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- At the turn of the century, the childhoods of Krishna and Jesus were
uch discussed by Western scholars.! Since then, however, the comparison
tween these two savior figures has received little or no serious attention,
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lacuna, and to foster and promote what Hindus and Christians have in
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in the Words of Jesug ’ : R P .
' common, this article attempts to highlight similarities between the notion

of salvation offered by Krishna in the Bhagavad Gita and the notion of

salvation offered by Jesus in the New Testament. As each point is examined
" with respect to Krishna, the New Testament is examined to see if there is
a parallel with respect to Jesus. There are concluding observations on the
significance of the findings for Hindu-Christian dialogue.

To begin, it may be helpful to sketch briefly the story of Krishna as he
is known by Hindus. The earliest reference to him is found in the Chandogya
Upanishad (sixth century B.C.E.), where he is mentioned as a student of
philosophy (IT1.17.6). In the Mahabharata (fifth century B.C.E.) he is por-
trayed as a tribal hero; in the Bhagavad Gita (second century B.CE.), as
God incarnate who instructs Arjuna and, through him, all humankind, Qur
earliest source of his childhood is the Harivamsa (third century C.E.); an
enlarged account of his life is found in the Vishnu Purana (fifth century
C.E.). However, the most complete account of Krishna’s life is that given
in the Bhagavata Purana (ninth century CE.).

From this vast array of literature covering several centuries emerge three
Krishnas, or rather three aspects of the one Krishna of the Hindus: the
tribal hero, the God incarnate, and the Krishna of the Puranas, which tell
of his life in Gokula as the divine child, the young herdsman, and the
endearing lover. The three aspects of his character are cumulative, not
discrete, for each aspect melts into the others. As a hero he met the wor-
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shiper’s need for a divine father;
and zs a child, for a son.

The young Krishna’s love affaj

_ : ¢ airs have been the source of i
htert.;it?rc.zflnvanably, his love for the cowherds’ wives (;s l;:igh ZOTZHHC
zmmno |t<]:1 of the love of God for the human soul. The sound orfph? cﬂ o
mmnlgi hc women to leave their husbands’ beds and dance with himsi :lhte
mo angd f” ;smr:::l;z I;l;an a mclll?dy. It represents the voice of God c:llin;

en al ? leave earthly things and t j ivi
Lll'(;:}\:'lse have Christians interpreted %Zc Son;rgft(s)(;:;sjoys of divine love.
e w: ;;Ogaff tI:lC child Krishna developed into a cult that appealed to
India worshin t;;::tg_ qf won_xanhoofi, and even today the village women of
e i orship | wvine child. This practice closely resembles devotion to

§ comman among Christians from the earliest centuries

as & young herdsman, for a divine lover;

gai? ;1;;:::;‘151} ic:::gh ;a;ncijlth Mary to Bethlehem to be taxed (Lk. 221
; : » A3 Vishnu Purana, V.3, V.6). In both | star
portends ml‘raculous birth, and that birth comes in t%w middle giise:?gt;:

‘g/l‘c;na\i gdfrﬁ9h 1.2; Lk. 2:8-??; szagavam Purana, X2, X.3: Vishnu Purana
M I;raé] .the € flight to Braj is similar to the flight into Egypt; in Braj a;
that 1oy ;afe[ p;lrents were forewarned to take their child away to a plz'we
X3 Plya;::ng tlhc despot’s reach (Mt. 2:13-15; Bhagavata Purana
he bogan o panams i3 -1, V.3, V.5). Thus, Krishna’s identity was hidden as'

of et raj, much as that of Jesus was concealed by the stabl
chem and the carpt:n;ers’ stalls of Nazareth (Mt. 2:19-23)3 *

conclude about these similarities, it - i
:?:rti ége;: ;;c. soln.rgc hxstor!cal basis for the story of Krishna, ev:ie;:zlf;ﬁz
Hiss o ;sth; ¢ are d_lvcrse. ]‘.'\/Iort.’,over, it is through faith in him that
The oo wavcczr;v;%;qn of his exlstf:nce and the truth of his teachings.+
with respent e ¢ 'l]‘h ical scholars'hlp. points in an analogous direction
Gospelyh oy 10 Tes ;l: e story of h:_s life and teachings is found in four
oo tha’t o m 1on the many Epistles written by various authors, It is
cven o I Tious scholar to.day doubts his existence, yet the Gospels
Tvatives would admit, are documents of faith molded bypthe:

needs of the earl isti i
y Christians to interpret th i
efforts to offer a literal, chronologi ac o what resmt e than
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In any event, in attempting a comparison of Krishna and Jesus, it is
immaterial whether the Krishna of the Bhagavad Gita is a historical figure
or not. The essential point is that this scripture articulates the Hindu rec-
ognition of Krishna as God. This recognition merits a comparison between
him and Jesus in the New Testament.

GOD

In the Bhagavad Gita Krishna is God, and Ged is personal—“the Person
eternal and divine, primeval God, unborn and all-pervading Lord” (10:13);
the “all-highest Person” who bestows “being on all contingent beings” and
“Lord of all the world” (10:15, 13:22); the “Person All-Sublime” who is
wholly immanent and wholly transcendent (13:22, 16:16-20). Though God
is the origin of all things (10:15), and the world depends on God (9:10),
God does not depend on the world (9:4-5). Beyond the visible universe
God has another mode of being in the heavenly home ({8:20-22). Yet, as
“father of the world” (9:17-19; 11:43), God is the source and sustainer of
all virtues (10:4-6), the “light of lights” (13:17) who resides in the heart of
all {18:61).

In the New Testament, too, God is personal. It is true that God is called
the “Most High” (Lk. 6:35), “the Deity” (Acts 17:29), “Power” (Mk. 14:62),
“the immortal, invisible, and only God” (1 Tim. 1:17)—affirmations of
God’s supremacy that do not emphasize God as person. Yet, God is our
“father.” The Lord’s Prayer (Mt. 6:9-13) is a model of reverence and simple
trust in a God who is personal. As in the Gite, God is both transcendent
and immanent, “above all and through all and in all” (Eph. 4:6). Though
the creator of all things (Eph. 3:9) and the one who exercises care over all
creation (Mt. 6:30, 23:22), God is distinct from the world (Rom. 1:25), for
God “dwells in unapproachable light” (1 Tim. 6:16), and heaven is God’s

throne (Mt. 5:34, 23:22). As our heavenly “father,” God is the source of
all goodness (Mk. 10:18), the “light that shines in the darkness” (Jn. 1.5;
1 Jn. 1:5), in whom “we live and move and have our being” (Acts 17:28).

THE INCARNATION OF GOD

Although Krishna in the Gifa is unborn and eternal, he explicitly stated
that he incarnates himself in the world “whenever the law of righteousness
withers away and lawlessness arises” (4:7). The purpose of his coming into
the world from age to age is “for the protection of the good ... and for
the setting up of the law of righteousness” (4:8).

Krishna in the Gita is, therefore, true God and true human. This is also
evident in Krishna’s stupendous theophany: Not content with Krishna's
account of his “far-flung powers,” Arjuna asks to see Krishna’s “Self which
does not pass away” (11:1-4), Krishna grants Arjuna’s request and gives
him a “celestial eye” (11:8) with which to behold his transfiguration;
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who answers the prayers of God’s fi j
: > ollowers. Arjuna asks fo
:(nihga Igzsponds, comforting him in his fear, and “once agalr:nn;fll:y’ .
t}‘:;thrgsh xl:ih:a) assl:xmcd the body of a friend” (11:50). There is no g;?;;
as a human body, i ]
poople o (1 y, for he eats, drinks, plays, and sleeps as
:ﬁujunas sense of awe before the transfiguration of Krishna recalls
; ‘ : “Woe |
gg; t::;‘?asl gﬂs'l ulndone, .-« for my eyes have seen the King, the Lor?:le ;:’
Thoss an& J.o});. tf alllso re;lalls the scene in the New Testament where Peter.
, n tell on their f: i ,
cation of Tene (hr. 17_-1-3)!1- aces, filled with reverence, at the transfigy-

of God is found in the Prolo

0 gue to the Gospel of John, whi

hthe Word bef:amt'a flesh” (Jn. 1:14). That Jesus was t;'ue ggds t:::is :rht? t

; .liman dls:‘glso implied here, for we are told that “the Word was God” (Jne

tl;rg, ::;h . :ﬁlste a:;o:lgc ups;'l(J n. 1}:1 121 While John expressed the incamatior;
Ise > plitosophical term “Logos,” the other Evangeli

expressed a similar fajth by setting their narrative in a theological fﬁ:l:fc.‘tf

of Fﬁlsusp thrlt_)ugh Joseph to Abraham and Adam
¢ Yauline writings also contain teachin | i i
Titin, > g on the incarn i
;gl?(:;al;s 1ca'll_! the chnstol.ogmal hymns” (found in Phil. 2:6-??0(1;{;1“ ;"il;l-t
Wilethcr Oru:c;t?:i)l:gi whltt:h nlliay be Pauiine though not writtén b); P‘aul
wrote these hymns is irrelevant b it is
usually thought that Paul adg in hi o view e
tally | pted them to explain h I i
Philippians tells us that Jesus was i of God bt wearacsl
! as in the “form” of God but * ied”
himself and took the “form” ssible docetiun
of a servant. There is i ism i
the phrase “being made in the li out it 5y o i1
rase : ikeness of men,” but faith in Jesug®
?I:lg;ln(:stgs{i ;sn :st:rtct'i in :]he phrase that he “became obedient unt‘:)s l:isea?l;ug
5us Is called “the image of the invisibl ” i .
fullness of Gy o visible God” in whom “the
pleased to dwell.” Here, also Jesus’ h ity i
| ;.:‘sert;:‘ﬁ, for_peace. comes to us “through the blood of the crozgﬂlw .
| e'II% i c_Knshna in the Gita, is true God and true human . e
i isc:z ?O:og: dwersity' withlin the Hindu tradition in interpreting how
dition, 1 shna, a dwersxty :fkin to that found in the Christian tra-
 dition. oundational Christian scriptures, one encounters a Jesus
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wl;o is, above all, God-for-us and human-for-us, but out of this there
emerges @ later conciliar affirmation of Jesus as God-in-Godself and

* human-in-self, which gives rise to a variety of interpretations. The similarity

of Jesus and Krishna as God and human appears to be more deeply rooted

““the closer one gets to the origins of both religious faiths, but it perdures
* eyen s one moves into later stages of articulation that take place in cultural

- contexts that differ quite significantly,

The incarnation of God boggles the imagination and overwhelms human
thought. Krishna mourns that “fools despise him because he has taken a
human body” (9:11). There is a parallel lament in Paul, who regarded it as

- 4 stumbling block to the Jews™” and “folly to the Gentiles” (1 Cor. 1:23).

Folly or not, Krishna asserts that it is through him that human beings find

" salvation, “But that highest Person is to be won by love-and-worship
"directed to none other” (8:22; also 8:7; 9:25, 29, and 30-32; 11:55; 12:6-8

and 30; 13:18; Zaehner, 437-439). That “highest Person” refers, of course,
to Krishna, Moreover, Krishna says that to follow him is “to tread the
highest way” (32; also 6:45). Those who worship other gods are “anonymous
Krishnas™: “Whatever form . .. a devotee with faith desires to honor, that
very faith do I affirm in him . . . thence he gains his desires, though it is I
who am the true dispenser” (7:21-22; also 9:23-24). Krishna’s “way” is
parallel to the “way” of Jesus: “I am the way, the truth, and the life” (Jn.
14:6); Christians maintain this claim when they say that “there is no other
name than Jesus among men whereby we must be saved” {Acts 4:12). Karl
Rahner has expressed this theologically with his doctrine of “anonymous
Christians.”™

To reflect on what we have seen so far, we observe that, while Christi-
anity and Hinduism are two great religions that accept the fact that God
incarnates Godself as a human being, the question of one or many incar-
nations highlights a difference between the Gita and the New Testament.
The difference, however, is not rooted in dogmatics but is ultimately a
question of two different visions of time and history. Yet, the difference
may not be as great as it first appears to be, for, on the one hand, although
Jesus came once for all for this present world era, traditional Christian
faith holds that he will come again. On the other hand, while Krishna
incarnates himself age after age, the ages are separated by thousands of
years so that the incarnation of Krishna made known to us in the Gita is
for our present age. Moreover, in the Gita, there is no suggestion that other
incarnations of God are other than that of Krishna. In other words, whether
incarnation is one or many, Krishna is the mediator of salvation. Further-
more, the law of karma in the Gita (3:9, 4:14, 9:28, 18:60} does not work
independently of Krishna. By following Krishna, history is no Ionger the
drudgery of chronos but the surprise of kairos. The time in which we live
is a new era. Salvation and freedom from rebirth are, for the first time,
available to all (4:9, 8:15, 12:7, 13:25, 14:2, 20, 14:4).

What of karma and Christianity? The law of karma, the notion that we
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reap what we sow, is recognized in the New Testament (2 Cor. 9:6; Gal,
6:7). The Christian hope is that we will be ushered into the presence of
God, but our achievement of this hope is in some sense linked with out
activity during this life. Good actions Iead to God, while evil actions have
consequences, the living-through of which offers the means of purification,
Most of us know about the costliness of love to accept the view that all
moral and spiritual progress is likely to be painful. However, many people
would agree that a short life is not long enough for achieving perfection.
For them the doctrine of purgatory suggests moral and spiritual evolution
and resonates with the belief that God wills ail to be saved (1 Tim. 2:4).
The doctrine of God’s universal salvific will expresses the Christian hope
that God gives up on no one no matter how evil and alienated he or she
has become. At the same time, Christianity, unlike Hinduism, recognizes
the possibility of hell, of ultimate nonfulfiliment based on the free rejection
of God, but it has not declared that any human has been relegated to that
state,

Can the law of karma and rebirth be brought into harmony with Chris-
tianity? Religious language is symbolic. The law of karma and rebirth in
the Gitq is an attempt to reconcile the justice and love of God. Rebirth
affirms that God’s love is so infinite that God gives us the opportunity to
grow until we achieve perfection. If some Christians believe that nothing
defiled shall see God and recognize that most of us need further puriﬁcation
at death, and if it is this recognition that has prompted the doctrine of
purgatory, then the doctrine of rebirth as an opportunity for further puri-
fication, for working off our bad karma, has its parallel in the doctrine of
purgatory. Through the doctrine of purgatory, it is possible for Christians
to hope that, because God’s nature is one of love, no one finally fails to
make the journey to God. From a universalist perspective, then, the law of
karma and rebirth can be harmonized with the doctrine of purgatory with-
out denying the possibility of hell.

In spite of the issue of one or many incarnations, the teachings of
Krishna and Jesus on salvation are similar in many respects, as we shall
now sce. In the Gita Krishna’s offer of salvation is made in terms of grace:
“Thinking on Me you will surmount ali dangers by my grace” (18:58; also
9:30-31, 18:56, 18:62). However, though Krishna is the God of grace, always
ready to save those who are devoted to him (9:26ff), we are free to reject
his offer if we choose (16:7-20), for the efficacy of grace depends on our
faith and love, Faith is trust and commitment, self-abandonment to Krishna,
When we respond to Krishna’s grace in faith, Krishna gives us salvation,
forgiveness, and new life:

Those who cast off all their works on Me, solely intent on Me, and
mediate on Me in spiritual exercise, leaving no room for others, [and
so really} do honor Me, these T will lift up on high out of the ocean
of recurring birth, and that right soon, for their thoughts are fixed on
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Me; thenceforth in very truth in Me you will find your home. (12:6-
§; also 9:30)

Further, love should be total. Krishna regards even our humblest offering
- as 2 gift of love: “Be it a leaf or flower or fruit that a zealous soul may
~ offer Me with love’s devotion, that do I [willingly] accept, for it was love

that made the offering” (9:26). Whatever we do we should do f(?r the Iove

of God: “Whatever you do, whatever you eat, whatever you offf:r in sacnﬁcg
. or give away in alms, whatever penance you perform, offer it up to Me
(9?:)&“: New Testament Paul also spoke of human salvation in terms of
grace: “By grace you have been saved” (Eph. 2:5); three verses later, he
added that grace depends on faith (Eph. 2:8). He acknowledged, toa, that
we can decline God’s offer of grace. For example, he wrote in Gal. 2:21 of
“nullifying” the grace of God, and in Gal. 5:4 he chided his‘ readers Pecause
" they had fallen away from grace (see also 2 Cor. 6:1). As in the Gita, Paul
instructed that we should offer to Ged in love whatever we do: “thatevcr
you eat or drink or whatever you do, do all for the glory of God” (1 Cor.
10:31).

REPENTANCE AND FORGIVENESS

In the Gita repentance born of love and faith effaces all sin, and no one
who comes to God with a humble heart fails to win salvation. Not only the
high-caste and the rich can be saved, for Krishna cuts through the% sharply
drawn lines of caste and sex and opens the way of salvation to all in words
reminiscent of Paul that with God there is neither slave nor free, m:alc nor
female (Gal. 3:28; also Rom. 10:12-13): “none who wog'ships Me with loy-
alty-and-love is lost to Me. For whosoever makes Me his hgvep, _base-bom
though he be, yes, women too and artisans, even serfs, thclr_s it is to tread
the highest way” (9:31-34). Krishna is the Good Herdsman in quest of the
worst sinner who has not repented: “However evil a man’s livelihood may
be, let himt but worship Me and serve no other, then he shall be reckoned
among the good indeed, for his resolve is right” (9:30).

The New Testament also teaches the forgiveness of sins through repen-
tance. We find it in the preaching of John the Baptist (Mk. 1:4) and in th.c
ministry of Jesus. When Jesus came into Galilee his first message to his
hearers was that they should repent (Mk. 1:15). Throughout his ministry,
when people came to him in a spirit of humility and SOrTow for what they
had done, Jesus forgave them. As God incarnate, h; c!au'ne_d that he l:a:g
the power to forgive sins (Mk. 2:7-12). He said that his mission was no
the fighteous butgit‘:) call sinners to repentance (Lk. 5:32; also Mt. 9312; Mk.
2:17; Lk. 19:10; Jn. 3:17). There are many examples of the experience of
God’s forgiveness in the stories of how Jesus said to men and womcrf _
individually, “Thy sins are forgiven: go and sin no more” (Mt. 9:2; Mk. 2:5;
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In. 8:2-11). Moregver, from Jesus we learn that God not only forgives the
sinner who turns to God in repentance, but God also goes out in search of
the sinner who has not repented, as a Good Shepherd goes out in the
wilderness to find the one lost sheep (Lk. 15:3-7). In the parable of the
prodigal son (Lk. 15:8-32), Jesus said that God’s response to the repentant
is like the father in the story who comes running out to meet his son and
will not even allow him to finish his awkward confession of guilt. God comes
to meet us in love and forgiveness, but there must first be true repentaiice,
for God does not wish to forgive those who do not wish to be forgiven.

What Jesus taught about the forgiveness of sins is continuous with what
Krishna taught in the Gita.

GRACE, NOT WORKS

The Gita further teaches that we are saved by grace through faith and
not by works (6:37-47). In response to Arjuna’s inability to relate this
teaching to the various duties, ritualistic and ethical, prescribed by the
Vedic law and the Hindu tradition as hecessary for salvation, Krishna says:
“For knowledge of the Veda, for sacrifice, for grim austerities, for gifts of
alms a meed of merit is laid down: all this the athlete of the spirit leaves
behind” who knows that the law finds fulfillment in him (8:28; also 3:10-
16; 11:48 and 53). In words that echo the epistle to the Hebrews, Krishna
says that he is the sacrifice that links salvation in this world to the next: “1
am the rite, the sacrifice, the offering for the dead, the healing herb; I am
the sacred formula, the sacred butter am I: T am the fire and the oblation
offered fin the fire]” (9:16). As the Gita comes to a close, Krishna again
tells Arjuna that he is not to worry about the law but to have faith in
Krishna’s love and grace: “Give up all things of law, turn to Me, your only
refuge, [for] I will deliver you from all evils; have no care” (18:66). That
is, salvation is not something that we must try to win by our own means
but to accept as a gracious gift from God. In confirmation of this teaching,
Arjuna is told that the revelation of God he received was due to grace
(11:47), not works (11:48).

As in the Gita, the New Testament teaches that we are made right with
God through grace, not through works (Rom. 3:20-28). As Paul explained:
“If it is by grace, it is no longer on the basis of works; otherwise grace
would no longer be grace” (Rom. 1 1:6). Grace is the antithesis of Iaw (Rom.
6:14). Successful obedience to the Mosaic law was known as works. It is
this view that Paul contrasted to grace. Salvation is not our own work but
God’s gift (Rom. 3:24; Eph. 2:8). Even Paul admitted that the revelation
he received was through grace, not works (Gal. 1:15).

This is the heart of the teaching on grace in the Gita and the New
Testament: God loves us “while we are yet sinners” (Rom. 5:8). It is God
who takes the initiative in reconciliation, by becoming incarnate, and it is
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,for us to accept God’s free gift that we can never earn. What the Gita
emphasizes so strongly has its paraliel in Paul.

JESUS AND KRISHNA

LOVE AND KNOWLEDGE

" Reliance on grace in faith and love leads to knowledge of God. W_hcn
devotion grows, God dwelling in the soul imports to the devotee the light
of wisdom. The Gita puts it this way: “By love-and-loyalty he comes to
know Me as I really am, how great T am and who; and once hg know:s Me
as I am he enters Me forthwith™ (18:55). 'I.‘o know the truth is to lift up
our hearts to and adore God. The knower is a}so a devotee and the best
of them: “Of these the man of wisdom, ever fntegrated, who lox_res-and-
worships One alone excels: for to the man of wisdom I am exceeding dear
is dear to Me” (7:17). )
amlinh:h: New Testame(nt, 20, knowledge of God is the fruit of faith and
love. The twin notions of knowledge and faith occur together (Jn. _4:16,
6:69), 8:31-32). The same is true of knowledge and love, for know‘131g is the
result of becoming one and being onc with God through love: “He who
foves is born of God; he who does not love does not know God; for God
is love” (1 In. 4:7-8).

SIN AND IGNORANCE

In the Gita wisdom is the opposite of ignorance, which is_ the parent of
attachment, for the roots of attachment lie in the wroqg'behef 'that we are
* self-sufficient. Ignorance is not theoretica! error but. spiritual blindness. To
know the truth we require conversion of soul. Arjuna could not see 'the
truth with his patural eyes; through grace he was granted t.hc divine light
(11:8). After his long struggle to know the will of Goic‘:l, it was,through
revelation through grace that he finally found peace: Destroyed.ls _the
confusion; and through grace I have regained a proper way of thinking:
with doubts dispeiled I stand ready to do your bic!dmg" (18:73). )

For Paul knowledge was also the opposite of ignorance because igno-
rance is a factor of human sin (Rom. 1:18). Thus, no matter how kcel_'a and
bright our intellect may be, natural wisdom is futilel {Rom. 1:21}), foolish (1
Cor. 3:19), and blind (2 Cor. 4:4). Paul showed this clearly whcp he con-
trasted the basic human ability to know God with present human ignorance
rooted in a false sense of self-sufficiency: “For althqugh they knew God
they did not honor him as God or give thanks to him, but they be.cafne
futile in their thinking and their senseless minds were darkened. CIau_mng
to be wise, they became fools” (Rom. 1:21-22). On the one hand, sinful
persons by “their wickedness suppress the truth” (Rom. 1:18), an.d, on the
other hand, “since they do not see fit to acknowledge God, God gives them
up to a base mind” (Rom. 1:28). To have true knowledge we need to be
converted to God, for only God is able to lead us to an acceptance of the
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truth (1. Cor. 2:10-13). Even Paul was
conversion; only after his conversig
1:15).

THE NEED FOR DETACHMENT

In the (_}'ita 1o remove ignorance we must kindl
man of faith, intent on wisdom, his senses [all]
come right to perfect
chment to the self and the world, It is for this
d.etachment the key to spiritual growth: “I love

e the spiritual vision: “A
restrained, wing wisdom;

or despised
vy zli)tt :c}; t » in pleasure as in pain, who has put
ment and remains unmoved by praise or blame” (12‘18-1p9)

Such a2 man holds “profit and ] i
! H 088, victory and defeat to be the s ”(2:
fqr he is undismayed by sorrow “who Tejoices not at whatever :I::d oy

_ties, knowing no envy, the same
Il] ke is not bound” (4:22),
» too, the removai of ignorance calis for spiritual

vision, which is the result of unw. i mmi “
lacks wisdom, let him ask God . . and o sven mnk Bot 1ot 10

in faith, for he who doubts is lik
tossed b_y the wind” (Jas, 1:5-6). As in the Gita
sF!f-dema.d. We must put to death what is earthly
Ir;;ty, passion, clavil desire and covetousness, whi

om. 6:12; Titus 2:12; 1 Pet. 2:11, 4:2); mortify the body and crucify the

flesh (Rom. 8:13; Gal 5:24);
- -1 Lal, 5724); prefer the good of
Rom. 14:20—?1, 15:1-2; 1 Cor. 10:%24 and gg??;;efore Sty ok

¢ a wave of the sea that is driven and

2, spititual vision calls for
m us—“immorality, impu-
ch is idolatry” (Col, 3:5; also

E;ses t(h};:;pthl.l..4:22':;11 Col. 3:.9);.be crucified to the world (Gal. 6:14), and not

e glgg(i Cz: z;g: 21.131)"1 (Ian. 2:15); and forsake all (Lk. 14"33) even
- 10:23). In both the Gita and the N ent,

complete detachment from self leads 1o complete ho:f‘l‘;g‘gests;n g(l)::’l fher

TRUE KNOWLEDGE IS EXPERIENTIAL

I .
e :b:;): i(l';'u(a} Oc;mplete knov«fledgf: of God is experiential knowledge that
fieatit knuwledg:l:l(:a?:)}? a;(l:ides In us (11:54 and 55). It is through expe-
n : € Xnower of God is established i :

< h th . 1shed in God (5:20),

15 the great purifier: “For nothing on earth resembles wisdom in igs ﬁ?«vel:

to purify” (4:38). It has the Power to destroy the effects of sin: “Who knows

my godly birth and mode of operation thus as they really are, he is

unable to know the truth before h; |
) e h
n did he come to know God’s will (Ga;s '

- and it will be given him, But let him ask -
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eiiér born again; he comes to Me, Many are they who, passion, fear, and
m&er spent, inhere in Me, making Me their sanctuary; made pure by wis-
‘dom and hard penances, they come [to share] in my own mode of being”
_'9.10). It is worth noting in passing that, in this passage, meditation on _
the birth and incarnate life of God, combined with the stilling of the pas-
;ions through the discipline of detachment, leads to an experiential knowl-
adge of God, as in the Spiritual Exercises of St. Ignatius of Loyola.s
In the New Testament true knowledge is also experiential in character.
t is the revelation of the mystery of God (1 Cor. 2:6ff), which God gives
o those who have faith in God (1 Cor. 2:10-16, 12:8). The believer knows,
secause God dwells in her or him (Jn. 14:7) and transforms her or him into
God’s likeness (1 Jn. 3:2). Those who have this knowledge know the truth,
nid the truth sets them free from sin (Jn. 8:3-32). It is a blessed vision that
s the fruit of a perfect life lived in and for God. As the beatitudes state,
. “Blessed are the pure in heart, for they shall see God” (Mt. 5:8).

JESUS AND KRISHNA

KNOWLEDGE AND ACTION

The experience of God is not the final goal of faith and love, for in that
case the Gita would have ended with Arjuna’s tremendous experience of
the celestial vision of Krishna (11:9-55). Arjuna cannot forget the thrilling
“scene he saw, but he has to work it into his life. He has seen the truth, but
he has to live it by transmuting his whole nature into the willing acceptance
of the Divine. By taking Arjuna beyond the visible universe, Krishna merely
“broadens his horizon; that is, Krishna makes possible Arjuna’s ability to
work for the good of others.

To put it more generally, true knowledge expresses itself in action. It
must bear fruit in the lives of those who love if it is to be effective in leading
people to salvation. Thus, Krishna says that those who reject action are
ineffective (3:4), self-deceiving (3:5), hypocritical (3:6), antisocial (3:16, 20),
and uninformed (3:27), then sets out ethical requirements for the person
he loves:

None hurting, truthful, free from anger, renouncing [all] begins, free
from nagging greed, gentle, modest, never fickle, [a]rdent, patient,
enduring, pure, pot treacherous nor arrogant—such is the man who
is born to [inherit] a godly destiny. (16:2-3; also 12:15-17; 16:4, 6-7)

In the Gita the necessity for action becomes clearer when we note that
God works for the good of the world: “If I were not to do my work, these
worlds would fall to ruin™ (3:24; also 4:14 and 9:9). The central event of
God’s activity in history is the coming of Krishna into the world for the
protection of the good and the establishment of righteousness in the world
(4:8). Most importantly, he invites all to join him in this enterprise: “What-
ever the noblest does, that will others do: the standard that he sets all the



20 OVEY N. MOHAMMED

interested in. Action is unavoidable; hence, the renunciation of action is
impossible, but the renunciation of the fruits of action is possible (35, 33.
18:5-6). In the words of the Gita:

“To work alone You are entitled, never
to its fruit. Neither let the motive be the fruit of action, nor let attachment
be to non-action” (2:47).

For the Gita, then, the realm of God js not exclusive i
It enters into the exterior life of the human being in th

» but Krishna dissuaded him from doing so and asked him
to work for the welfare of others: “It is better to do one’s own duty, though
devoid of merit, than to do another’s, however well-performed. By doing
the work prescribed by one’s own nature, a man meets with no defilement”
(18:47). It seems clear, then, that discipleship in the Gita has two aspects:
a focus on the activity of God in the world, and an emphasis on detachment
through which the individual participates in this activity.

In the New Testament, also, experiential knowledge born of love must
express itself in action, Thus, in the Gospels, Jesus makes moral demands
upon those who would follow him: “If you love me, keep my command-
ments” (Jn. 14:15); “He who has ™y commandments and keeps them, he
it is who loves me” (Jn. 14:21); “Why do you call me ‘Lord, Lord,” and do
not do what I tell you?” (Lk. 6:46); “Not everyone who says ‘Lord, Lord’
shall enter the kingdom of heaven,” but the one who does God’s will (Mt.
7:21). According to Paul, the love of God makes morat demands on us:
“Love is patient and kind; love is not jealous or boastful; it is not arrogant
or rude. Love does not insist on its own way; it is not irritable or resentful;
it does not rejoice at wrong, but rejoices at the right, Love bears ajl things,
believes all things, hopes all things, endures all things” (1 Cor. 13:4-7).

The necessity for action in the New Testament is also evident, since we
are told that God works for the benefit of the world (Mt. 6:25-31; Lk,
12:24-27; In. 5:17, 10:25, 14:10-11). At the center of God’s activity in the
world is God’s incarnation in Jesus to inaugurate the divine realm (Mk.
1:15). Like Krishna, Jesus also invites us to become magnanimous co-work-
ers with him in his activity, for the harvest is great and the laborers are few
(Mt. 9:36-37). In fact, he repeatedly calls us to labor with him as his dijs-

ciples (Mt. 5:19, 8:22, 9:9; Mk, 1:17). In the New Testament then, as in the
Gita, the realm of God i j
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i tion with Jesus through
darkness demands our faithful coopera  Je ‘
'Y'('grhi-nzfnt from the self (Mt. 10:38-39; Mk. 8:34; Lk. 17:33; In. 12.253i
'ctacs:alvation of the world calls for action, because God’s plan for the worl
€

t' stake.

JESUS AND KRISHNA

THE GOAL OF ACTION

' ion i ivation of the individual
ita the twofold end of action is the salvati livid
% mt}:::ewiz;lt':rc of humanity (3:25), for when action is pcrfom.xcd in vu;.lw
: zufl‘tihf: welfare of humanity, based on the pure love of God, z;cttlllons :lr"l'gtgoz
. ble concern of the
dge of God are fused, and the doy . '
chhl;n?:g:fic%ual and the love of neighbor is achieved. \Z‘,mnrmtmen::l to
tion has its basis in the longing to bring about the welfare of all analtllf
: actIOd on God’s own caring for the world. God works to secure thc.wc !
b?s ell contingent beings (5:5, 12:3-4); it is in doing and being like him t :t
:al:ation consists (2:71; 10:10; 12:13, 15, 18; 18:53). Love of God has to be
: in concern for one’s neighbor. .
_ﬁ{;f:;zdﬁl;‘io Testament the goal of action is also twofold: fthe s’alvztllgrl)ln
i ! i d perfection of one’s neigh-
rfection of one’s self, and the salvatlot_x an 3
ag'gilou shall love the Lord your God with your whole hc.ar;: an;l \\:ltll;
all ifour soul, and with all your strength, allltii W}’tl(l h?lltl éczn'grsmig. f\r[?(n ! 3.18‘
i if . . . do this, and you will live - 22:35-40; Mk. 12:
;;fgill?o;;g?;gcwmever loves God must also love his or 'her anlébgg
hen action is pe I person in complete union wi ,
When action is performed by the tota Sod,
i trate one another to a pe
action and the knowledge of God interpenet ¥ o o perlect
ity, i i h God and neighbor is achieved.
unity, in which the love of bot 1 i d. Work cone
ificati ly the highest expression
for the sanctification of others is not onl sion of the love
i God, insofar as all the work is un
- of neighbor but also of the love of , ins: e ontitely s Gods slone and
of God, as a surrender of one’s self en irely to God
i?igtzl;: ilr?‘:rder to cooperate in the divine redemptive mission in the world.

SALVATION

In the Gita cooperation with God through a;gti}c:: isalnt;tti gzljf(rgl); glxg
ific. It is me , salv
welfare of the world; it is also salvi ¢ om the
i i Ifiess devotion because we
world. We work in the world with se . ot
i ited i th God beyond the world.
our ultimate end is to be united in love wi e of veima
i . ‘they come to my own mode !
Krishna says: “They come to Me, ( ode of betng
highest goal, be loyal
:10); “Do works for Me, make Me your higl y ‘
gijogt,xt off all Jother] attachments, have no hatred for a.rﬂ b;éng?’ zt ig-‘lfo(;r_
all who do thus shali come to hée (11:155i _st?s‘/éfg;ni} 4, 28, 34 10:10).
This is the real message of the Gita: salvati : umon Wit
i i ’ ly fitting that the bool
ing God in God’s heavenly home. It is on _ : ! i
2;:; !]T;f again stating its main theme: “And now a,giun to tl;xiem%f :-;ﬁht?u
Word, of all the most mysterious: ‘I love you well.” ” Therefore,




OVEY N. MOHAMMED

trate yourself to Me: so vou wi i
are dear to men (15 oo gs)l_l will come to Me, | promise you truly,

In the New Testament, too

3 ]

“your homeland is in heaven”

there is no eternal city in this life but we look for one in the life to come”
e

(Heb. 13:14). Salvation is communion with God forever, as i evident |

n‘mc.h of Jesus’ teaching about the reign of God that pictures it as a meg. °
es- -

s 22:1-14, 18, 29.
parallels of the mustard seed (Mt. 13:31-34), the tares (MtB%,'ZT-g(? Itilée

by the New Testament and the Gita.
CONCLUSION

In highlighting
by Krishna in the

the similarities between

t\?l/:;; Kr'i;hna taught in the Gita has its paralle]
ew lestament. Of course, an investigation of differences in the notion

Of SaI atl()l‘l n the SCl'f
V [WO ptl.llcs Wolﬂd COmPIEant thlS Study, bl.lt that

with what Jesus taught in

;::E(:tinttrié approach to ICIT'ndu-Christian dialogue, Concretely, we haw
_ at God t..akes the initiative in reconciling us to Godself by’becomin;

Ch‘r;/sl: are impor?ant for the history of salvation,
he fo;z‘fé f:}l::r;\tI a theocentric model of dialogue may have, however. both
‘ e New Testament suggest that a liberation theology of ’relig-
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may be a more fruitful approach to Hindu-Christian dialogue. Accord-
étb the method of liberation theology, that which unites Hindus and
tistians in common discourse and praxis is not how Christ and Krishna
& related to God but to what extent they are engaged in promoting sal-
n—the welfare of humanity. As the New Testament asserts, it is not
ey who say “Lord, Lord” of Jesus who will enter the reign of God (Mt.
91-23). The Gitz makes the same point when Krishna says that work for
welfare of others is necessary for salvation (3:4-6). As our discussion
of action in the Gita and the New Testament has shown, love of God must
be verified in concern for one’s neighbor. Indeed, the soteriologies of the
jptures would scem to suggest that the liberation of the poor and the
disadvantaged is central to the purpose of Hindu-Christian dialogue. This
dialogue calls for interreligious sharing and praxis, The result should prove
encouraging, since, as we have seen, the goal of salvation in the Gita par-
allels that found in the New Testament.
" The emphasis on praxis in a liberation theology of religions may even
help theologians of religion to discern not only whether but also how much
Krishna and Christ are ways of salvation. All Hindu and Christian claims
behalf of Krishna or Christ will have to grow out of, and be confirmed
, the praxis and lived experience of these claims. Granting that the dis-
ciples of Krishna and Christ are those who seek the reign of God and God’s
"~ justice (Mt. 6:33), by evaluating the fruits of discipleship with respect to
- Krishna and Christ, theologians may find reason to affirm that it is Jesus
.- and not Krishna who unifies and fulfills all efforts toward a full humanity,
Or, they may discover that Krishna offers a means of salvation equal to
that of Jesus. At least, as in a theocentric approach to dialogue, they may
find that Krishna and Christ are important for the history of salvation.
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Christ and Buddha

SEIICHI YAGI

SIDDHARTHA GOTAMA AND JESUS OF NAZARETH:
WHAT AND HOW THEY TAUGHT

How are Siddhartha Gotama and Jesus of Nazareth, the founders of two
great religious traditions, to be compared? This is not solely a problem of
¢ science of religion or of so-called comparative religion. Today this ques-
on must be asked in the context of interreligious dialogue with reference
to the “absolute uniqueness of Christianity.” In the following I would like
demonstrate the possibility of understanding both Gotama and Jesus as
réat figures who, in each situation and tradition, found and realized relig-
jous truth common to all humanity.

- First, we will examine the problems young Gotama had. Usually a legend
is told of the young Gotama who went out of the four gates of his castle
-and saw, first, an aged man, then a sick man, then a funeral, and finally a
monk and a bird picking an insect. Realizing the pains of life, he left his
status as the prince to search for freedom from pain.

Hajime Nakamura and an older tradition have shown us a different
picture.! Young Gotama left his family, according to Nakamura, not
_because he found human life full of sufferings. Rather, he was troubled by
* an irrational self-assertion. All human beings must age or get sick and die.
.. However, silly men and women disdain the inevitable. They are ashamed
- of suffering and abhor it. “It is also the case with me,” thought Gotama,
and that was the starting point of his reflections.

If Nakamura’s version is correct, then Gotama's problem did not lie in
the fact that to live was to suffer. If he had found his problem just in the
pain of living, he could have sought a way to ignore or forget his suffering.
He could, for instance, practice austerities in order to attain agelessness
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