

identity with the Supreme Spirit In order to declare the Absolute

Deity, the beginning is made at the highest point of conditioned ex-

istence
;
namely, the cause of creation, preservation, and destruction

1 “End of the knowledge of truth;” that is, Uberation. “The truth shall

malfi. you free” (John viii. 32). By constant thought about Nirv4na, or eternal

lif^ the mind begins to believe that of all things this is the best, and acquires

strength to work for it

a “These;” all that has been said in verses 7-xr. “These” are called knowh

edge because they fit one for the reception of knowledge^
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of the universe; urhich is beginningless for all, and unending for

those who do not attain Nirv&na, where the attribute of being the-

cause no longer illusively conditions consciousness. The Supreme

Spirit is beginningless and yet itself.

It might at first sight appear that after the promise to dedare

what is' to be known for the purpose of attaining immortality, it

is inadequate to say that the Supreme is “neither Aught nor

Naught.” But it is not so, and is in perfect agreement with all

teachings of the Vedfinta. It being impossible to make any affirma-

tion about the Deity,— since all that is, is but falsely imputed to

Him as His attributes,—negation is the only right method of declar-

ing Him, who cannot be found out by searching.

The Vedas declare, “ Now then this commandment, not this, not

that, not great, not small, not short, not long, not within, not with-

out, not before, not behind, not sound, not touch, not form, not

changing, also, not taste ;
” because a legitimate application of the

demonstrative pronoun is not possible in respect of the Deity.

How is this different from universal negation ? In this
; that about

which the verb “ to be ” is used in an affirmative sense exists, and

the reverse does not. But the employment of the verb for affirma-

tion or negation is an act of mental operation, which cannot extend

to the Supreme Spirit^ who is not an object limited by the mind.

Let us take an example in the phrase, “The barren woman’s

son.” The difference between the two cases is this : In so far as

the “barren woman’s son ” can have any importance he must be

perceptible by ordinary physical means. When we reject the fig-

ment of the barren woman’s son, we mean nothing more than this,

that our conscious existence, as well as the happiness which ex-

, istence implies, is in no way affected by that figment. In other

words, it is the implied perceptibility of the barren woman’s son

that gives the mind the feeling of rest in certitude when we negative

his existence.

Not so in the case of the Absolute Deity, in regard to whom there

is no implication of perceptibility. Being beyond the possibility

of experience by the mind, the Deity cannot be the object of the

mental function of negation. Therefore the being of the Deity is

proved by the word, that is, by the mystery of revelation. That

which is not of any advantage to any man (as is an object de-

clared to be beyond the power to experience), no man can or will

invent.
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Here another doubt arises. Granted that Absolute Deity is not
subject to negation, how is it possible to know Him from whom
alone eternal life can be inherited ? The very consideration of the

impossibility, of perceiving the Deity through the mind and the

senses, which establishes His being, establishes the other truth

that immortality is impossible, because we have no means of know-
ing the Deity. This doubt is not well founded

;
for the same author-

ity which establishes the being of the Deity as an absolute truth,

and therefore not amenable to sense perception or inference, aiso

declares that there is a power called divine grace or spiritual illu-

mination, which makes the Deity known, not indeed as an object,

but as the consciousness witliin us (Cf. Matt. x. 27 ; John v. ar,

26). Consciousness alone is life in itself, or is self-existent; and

the moment it is perceived that I, the Self, am the Spirit or pure

consciousness, immortality is achieved.

The Supreme Spirit is proved by the word but not made known.

For words can cause us to realize four categories only; namely,

class, action, attribute, and relation. The Supreme Spirit is none

of these. How then can He be called reality, which is a class

containing many members ? This use of reality is a mere figure

of speech, and has no scientific precision ; for the revealed author-

ity, the 'Vedas, decl.'ires, “For Brahm^ there is neitlier clan nor

caste.” Respecting action it is said, “ Without action, peace;” as

regards attributes, “He is one only and attributeless ; ” touching

relation it is explicitly declared, “ One without a second.” In brief,

words can only deal with quality and their co-inherence, usually

called substance; but the Supreme Spirit is different from all of

them, and consequently beyond all \vords.

From the rejection of the attribution of reality or being to the

Deity, it may seem as though He were nothing. To remove this

fear it is shown that the existence itself of the limbs, organs, senses,

and faculties of creatures affords the proof that they are the powers

of consciousness. 'Disconnected with consciousness they cannot for

a moment be, and yet they are not disconnected. Consequently

their apparent non-identity with consciousness is not due to any

power in them. Nor is it possible to say that they are self-existent.

Hence they are and are not identical with consciousness, without

any power of their own. This is the same thing as to say that they

are the powers of consciousness with which they are identical or

not,, according to another power whicli must be regarded as absolute
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iirce-will, or independence of consciousness,— a power not liable to

be described. The conclusion is undeniable that the point of view

from which reality is attributed to powers cannot admit of the same
epithet being applied to the Powerful, but without the Powerful

neither attribute nor attribution can be. .

.The knowledge' of the Deity is Ae realization that the Deity is

unknowable by reason of His absoluteness, but being Conscious-

ness, He is that which every creature feels after as. the " I.” The
world being His power is in reality nothing but Himself. The
apparent non-identity which gives an apparent reality to the world

is an indescribable, unessential something,— a falsehood to be
avoided with contempt. Consciousness cannot be known except as

that by which and through which all things are known; and no thing

can exist that is not known. Consciousness is independent and
self-existent, while all things can and do exist only through it.*^

Hence the whole universe is the power of consciousness
;
in other

words, the universe is, and can cease to be, only by the power of

consciousness
;
the power which destroys the universe would itself

be destroyed if rejected by consciounesss.

Fully to realize this is to know God with true knowledge. No
being can thus know God except those who, thoroughly purified by

complete renunciation and perfect resignation, know Him as the

Self,—know Him by tlie knowledge “I am He.”

13. That has hands and feet everywhere, everywhere

eyes, heads, and mouths, ears everywhere, he remains

in the world, covering all.

The bodies and minds of different creatures are really presided

over by one consciousness, the Kshetrajna, who appears as though

distinct in each creature. But if these illusive forms are rejected,

the consciousness which is man, and God, and all beings at the

same time, and at all times, remains.

14. Reflected^ by the functions of all senses and fac-

1 Reflected;” that is, nothing can exist vdthout consdousness, yet nothing

b consciousness; therefote it is said to be reflected,— consdousness appears as

though acting. ” He seems to rest, he seems to move,” says a sacred text. The
revered commentator says, " For those devoid of right discrimination when the

senses and faculties act, the Ego appears as though the actor; as, when clouds

move about, the moon seems as though in motion."
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Uitics, yet devoid of all senses' and faculties, unattached,
,vct all-supporting; = devoid of qualities, yet witnessing
all qualities.^

15. That is the within^ and without® of creatures, ani-

mate and inanimate; it is unrealizable on account of
subtlet}', and is distant® as well as near."

16. That which is to be known, though undistributed

is distributed in creatures,® and is the support of crea-

tures,® as also destroyer and creator.

17. That is the light of all lights,'® is said to be beyond
darkness ; " the knowledge,'^ that to be known,'® and that

which is known,” seated in special^' in the hearts of all

j ** Owc-d ef An ««r.ies ihs: h. in real-tj- th« E50 is cnccndlfened 'or ssr
crpan. Hs'j. cr f£r-’’5r. Tcc Scriptsrss sar, “ Kt, csTcIi cf hinds and fstz, resets

and srasjM ; ssss, Trid'.cnt tjes : hnars, eiongr. eais ”

• •L'natnsthsd ys: an-snyperrir.;:” that is. thsiph :i:s S?5r.:*is w-ihsnt reia*

txs to anythin;. y«i sf it trer* not, notHn; -rcurd be. Eres the searing rssE^y

ef :’-.e wrrid rjqsf-es ITie Kt&'ltr to lx s!s:cjited.

* here «sd :s the techn'aal se:«e ef the Sl'tihys pbnosrphy,

means the three cempentnts cf r-atsre, fclfy dssenhed ia Sit setseedlng chapter.
* " W:fi:!n;~ to the wise the innermost tlrhtj. the Is the Snpreme Spint.
- “ Withnnt :

“ that Is. fer tht-se who, being in dsinsicn. take the body as the

Ego. t!:e Spirit Is the external body frem the skm to the ma.'row. Sndi is their

defnaltn.

~ “ Near," for the wise who know it to be the Self. The holy test say^ ®It

mores, it does not msrcj it Is distant^ it is sear, it Is the innermost cf all this

£s melJ as the cntermoit c: aS thist'’

t -DIsnrlhnMdm ersaSirw;" is ccnseqnencecfbeingeonsidsredintefemct.

to eats body. .As See canse^ See Spirft is feet 0ns, whlls in rtgars to ejects it is

s* “ Snppcrt cf cratsres ^ cming the Efe cf the Kesmts, and at cSeer ssasens

destroyer and crtatcr.

*• Is said to be beyend carSneKs:” b^tmd the rsam: c: false iteowiei^s;

*• £315 *• by the Vedas. (See cemment. Chapter Till, reme c.)

IS “ Knowledge." (See rerses y-ir.)

Tc be inram.® (See rerses in-iy.)

t* *• Tr-^e trhid: is fctoTO when the tmth is rcaiined In a heart pmmed ey

Cte mrtnes called kntsledg* in rersea y-ii.
'

IS •iSeatedin snedsly;’" as the rays cf the stm fall ereryBnere^ are peca-

Uarly sealed in tmnsparent media, so these three reaEds, thon^ aZJ^sermdlna

are in tie heart cr bnddln.
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The real nature of the Supreme Spirit is . incompreheusible.

Whoever, knowing this, knows Him as declared in verses 13-16,

and perceives that the real nature of the Deity is identical with -the

true Self in us, knows truly indeed and is immortal.

.18. Thus has been declared in brief the Kshetra,^

knowledge,® and that to be known
;
® my devotee,* real-

izing this, attains to my state.®

From the practical point of view the last verse of Chapter XI. is

the most important in the book ; as regards philosophy, the fore-

going verses of this chapter are incomparably the most important

The truth fully sung by Vagishtha and the other dmnely illu-

minated sages in the Vedas, and illustrated by well-reasoned argu-

ments, has been thus briefly declared by the Blessed Lord. Who-
ever realizes this truth is set free.

The twofold nature of the Deity is declared in Chapter VII.

verses 4, 5, -and it is also said that these two form the source

from which all things come. The subject is resumed here.

19. Know Prakriti® and Purusha'^ as both beginning-

less. Know the emanations® and qualities® as born of

Prakriti.

Prakriti and Furusha are co-eternal and are die power of the

Deity by which creation, preservation, and destruction take place.

Prakriti is the power by which all work is done, while Purusha

looks on. If be did not oversee she would not work ; and if she

did not work he could not look on, in the absence of anydiing to be

looked at. But yet essentially consciousness is different from the

objective; therefore their union, as described, is due to the fact .of

r “Ksheba ;
*' described in veises 5, 6, for Uie purpose of giidng fhe rig^t

knowledge of the individual ego.
s " Knowledge

;
” that is, the relation between the Ksheba and the Supreme

Spirit.

s “ Known
;
” that is, the Supreme Spirit.

* “My devotee
;
” he who having firmly placed his entire heart in the Supreme

Spirit sees nothing but the Supreme everywhere and in everything.

s " My state ;
” identity with the Supreme Spirit or liberation.

> " Prakriti ;

"

that is, the inferior nature of the Ddty (Chap. VII. v. 4).

1 "Purusha;” the superior nature of the Deity, or consdousncss.
S "Emanations,” such as buddhi and the rest.

s " Qualities," modifications of nature appeariiig as pleasure, pain, and de*

lusion.
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their being both the nature of the Deity, and is the manifestation of
His will. This is the most important thing to impress upon the mjnd.

The bcginningless union of consdousness with, matter is due
to the free and absolutely unconditioned will of God alone

; it is

otherwise called illusion or false knowledge, because it is not an
object to wiiich the pronoun “this” can be applied, and because
it is extinguished on attainment of liberation. The essential nature
of will being independence of conditions, the dissolution of the

illegitimate union between matter and spirit is also the outcome
of the Divine will. This union and disunion do not show any
changeableness in the will of God, for the very essence of change,
which is Time, docs not exist except by the union of Prakriti

and Purusha. Hence it is clear that no one can attain libera*

tion or true knowledge of the Deity by mere lapse of time. To
accept the doctrine of a progressive development for the immor*

tal Ego is to accept death in preference to life. The Ego is

essentially immortal, and therefore at every instant free from the

conditions of time. The free growth of this faith is the attainment

of the eternal life. This, however, can never take place so long as

the lie is given to it openly by unrighteousness of conduct and

want of resignation, which has its origin in the belief that the Ego

is transitory and limited by personal desires.

. Bondage and liberation are really nothing but the two aspects of

the Divine will, uniting and disuniting Prakriti and Purusha. The

difference between the Sdnkhya philosophers and tlie orthodox

Bidhmanical teachers lies in the feet that the former ascribe to

Prakriti the power of uniting with and disuniting from Purusha;

and although she is unconscious, she appears as though conscious

by reason of this power of uniting herself with Purusha.
‘ .The orthodox sages attach a difiFerent meaning to the term Pra-

kriti. The revered commentator says, “Prakriti is the power of the

Deity to create objects
;
the illusive power consisting of the three

qualities.” And as no creation can take place except by tlie union

of Prakriti and Purusha, therefore Prakriti is not independent, but

is subject to the will of God. The Sfinkhya philosophers demur

to this, and say that Prakriti is « the rootless root.”

The others say that Prakriti, being unconscious, cannot .be tlie

First Cause, because such a tenet would be opposed to such Vedic

as declare creation to be caused by a conscious power.'

The Sdnkhya philosophers reply that such texts do not impugn



THE LORD'S LAY. 203

the truth of their doctrines,' because by union with.Puriisha, Pta>

kriti appears as conscious.'

The orthodox school rejects this exposition as beingtoo cumbrous
and roundabout. But the seeming difference on this point between

these two schools altogether disappears when we reflect over the

teaching of the Sflnkhya school on 'this point. It holds that the

union between Prakrit! and Purusha is due to ignorance, which is

destroyed by right knowledge, and that, as a great S&nkhya author-

ity declares, “Verily, no one is bound, nor is released, nor migrates:

but resting in many forms, Prakriti herself migrates, is boimd, and
is freed ” (S&nkhya K&rik&, Aph. LXII).

This aphorism removes the apparent conflict between these two
schools upon a very important pointy— the real nature of the Ego.

On a cursory view of the S&nkhya system, it would appear as if it

held that the Ego is essentially possessed of the three attributes,

cognition, will, and action, at one time, but that at another time,

that is to say, on liberation, it is divested of these attributes. It

also seems to hold that the distinctness of personalities is due to

real distinctness of egos.

But upon a careful examination of this system as a whole, these

apparent tenets give way before very different conclusions. It

then becomes plain that this school, in common with orthodox Br&h-

manism, admits the indescribableness of ignorance, and does not

understand it as mere negation of knowledge
;

it also teaches the

essential attributelessness of the Ego, and the consciousness of the

First Cause. Nor does it leave any doubt that in truth the S&nkhya

school does not maintain the apparent multiplicity of Purushas to b'e

an ultimate reality. (See S&nkb^ Kflrikd, Aphs. XVII. and XX.)

The difference of teaching as to the order of the evolution of princi-

ples is immaterial, since both lead to precisely the same final result

The school usually called Thdstic Sflnkhya differs from the or-

thodox philosophy as to the nature of the First Cause. It maintains

that although the Supreme Spirit is the Creator, and has other fund*

tions, he is yet eternally pore and unconditioned
;
while the Blessed

Lord teaches that the Supreme Spirit is really actionlesss and abso-

lute,— the phenomenal manifestations being the outcome of the

relation between the two natures or powers.

Here, also, on reflection, it will be seen that the difference is

formal and non-essential. This difference may also be found

between the Old Testament ^d the New. Jehovah the Creator is

7
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Absolute,—" I am that I am,”— while in the New Testament the
Deity does not create except through His Son, who is not included
in the procession of beings. As the union of Pralcriii and Purusha is

not caused in time, the Son is eternally in the bosom of the Father,

*‘whom no one can see ” on account of His absolute majesty.

This last conception is in perfect accord with orthodox Br&h>

manism, in which Igvara stands for the Son. I^vara is possessed

of all powers, yet is not absolute ; because whenever any power is

exercised he is the exerciser of that power, and is thus conditioned

by it, while the Father “judges no man.” Light will be thrown

on the limitations of the Son by the will of the Father through such

declarations as these: ” Verily, verily I say unto you, the Son can

do nothing of himself, but what be seeth the Father do
;
for what

things soever He doeth, these also doeth the Son likewise. For the

Father loveth the Son and showeth him all things that Himself

doeth, and He will show him gre.iter works than these, that ye may
marvcL . . . For the Father judgeth no man, but hath committed ail

judgment unto the Son ” (John v. 19, 20, 22).

“I can of mine own self do nothing; as I hear, I judge: my
judgment is just, because I seek not mine own vdll, but the will of

the Father that has sent me ” (John v. 33).

“And when all things shall be subdued unto Him, then shall the

Son also himself be subject unto him that put all things under him,

that God may be all in all ” (1 Cor. xx. 28).

It is to be noted here that the word Son is expressly rejected by

the father of orthodox Br&famanism of modern times— the revered

SankarSchaiy'a—owing to its implication of a deiived and yet in-

dependent reali^. The Spirit of God, consciousness, is the real

nature of the Son as of all creatures. The only real nature of .the

universe, animate and inanimate is the Supreme Spirit.

In so far as the Father of the universe is said to do anydiing, it

is done by His mere being, and without even the least liabili^ to

being condidoned as the exerciser of power. In order to indicate

the absoluteness of the Deity, it is often said that all things are

done by His Word. The Word of God eternally uttered contain

within itself the totally* of phenomenal manifestations. The uni-

verse is nothing but the meaning of this Word.

There is a class of interpreters who put a ditierent construction

on »his nineteenth verse by renderins the original word for begin-

ningless as “not the b^nnin^” in the sense of the ultimate; but
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this is not to be accepted. Because if God, as Hiitiself, is taken as

the First Cause of all things, then Prakriti and Purusha must have

been created by Him. Consequently, before their creation - God’s

lordly power would have been absent, and this power being absent,

He could not have been the Lord. If the Deity creates, as Him*
self, without these.two instruments, then this universe would have

been as real' as Himself, and eternal life would have been a mere

alternative expression for annihilation; there wouid have been no

bondage or liberation, and all revealed Scriptures and doctrines

would have been purposeless and void.

By admitting the co-eternity of Prakriti and Purusha, and the in-

dependence of the Absolute Deity, and His identity with conscious-

ness under whatever apparent conditions manifested, all this is

avoided. The same truth may be stated by saying that the will of

God is the mysterious union between matter and spirit, which are

respectively His false or exterior and real or interior nature. The
wise words of the great commentator are ;

“ God being eternal. His

two natures must also be eternal, because they form His divinity.

Through them He creates, preserves, and destroys the universe.”

Another misconception must also be removed. It is not reason-

able to think of any cause prior to Prakriti and Purusha, for -that

only leads to a regressus in infiniium. The truth is, that to deny

the etemiQr of the powers of God, called Prakriti and Purusha, is

to deny the existence of God; because God without His nature

and His independence of nature is nothing. It is distinctly to be

stated that God really or interiorly is the Absolute.

20, In the production of cause and effect, the cause -,

•is said to be Prakriti : ^ in the production of experiencer-

ship of pleasure and pain, Purusha is said to be the

Cause.®

“ Cause ” may here be interpreted in two ways
;
either as mean-

ing the five senses, five organs, manas, ahankfira, and buddhi, or as

'1 " Cause is said to be Fiakriti ;
” that is, the initiating cause of all action in

the universe. " Is said ” refers to Kapila, the lUvine sage, witii whom were bom
righteousness, knowledge, dispassion, and power. The Blessed Lord says,
" Among the perfect I am Kapila ” (Chap. X. v. a6.)

S “Purusha is said to be the cause.” Purusha does not here mean the Su«

'preme Sjdrit, but the Ego as connected with Kshetra, by the coimection called

ignorance (avidyil). He is tiie cause hy reason of this connection. -
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the seven secondary causes ; namely, buddhi, ahanldra, and the five

subtle elements. The connotation of “cfifect” will depend upon
that given to “ cause.” If this term is accepted in the former sense,
then “effect” would mean the gross physical frame; in the other
case it would include the sixteen non-producing products of root-

nature as accepted by Sftnkhya philosophers
; namely, five senses,

five organs, manas, and five gross elements.

These two powers a're the cause of the universe
;
because, without

the productive capacity of Prakriti, and the cognizing power of Pu-
ru.sha, the universe cannot exist. But the universe is the connec-

tion called ignorance, existing between the objective Prakrifi, which
contains cause and effect, and the subject Purusha.

The experiencing of pleasure and pain is the perceptible universe,

which is only another cxprc.ssion for the bondage of the Ego.

According to the Sdnkhya philosophers, Prakriti, being uncon-

scious, cannot be the experiencer; but there is no objection to her

being the agent, only performing action when cognized by conscious-

ness by relation to her through the mysterious power of ignorance.

It is observed that the teats of the cow exude milk when the calf is

near; thus by the rational, not spacial, proximityofPurusha, Prakriti

works,—'in the same way as a blind man makes his way out of a

forest even if a cripple mounts upon his back to direct him.

The cxpericncership of Purusha has been mentioned. To what

is it due ?

21 . Purusha seated' in Prakriti® experiences the qual-

ities born of Prakriti: the cause of his birth in good

and evil wombs is self-identification with qualities.

The acceptance of the experience of pleasure and pain and

indifference existing in Prakriti as belonging to the Ego, is the

chief cause of birth, disease, and death. The sacred authori^ de-

clares, “ What he desires, that becomes a determination; and what

he determines here, that he becomes on passing away.”

Two causes of birth are here mentioned,— self-identification with

qualities, and Prakriti, in which the Ego is seated. Prakriti is the

material cause, and supplies the material for’the construction of this

1 “ Seated,” that is. accepting Prakriti as Ibe Sdf.

a Prakriti, in the sense of avidyS, or the binding and not the lilwUng

aspect of Prakriti as explained by Sinkhya philosophy. (See Stokhya Kalita,

Aph. XLIII.) In the latter aspect she is Vidyi, or spiritual knowledge.
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**baseless &bric of a dream.’* Self-identification with qualities is

the instrumental cause in this construction.

The mention of the extremes, good and evil vrombs, includes

birth as a god, a human being, or an animal The ego, smd to vary

in one body^m that in another body, js celestial, terrestrial, or

bestial, according to the attributes with which, it is identified.

Stripped of the “muddy vesture of decay,” it is none of these, but

pure consdousness, which is the spirit of God. Upon the birth of

a creature upon the earth, the ego does not start from absolute

nothingness, but it was in the purpose and design of God from

beginningless past time. The purpose and design of God is Pra-

kriti, which is ceaselessly at work. An ego dwells in Frakriti by
undergoing endless incarnations until it knows what Prakrit! is

;
in

other words, until it knows the Divine purpose of its existence.

When this is realized Nirv&na is attained.

The bondage of the ego is neither essential nor acddental, but

false, being due to ignorance or illusion. The ego thus bound is

liberated by the realization that in truth it is not subject to such

bondage. The thinking prindple is the cause of bondage as well as

of liberation. When operating in relation to objects it is bondage;

when not operating in relation to objects by reason of the perception

of their f^ehood and the reaU^ of the ego alone, it is liberation.

22. The Furusha in the body is supreme,^ is upa-

drashtfi,^ anumantfi,^ bhartfi,* bhoktfi,^ Mahegvara,^ and

also called^ Faramfitmfi.^

.

1 "Supreme that is, superior to Frakriti.

s VjfiadrusAiA; that is, the innermost in us, as wdl as the witnessing spirit

;

in other words, that which is the centre of ail, body, mind, and intelligence, and at

the same time is not an object, but is absolute consciousness. The term also im-

plies that the sidrit is merely &e on-looker, and is not concerned about the body
and its acts.

B AnumantA; that is, producer of satisfaction in the doer of an act, though

not lumself concerned in ac^n, still appearingas sudi ; witnessing thework of all,

and never forUdding any.

* Bhartti; that is, the trueconsdousnesswhidi is reflected as the consdousness
in the assemblage of thebody and the interior faculties

; hence, " the supporter.”

BhoktA; the consciousness which, pervading the buddM as units of con-

sdousness, appears as consdous beings.

MiaAegvara, “the great Lord.” Consdousness as connected with the
whole universe. “ This is the Lord of all, the great master of all things this the

ruler of worlds,” says the sacred text.

1 "Called,” in the Vedas.
B ParamAtmA; the atmS, or spiritas the consdousness in the First Cause. The

term is e^lained in Chapter XV. verse if.
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.
Know that which Ihou callest « I » and blindly givest attributes

to is the Absolute Emperor of the universe, the Creator, Destroyer,
and Preserver of all. The being within thee which experiences
objects is the personal ruler of the universe

; the true Self is the
consciousness which manifests this knowledge, and therefore iden-
tical in all but name with the consciousness in the First Cause.
Existence as man and its good and evil experiences are entirely

false. Die to the falsehood and thou sbalt live in truth. The
realization or true knowledge of this annihilation before God is

liberation or eternal life.

23. Whoso tlius^ knoweth Purusha and Prakriti,^

together with the qualities, he, though engaged® in

everything, is not born again.

Again ” refers to the time after the dissolution of the present

body. What happens to his beginningless past Karma, as well as

to that of the present and of the future time in which the existence of

the body continues ? The sacred authority says, His Karma is

destroyed by realizing Him who is the superior as well as the infe-

rior nature.”

Docs death o& the body then follow the'attainment of spiritual

knowledge? No; as in that case no spiritual teacher could have

existed; and without spiritual teacliers the acquirement of knowledge

is quite impossible.

What Karma is it, then, that keeps him alive ? The Karma that

was in operation at the time when knowledge was attained. It is

difficult to understand how this residue is left on the consumption

of Karma by the fire of-knowledge. The explanation is that all acts

done by the sage, after his illumination, are not done by him, be-

cause he knows himself to be the unknowable consciousness which

is identical with the Absolute and Actionlcss Spirit Consequently

such acts produce no change or effect in him such as could be the

seed of future Karma.

1 «« Thus ;

"

that is, directly realizes Pumsha,— “lam he.”

S Pndhriti; ovving to this realization he destroys avidyS, together with all

its modifications, by vidy-a. “ As light destreys the mass of darkness, so vidyi,

avidj-a,” says the revered commentator. When die darkness is destroyed there

remains no further use for the light, and then the Ineffable life in God, the true

Self, is found. ... ^. ..

•• “ Though engaged,” etc. ;
even if he docs things that are enjomed or promo*

•tted by scriptural authority. C
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The stored-up Karma is destroyed because its root, avidjrS, and
desire are destroyed by knowledge and dispassion. But the Karma
already in operation is not destroyed, because it is not perceived by
the sage, as his body is to him like a shadow, or as one of the illu-

sions created by avidy& and previously considered as himself. He
now realizes that his body has nothing to do with him, the Ego, or

true Self; but as knowledge is no impediment to the operation of

illusion in regard to others, so in the case of the body its acts are

perceived by them to continue as begun.

An illustration may be given. A man is surprised in the night

by a robber, as he thinks. He shoots at the untimely visitor, and

instantly sees, by a flash of lightning, that he had mistaken a fnend

for a robber. He throws down his weapon, but that does not pre-

vent the shot discharged from wounding the frieiid.

In the first twelve chapters tlie conception of the individual spirit

and of the universal spirit is purified ; in this chapter their identity

is declared. “Know Me to be even as the Kshetrajna.” The
Blessed Lord now proceeds to unfold the various ways of realizing

this life-giving truth.

24. By meditation ^ some realize the fitmfi in the heart

by the buddhi ;
^ others by Sfinkhya Yoga,^ and others

again by Karma Yoga.^

The condition of the very lowest is next considered.

25. Others, again, not knowing this,^ worship assidu-

ously,^'hearing from others, even they go beyond death,^

1 « Me^taUon,” which consists in withdrawing all the senses fram their objects

and merging them in the mind, and then the mind in the individual spirit. This
is appropriate for the moderately spiritual, who cannot perceive the truth from its

simple declaration, but must quiet all disturUng bifluences by concentration ofmind
on the scriptural declarations about Truth which is the real nature of the Spirit.

3 Buddhi; the purified inner faculties.

* S&nkhya Yoga; realization of the Ego as distinct from the three qualities

which constitute avidyfi. There is no reference here to the philosophy of Kapila.

This is possible to the most spiritual only.

* Karma Yoga; the dedication of all action to the Deity. Fit practice for

those incapable of the others.

3 " Not knowing this
;
” that is, unable to believe in it from personal examina*

tion of the Scriptures, th^ receive it on the authority of others.

3 “ Worship assiduously
;
” that is, meditate on it constantly.

T " Go bqrond death;” ^t is, escape from conditioned life Iqr slow degrees.

Z4
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making the hearing of the Scriptures ^ their supreme
goal.

26. Whenever the least thing, animate or inanimate, is

born, know that to be from the union of the Kshetra and
the Kshetrajna.

Unions arc usually of two kinds; i. Like the union of the rope
to the water-jar round the neck of which it is tied ; 2. Like the union
of blackness and an object, together forming a black object. The
“union” here spoken of is different from these ; it consists in the

ascription of the properties of one to the other. The Ego is abso-

lutely different from the non-ego, yet a relation between them is

perceiv'ed. This is doe to the ascription of objectivity to the Ego
and of consciousness to the object This false knowledge disap-

pears when it is perceived that consciousness has no relation to

objects. The result of this realization is the disappearance of

objects ; namely, the universality of the universal spirit and the

individuality of the individual spirit, and then liberation is accom-

plished, suffering is extinguished, and the Truth is known. He
who once attains this knowledge is deluded no more, whether he

lives or dies, and whatever he may do. He is free as the air,

bound by no laws of any kind. (Cf. John iii. 8.)

The extinction of false knowledge is further treated of in order

to impress us with the fact that this is the supreme consummation

of existence.

27. Whoso sees the supreme Lord® remaining equal®

in all creatures, undestroyed in the destruction of them

all,^ sees indeed.

28. Perceiving the I-ord as differenceless, existing

equally everytvhere, he does not destroy the Self by

himself, and therefore goes to the supreme end.

1 “ Heaiiag of the Scriptures,” etc. ; hearing indedes all requisites of proper

studf. This !s the diief expedient for the Jour’est.

2 «Supreme Lord;” from the standpoint of the consdonsness dwdling in

"union ” with the body.
* “Equal;" although the Supreme Spirit is in all creatures, it stnl has no

dl^Teiences. ,
’

.

< "Undestroyed in . . . them all;” destmctionlndndesallthesfaediangesto

which every weature is subject. To be destroyed, a creature mnst^e passed

through birth, existence pita birth, growth, decay, and change of substance.
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*^6 Deity is differenceless since he is the one and secondless

consciousness ;
there is nothing either similar to or different from the

Deity. It must not be forgotten that in the Deity the idea that “ 1

am and nothing but I am ” does not exist. The meaning of the say-

ing that “ the Supreme Spirit is one and secondless ” is the nega-

tion of such an idea, which would imply a searching for something,

and then feeling that the impulse to search finds rest without finding

anything. This, being a mental process, is to be negatived with

regard to the Deify, who is “ without life and without mind,” accord-

ing to sacred authority.

The Dei^ is the plenitude of bliss, is unconditioned conscious-

ness, the absolute perfection, and therefore devoid of all impulse

of any kind which, being the invariable sign of want and imperfec-

tion, 'do not belong to the real nature of the Deity.

” Existing equally everywhere ” is a paradox ; for “ everywhere ”

implies differentiation, and ” equally” is the negation of all differ-

ences. All that is, is the Supreme, yet the Deity is nothing but the

Deity. There is no simile for the wide expanse of the heavens, nor

for the waters of the ocean ; how much less can there be a simile for

the unsearchable God, whose image the universe cannot hold, in

search of a perfect representation of whom Brahmfi is said to be

eternally creating and abandoning creation in despair. Here lies

the great difference between Troth and Pantheism. The Pantheist

says, “ Nothing but God is, and He is the Universe.” The true

devotee says; “ Nothing but God is, and He is not the Universe.”

The great commentator says,

"

The Supreme Spirit is different from

the universe. Besides that Spirit nothing is ; that which is different

from the Spirit is a false seeming, like a mirage of the desert.”

” Does not destroy the Self by himself.” It is well known that

even the most foolish do not consciously injure themselves. The
wise man who knows his identity with God does not seek to kill

himself by casting out God.

The unwise, who do not know that the Self is identical with God,

are guilty of suicide, and must therefore wander in the utter gloom

ofunrest The Scripture says, ” Sunless are those spheres, wrapped

up in blinding gloom, whither repair after death the creatures who
are murderers of the Self,” meaning in the above sense.

It has been said that “the Lord is equally everywhere.” How
can this be harmonized with the observable differences in person*

' alities?
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answers, “ Nature only acts ;
” nature being the same as avidyft

(Chap. V. V. 14).

The freedom of the Ego from action and attachment is explained

by illustrations.

32. As space, though all-pervading, is not attache‘d,

by reason of its subtlety, so the itmd, though seated in

all kinds of bodies, is not attached. -

33.. As one sun manifests all this world, the Kshetrajna

manifests all Kshetras, O son of Bharata.

The illustration of the sun applies to the unity ofthe Kshetrajna in-

spite of the variety of Kshetras, and also to its want of attachment

to conditions. The sun manifests this world with its mountains

and valleys, sea and land ; but the sun does not thereby become

many,' nor is the son defiled by the impurities it brings to sight

If w;e take the sun as the Ego, and consider a number of saucers

full of water as human beings, then it will be seen that although

there is one sun in reality, yet each saucer seemingly has a sun of

its own. While the reflected sun is taken for the sun, the motion

of the water from the breezes will give a seeming motion to the sun.

If the saucer is broken and the water runs out, then a man who has

never known the son except by attributing reality to a reflection,

will think the sun is destroyed ; but not so the man who recognizes

the sun in the saucer as merely the reflection of the blessed sun in

the heavens. As a child may imagine the sun to be extinguished
,

when clouds prevent his seeing the sun, so when the knowledge

within us is veiled by ignorance we imagine non-identity with the

Deity.

The chapter concludes with a summary of its contents.

34. Those who, with wisdom’s eye,^ thus perceive the

difference between the Elshetra and the Kshetrajna, and

also the extinction of the nature of objects,® go into the
' Supreme.®

1 "Wisdom’s eye;” the instruction of Scriptures and preceptors. The Vedas
are called the eye of the ancestors, gods and men.

s “ Nature of objects avidyS, the illusive power which brings into existence

Directs essentially unreal.
> "Go into the Supreme;” escaping from the wheel of migratory existence,

att^ NirvSna.
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Thus ends chapter the thirteenth, called “Right
Knowledge of the Discrimination between
Kshetra and Kshetrajna,” in the blessed

Bhagavad GitA, the sacred lore, the divine

wisdom, the book of divine union, the colloquy

between the blessed Krishna and Arjuna, and

contained in the Bhishma Farvan of the blessed

MahAbharata, which is a collection of one hun-^

dred thousand verses by Vyasa.

By the realization of objectivity and its distinctness from the Ego,

which is in reality pure unconditioned consciousness, not different

from the Supreme Spirit, all and every suffering comes to an end,

and tire crown and consummation of being is reached.

Salutation to Krishna, who is that truth which sepa-

rates the Kshetra from the Kshetrajna.


