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THE STRANGE STORY OF A
HIDDEN BOOK

I
A STORY

A erEAT land, and a great race living its large
life thereon : majestic mountains crowned with
silent snows; encircling seas; vast gorges in
which torrents lost themselves; forests of stately
trees and flowering plants and creepers in
festoons; broad-rolling rivers; awesome cataracts,
dazzling cascades and sprayful waterfalls;
incessant-brawling brooks and limpid rills and
rivulets; all teeming with wild life, gentle and
innocent or mighty and compelling, gorgeous
insects, flashing fish, and birds and beasts of
high and low degree—all the poetry of living
nature :

Great temples; beautiful homes, full-spaced ;
broad paths; fair market-places ; udyanas,
pleasure-parks and bathing tirthas; rangas,
places of plays and poems, palaces of art, kala-
grhas ; chariots and cars; bulls and dromedaries
of the finest breeds, and elephants and horses
trained and beautified with utmost skill—all
the poetry of life-enhancing art: '
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Peace and contentment; mutual help and
love and service; stately courtesies and ways of
gracefulness ; well-balanced, well-divided in-
dustry and ease; all-rounded knowledge ; scrip-
ture chant and high and holy hymn—all the
poetry of human life was there.

Strong and fair and youthful were the bodies
of the race. But the Jivas were very old,
and long experience in their many previous
births had taught them well how sin was ever
hunted down and torn in pieces by sure misery.
And sinless therefore was the race. And, there-
fore, too, the Earth’s benignity flowed forth to
it in unchecked plenty. As the men were just
and gentle to each other and to all beings, so
the elemental gods that ever give to men what
they desire and deserve, shaping their ways to
men’s deserts and wishes, were also clement unto
them. And Mother Earth took pleasure in her
children, and, in her vast and joyful dance
around the sun, bore her rounded body so that
all physical circumstances of wind and wave
and sunshine were adjusted to their comfort,
and they were happy even as yearling babes
rolling and leaping in their mother’s lap.

And so that happy elder race lived its large
life. But a day came when they should pass
away to other worlds and new experiences.
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A deep and solemn forest of gigantic pines on
a great mountain slope within the land. A
hermitage of peace and calin and quiet. A
hoary sage and students young and old in a
large number.

“My children,” said the sage, “ the time has
come when our race, having lived its appointed
round of experiences here, must pass further
onwards. You, who are the youngest of the
race, are not yet fit to pass on with it. Your
studies are not yet complete, and more experience
has to be gathered by you all. Your faculties
are not all evenly developed and well balanced.
Some have grown in power and action greatly ;
others have grown in noble feeling of emotion ;
others yet are working for a newer and a larger
life of subtler senses for acquiring knowledge, and
of finer instruments for doing action. But not
until there is a union and a perfect balance of
all the three constituents of the Jiva’s life on
one plane, may it progress into another plane
efficiently.

“'This balance and perfection are not gained till
Jivas do attain the middle point of the life of that
plane and pass, through a vairigya and a surfeit
that includes all the selfish pleasures of that
plane, into touch with the All-Self-Consciousness,
and thereby learn to live for others than their
own particular selves. Therefore your future
destiny is that you shall work as pioneers of *
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a still younger race of Jivas, that shall
gradually be born within the land, heralding its
arrival by great wars and times of much disquiet
and unrest, and shall take possession of the
flesh-houses left by the present race for their
benefit. You too shall take birth again and
again amongst them, and in the teaching and
serving of them shall you yourselves learn and
advance. And older ones from us shall not be
absent. They shall remain behind as may be
necessary, and watch and help and guide as may
be fit.

“The great store of knowledge gathered by
this older race for the profit of humanity shall
lie hidden for long ages in such manner that it
shall not be gained easily by those that would
misuse it. But yet shall true and earnest
seekers never fail to find it. Public spread
thereof will be only when, and be only to the
degree that, the elements of unity and harmony
in the new race predominate over the elements
of separation and discord, and a fair number of
that race find conditions favorable enough for
searching publicly for it, and give the guarantee,
by their good life, that they shall use the know-
ledge well.

“Ye shall know the arrival of that time
when the older and younger among you, born
in different physical races, shall recognise your
common spiritual ancestry and come together

PREFACE v

and ‘work together openly, making no distinction
of outer caste or creed or colour or race or sex 3
and some shall bring to that inner common-
wealth an independent re-discovery of some of
these large truths of physical science that now
are known to you, and some of metaphysic and
psychology and ethic, and others of knowledge
through the superphysical senses of the super-
physical planes, and some shall be taught
directly by the elders staying behind, and others
shall carry away entire and by sheer force of
strong memory, whole works in sacred Samskrt
lying hidden purposely in families selected for
the keeping of them thus. And so, with spread
of knowledge, spread of love, and spread of
mutual help, a happier time shall come over the
suffering lands and men shall join to form a
new race in imitation of the present, and hdply
rise to greater heights even than this! So,
fare ye well ! 7

If thy Soul is sad within thee,
Hung’ring, thirsting, after peace,

Come with me, belov’d ! believe me,
Read, I promise, doubts shall cease.

When the Master gave the secret,
“’Tis the last in terms of sound,”

So he said, and “ Go, proclaim it,
Say the lost word has been found.
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They who list” and ponder deeply,
They shall find all life made new
By this sweet voice of the silence,
Wisdom’s dawn on pity’s dew.
Knowing this, the Final Knowledge,
Seek whate’er ye wish and find.
For the mind that knoweth truly
Must have left ill wish bLehind.
And to him who wisheth rightly,
Not for self but for the race,
Aye the Guardians of the Wisdom
Show the Glories of Its Face.
Ask of Air and Fire and Water
And the Holy Ones of Earth
For the secrets held for seekers
‘Who have found the second birth—
Not that ye may have the secrets,
But for all pure souls are one,
And that so may fuller service
To our suffering race be done.
And, lest even now ye falter,
Fix gaze on what brooks no seeing,
Ever list’ to what is Soundless
Hold fast That which hath no being !”

II.
A HISTORY
PANDIT DHANARAJA

In the winter of 1896-1897, being then in the
service of the Government of India, and posted,
with judicial and revenue duties, at the town of
Barabanki (near Lucknow, the famous capital
of the Indian province of Oudh), I came across
Pandit Dhanaréja, at the house of Pandit
Parmeshri Das, a practising lawyer and pleader
for Government in the Court of Wards Depart-
ment, a grey-haired fellow-member of the
Theosophical Society (repeatedly mentioned in
Colonel Olcott’s Old Diary Leaves) and a dear
friend who has now passed away (in October
1908). The impressions that I then received
as to Pandit Dhanaraja were described by me
at the time in letters to my elder brother, Babi
Govinda Das (then an Honorary Magistrate and
Municipal Commissioner in Benares), and a
great hunter after and collector of rare
Samskrt manuscripts. Extracts from these
letters were published by him in the Prashnot-
tara (now called Theosophy tn India), the
monthly organ of the Indian Section of the
Theosophical Society, for the months of March,
April, and May, 1897. Portions of these ex-
tracts were copied in the Lucifer (afterwards
Tue Tueosoprical Review) of London, for May,
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1897. 1 think it best, on the whole, for the
purposes of this narrative, to reprint the ex-
tracts here, though they are scarcely written in
a style suitable for publication.

EXTRACTS FROM THE PRASHNOTTARA
(Baxtracts from some Private Letters)
[Nore.—The following three extracts from
private letters are printed in the hope that
members situated favourably and having local
facilities may try their hands and fortune at
MS.-hunting in the districts of Gorakhpur and
Basti. Many members have had the opportunity
of making the acquaintance of Pandit Dhana-
raja, referred to in these extracts, at the last
Annual Convention of the Indian Section held
at Benares in October, 1896, and will probably
remember him.—Sus-En.]
AN OLp-WorLp PaxpiT
. Pandit Dhanaraja is blind of both eyes;
he is scarcely twenty years old; yet it is calculated

that he carries in his memory a mass of Samskrt-

literature equal to about thirty Mahabharafas
in bulk. The statement is not easily believable,
espemaHy when we are told that this mass
comprises writings on all subjects—the ‘origi-
nal’ works on Grammar by Maheshvara (Shiva),
on Kosha (Lexicography) by Ganesha, on Chhan-
dah (Metre) by Vishnu, on Cosmogony by
Krshpa, etc., etc. And yet I am convincing
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myself gradually that the statement represents

. truth. I say I am convincing
myself gradually, for I freely confess that I am
not quite convinced yet.

Pandit Dhanaraja says that from the age of
about five upwards he has been doing nothing
else than ‘committing to memory’ at an aver-
age rate of about 1,000 shlokas every day. His
work ceased about a year or so ago; and he is
now setting about to digest and assimilate his
vast mental meal. He studied at the house of a
family of Pandits in his native village, where
the parampara, succession, has come down, and
where the books are yet found, the very names
of which have been long forgotten by, and are
now unknown to, the modern generation of
Pandits.

From glimpses afforded by Dhanaraja, the
older books, put side by side with the vast
waste and desert of words called the modern
Samskrt literature known to us—Vyakarana and
Nyaya, and even the greater portion of Vedanta
and Sankhya and Veda-commentary and Mimam-
sé¢ and Dharma-Shastra, etc., etc., including
books plagiarised, books bodily stolen, books
written in pure spite and intolerance, and books
written for mere display of learning—appear -
to be as well-cultivated gardens full of healthy
flower and fruit and fragrance beside the desert
sands of Sahara.
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I do not mean to say that what is now availa-
ble to the general public does not contain . . . that
which will bring peace to the mind of the man
tossed with doubts, philosophy proper. This
has been left by a kind destiny, though it is
enveloped in and surrounded by an immense
mass of verbiage on other subjects. But the
next degree of literature . . . on the secret sciences
and on Physiology, Chemistry, Astronomy, etc.,
etc., has disappeared and carried off with it all
the rahasya, secret, of them.

The modern disciple of Panini, with much
waste of ingenuity and endeavour to “touch
the nose round the back of the head,” as the
Hindi proverb says, will explain at some pages’
length why the “1” sound followed by the “u”
sound amalgamates with the latter into the “yu”
sound. Pandit Dhanarija says that the older
Grammar gives the physiological reason why.

The magnificent hymn, in the Durga-Sapta-
shati, by the rescued Devas to the victorious God-
dess, is in the Viasanta-tilaka metre. The modern
metrist has nothing more to say as to why that
particular metre was used, than that such was
the whim of the author, or at most that the rules
of propriety required it. Pandit Dbanaraja
explains that the old books say that in the
arta or painful and refuge-seeking state of
mind the Devas were then in, the Madhyama and
Saindhavi (nerves belonging to the apparatus
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of articulation apparently) are affected and
come into play, with the consequence that the
sounds uttered can take no other metrical
arrangement than the “ Vasanta-tilaka.” Possi-
bly the full explanation is based deep down on
the physics and mathematics of sound, but even
this much sounds very useful.

The promises held out, then, are great. It
would be well indeed if they were realised. But
the difficulties are many. The MSS. out of which
Pandit Dhanaraja was taught are unavailable.
They are kept away with jealous care from the
reach of the inquisitive public. And Pandit
Dhanaraja, though willing to dictate all he has
in his memory, cannot be provided with a writer
sufficiently fast to reduce any tolerable portion
of his stores into writing. Pandit Parmeshri
Das, who has been recently contributing to the
Theosophist some articles on the older Grammar,
etc., with the help of this marvellous Pandit, is
doing all he can in the matter, but however
thankful we may be for what he has done we
cannot but feel that it is not enough by far. If
some system of short-hand Devanagari could be
devised by a Theosophical brother sufficiently
ingenious, it would be a great help indeed—
though we must always be prepared for disap-
pointment even after all these old books have
become lipi (writing) from Smrti (memory).
Such disappointment is by no means the
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unfrequent lot of Theosophical students! The
first view has often aroused surging hopes of the
promised land of milk and honey; while a nearer
view has often dissipated the illusion and shown
that that first spectacle was a mere mirage
indeed.
AN Orp-WorLp Paypir’s Lisr
or OrLp-WorLp Books

. . . Iasked Pandit Dhanarija to give me a
list of the ‘real, original’ works (Mala-Gran-
thas) on every subject treated of in the Samskrt
tongue—a list that should form a complete
Encyclopaedia of Samskrt learning in all depart-
ments into which such learning had extended
(which, according to Pandit Dhanarija, means
all departments whatsoever of possible human
knowledge, of course!). I added, as a condi-
tion, that the list should be self-complete, such
that the fortunate possessor of the books men-
tioned therein should be independent of other
help for intelligence of them. And the Pandit
readily gave me such a list out of a work by
Gobhila, called Shastranubhava, wherein, he
said, such a list had already been framed and

put away. I reproduce the list below :—
I.—Shabda-Shastra (the Science of Sounds).
Grantha-saikhyad
(In numbers of
1. Vydikaraga (Grammar) Shl()ka-monsures)/

Siitras, by Maheshvara
Bhashya, by Narada } - - 100,000
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2. Kofha (Etymology and Dictionary)
Nirukta, by Gan
Bhishys, by gh;,;’ilﬁ"} © - 55000
3. Chhandah (Metre)
Chhandarpava, by Vishpu . . 172,000
4. Jyotisha (Astronomy and Astrology)
Brhadanka-pradipta, by Sirya . 100,000
5. Shiksha (Philology, etc.)
Shiksha, by Maheshvara
Bhishya, by Nirada }
6. Kalpa (the Science of *“ Constructions )
Vyavasthinubheda, by Dovi . . 248,000
(Jyotisha forms part of Shabda-Shistra for some mysterious
reasons, which Pandit Dhanarija promises to explain at
future loisure. A shloka-measure means thirty-two syllables.)
II.—Darshana (Philosophy)
1. Vedanta.

90,000

Prahiksha-Pradipa, by Brahmi . 436,000
2. Sarkhya.

Anubhava, by Marichi . . . 308,000
3. Nyaya.

Prabhantariksha, by Svayambha . 215,000
4. Mimdmsa.

Arthaprakasha, by Aigirah
5. Vaisheshika.

Darshananubhava, by Krata . . 275,000
6. Yoga.

.« 205,000

Vrttydjitarnava, by Chyamana . 150,000
IIL.—Smrti (Law)
Manusmrti c e+« .. 24000
1V.—Veda

1. Rk-Samhita P . 432,000 Rchas
28 Brahmanas . . . . . 75,00 Shlokas
42 Upanishats .+« . . 200,000

”

2. Ysajus-Samhita - - <« .+ .250,000 Bchas
22 Brahmanas <« <« . .100,000 Shlokas
60 Upanishats -« . . .105000 ,
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Sama-Samhiti
21 Brahmanas
90 Upanishats
Atharva-Sambhiti ..
11 Brahmanas
52 Upanishats

. 600,000 Rchas

. 150,000 Shlokas

. 200000

. 300,000 Rchas
80,000 Shlokas

. 100,000

UPrAVEDA
V.—Adynrveda (Medicine)
Chakranuvesha by Sanaka . . . 392,000
VI.——Dhannrveda (Archery)
Praveshiistra-Prakisha, by Prachetih 300,000
VI1.——@Gandharva-veda (Music)
Svaranuvida, by Nirada .. . 136,000
ViIl.—Karapyopaveda
Siddhantopanyasta, by Ashvini-)
Kumara i)
(This, the fourth Upaveda, is said to comprise the scieuf;cs
of commerce, agriculture, cattle, architecture, law, etc., t.e.,
briefly, all things relating to man’s social life. The current
name is Sthapitya or Shilpopaveda.)
IX.—Kama Shasgm (The Science of Love)
' 150,000

. 432,000

Dehitanubhava, by Pulastya . .

The above list exhausts all the four ¢ objects
of human life; Dharma, Artha, Kima, and
Moksha.

Printed in royal 8vo volumes of 800 pages
each, every page containing fifteen shlokas on
an average—this total of 6,380,700 shlokas
would form a compact little library of 500
volumes, roughly ; nothing surprising, by any
means, sceing that twenty times that number of
volumes is disgorged annually by the press of
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England alone! But what ¢s surprising is that
Pandit Dhanaraja, while modestly denying that
he has the whole by heart, yet admits that he
carries in his memory at least a good two-thirds
of it, besides another ten lakhs or so in miscel-
laneous literature, novels and histories (yes,
novels and histories) and Puripas and modern
works |

Let us see if Pandit Dhanarija can justify
his statements, and make good his promise to a
wondering and grateful humanity, or whether
we are forced to content ourselves in the end
with saying that the Pandit said things that
were not true, and that his were mere words. . .

Twr Last or THE OLp-WorLD Paypirs?

. . . Old MS.-hunter as you are, did you
not look with longing eyes at the list I sent you
last? ...What hopes...it must have aroused!
What ideas of revolutionising Oriental scholar-
ship, of giving an irresistible impulse to the
study of Samskrt all over the world, of helping
the young and growing races of the West! To
a child of India it must seem that a discovery of
such records would be pregnant with much more
profit and use than the treasures of literature
which King Menelik of Abyssinia has recently
promised to throw open to the research of
western scholars within his dominions. Alas!
the profit and the use that there may be, will be
for Europe, juvenescent and vigorous, not for
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our superannuated race now in the senility and
dotage that precede death. Her scientists
would make each hint the starting point of a
new science, the counterpart of which we had,
perhaps, but have no more. This is but as it
should be. Every fact is its own best justifica-
tion. The fact that arts and sciences have been
lost, and the books that described and taught
them gone out of sight, in itself shows clearly
that the race has deteriorated and grown weak
and unfit to possess them. What is left to do
is to help as far as may be to transfer the spirit
of the dying giant to the thriving babe.

The old order changeth, yiclding place to new,
And God fulfils Himself in many ways.

And we ought loyally to help on the new
ways. . . . SolI have been digressing and
building castles in the air which, as in others, so
in this case, have to end in disillusionment (for
which I have already prepared you) and vanish
like the fabric of a vision, but not exactly with-
out leaving a wrack behind. Circumstances
have occurred which have given rise to grave
doubts as to the ability of Pandit Dhanaraja to
“justify the ways” of himself “to men.” Alas!
for the old, old perversity of the human mind
that made Dhrtarashtra cry out: I know the
right and yet cannot abide ther ein; I know bhe
wrong and yet cannot refrain therefrom.’
While talking so profusely of the wondrous
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hidden store of lore on every matter of interest
to humanity, he seems to be very chary of giving
the clue to where it may be found. To take
down whole works to his dictation seems a very
long and desolately laborious task. But even
that has been attempted by Pandit Parmeshri
Das, for nothing is too difficult for the labour of
love; and many works have been so begun,
amongst them a marvellous Bhashya on the
Bhagavagd-Gita, professing to explain much of
the esoteric meaning thereof, by the same
Gobhila as has been mentioned before as the
author of The Survey of Samskrt Literature,
out of which the list has been given to you, but
somehow or other none of them has been finish-
ed, with the single exception of a Samyayana
Kosha, which has been completed in 8,000 and
odd shlokas, taken down to dictation from the
lips of the Pandit. This last work is a sort of
lexicon and book of rules as to how works and
words are to be interpreted, with reference
to the special subject they treat of, the time
and place and other circumstances they apper-
tain to, the persons they are addressed by
and to, etc., etc. But the misfortune as re-
gards this single work that s said by the Pandit
to have been completed, as well as with regard
to the many other works which have been begun
but never finished, is that the style is more often

than not so entirely “archaic” (to put the matter
B
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most mildly), that it is impossible for an ordinary
layman, whose scholarship extendeth not beyond
the range of modern Samskrt, to say whether
the collocation of letters carries any sense at all
in it or is mere ‘abracadabra’.

But whatever the value of this particular man
and his statements may be, there is little doubt—
as I have learnt from independent sources also—
that old and valuable MSS. and great learning
do exist in the country “beyond the Sharaya,”
forming the districts of Gorakhpur and Basti, and
that there is a race of Pandits dwelling scattered
over that tract, who, unlike the Pandits of most
of our cities, are not forced to make of their
knowledge their sole means of livelihood, but,
possessing independent means, as small land-
owners or large cultivators, prosecute their
studies amongst themselves in that right spirit
of love and reverence of learning for the sake of
learning which is its best and tenderest fosterer,
though most unfortunately under the vow, it
seemns, that they will not impart their knowledge
to any other than a Sharayu-parina Brihmana.
We may and do regret the vow in the interests
of the world at large, but I cannot but admire
the priuciple that prompts it.

The above extracts show amply the indecisive-
ness of the impressions then produced on me by
the personality and the conversation of Pandit

A
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Dhanaraja. To these I now add an account of
the troubles and tantalisations undergone by
Pandit Parmeshri Dias on account of this
phenomenal person, whom he was the first to
discover for practical purposes. .Of course I had
had many talks with him about the matter
previously, but I took down from his mouth,
systematically, for this introduction, a complete
account of his experiences from the very be-
ginning up to date, on the 25th October, 1903,
when he was in Benares, on a short visit. He
gave the account in Hindi, from which I put it
in English.

. PaypiT PArMESHRI DAs’ NARRATIVE

I rirst began to take an interest in the Samskrt
language in 1894, so far as I can remember,
when I was about fifty years of age, after coming
across an account, in a newspaper, of a lecture
by Mrs. Besant, delivered in Calcutta, wherein
she strongly advocated the study of Samskrt.

My beginnings were very modest. I began,
indeed, with Devanagari and the Hindi vernacu-
lar, which I did not know well, having studied

Urda and Persian at school and college. From
Hindi and Devanagari I passed on to Samskrt,
taking up the Bhagavad-Gita to begin with,
naturally, as will be easily understood.

The difficulties I met with in properly under-
standing the language of the (f7t@ compelled

me to think of studying Samskrt grammar. I
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went to a Shastri, teaching in a local school,
and promptly got by heart the first fourteen
gitras of Panini, reported by tradition to have
been received by him direct from Shiva after
much penance and propitiation, and forming
the foundation of the rest of Panini’s grammar.

But now arose a difficulty. The misfortune
of having been a practising lawyer for over
twenty years, at the time 1 engaged the Shastri
to help me across the depths of Samskrt grammar,
compelled me to ask him why there were only
fourteen s @ t r as and not fifteen or thirteen ; why
there were only so many vowels and so many
consonants, and not more or less; why, even
amongst those that were enumerated in these
aphorisms, the - particular order observed had
been followed, why a preceded, and ¢ followed
and u succeeded, etc.

The Shastri came to a standstill. I tried to pull
him along a little further; but our mutual
perplexities became more and more tangled every
day. I sought other help. The same results.
My collection of Samskrt grammars, old and
new, eastern and western, grew more and more
complete. So did my discontent with them.
The thing weighed on me like a nightmare.
Why acere there only and exactly fourteen
aphorisms and forty-two (or counting also the
repetition of one) forty-three letters enumerated
in them, and why were they arranged in that
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particular order ? My very sleep was affected.
My daily prayers began to include a petition for
help on this particular point!
Months passed. It was June of 1894, I believe,

and I was still rubbing my eyes in bed early one
fnorning, preparatory to getting up, when I was

informed that two men had arrived at the house,
one of them blind, and that they wanted to see
me. Against my usual custom, I went straight
from my bed to the doorway of the house.. I
saw two men. One was under twenty, possibly

not more than eighteen, blind of both eyes, one

eye sunken, the other bulging with a sightless,

distorted and swollen eyeball. The other man
was of almost the same age. Neither had any-
thing else on than a loin-cloth. I asked them
who they were and what they wanted.

€«
We want a meal and enough money to carry
us to Cawnpore.”

““Are you literate?”

The blind man said: “Yes.”

“What have you studied ?”

“Samskrt.”

“Why are you going to Cawnpore ?”

“I hope to get some work there in connection
with the Arya-Samaij.”

“What emoluments ?”’

“Rs. 5 or Rs. 7 per mensem for a teachership.”

“Do you know the Siddhdnta-Kanmudz?”
« Yes .’, :
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« Al right; T will see you again; rest and eab
3 »
in the meanwhile. .

The blind man gave his name as Dhanaraja, and
that of his companion as Chandra Bhala. .
1 saw them again in the afternoon, and we ha
gome little talk on Samskrt grammar. We
met again in the evening. Then I could 1.1013
wait any longer and propounded my standing
difficulty. . N
The blind man said: “Yes, I can answer &

3 »
your questions. . o .
«Qut of your own intelligence, or from som

0ld book ?”

«From old books.” This was good news.
«But,” he added, “J lmve”nob got the books ; I

v them by heart.

ODIA): ;::,) ‘days latei,, after he had setbled'hin'lself
in the house, I began taking down to his _dlcta-
tion a series of Samskrt verses, mostly in the
anushtup metre. I took down a,boub‘ 1,500(i
They constituted a dialogue between Shiva an
Parvati, in which the latter ask(?d the very same
questions that had been puzzling me, and t}le
former answered them in a way that was quite
satisfactory to me, at least, and at the time.

1 do not now remember whether he menfnoned
the name of this work, but he said that it was
complete in those 1,500 couplets. .I.LIe added(i
however, on further inquiry, that if I wanf,e
more details on Samskrt grammar I should find
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them -in complete fulness in the Naradiya-

Bhashya on the Maheshvara-Vyakarana.

I had been also studying pieces of the
Siddhanta- Kaumudi, relating to sandhi (the
coalescence of letters and sounds) with the man,
all the while becoming more and more discontent-
ed with the vrttis (explanations of Panini’s
aphorisms) contained in the work, and obtaining
better explanations. from the blind Papdit him-
self, out of his mnemonic resources, as regards
the physiological reasons for these coalescences.
I preserved notes of these perpetual “whys” of
mine and “becauses” of his.

‘My next manuscript-enterprise was more
ambitious. I began writing to Dhanarija’s
dictation the Naradiya-Bhashya, which he said,
extended over 60 or 62,000 couplets, all verse.
I took down about 500 or 600 of these.

Then I began to question him about the
Maheshvara-Vyakarapa (of which the Naradiya-
Bhashya was said by him to be an extended
commentary). He began to dictate and I to
write. To the best of my recollection, he said
there were 5,000 aphorisms in the work. I wrote
down about a thousand. I found that the order
and arrangement of the sub-divisions of the sub-
ject was exactly the same as in the modern
Siddhanta-Kauwmudi. But the aphorisms were
entirely diffierent, and the illustrations and
examples were all Vaidika-looking, and very
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numerous and lengthy, and full of com'pound's
difficult to pronounce. In connecfaion with this
difficulty of pronunciation, after giving me a num-
ber of inconsistent replies, first saying th.at 'the
current Shiksha (a set-of rules for pronunciation,
etc., forming a sort of supplement to the current
grammar) was genuine, and then that the one
published by Dayananda Sarasvati (the f'ounder
of the Arya Samaj) was genuine, he ult;mmtef])f
said that the original Shiksha written by Pinim
was different from both.

1 wrote down this Shikshd, extending to over
100 shlokas, and said by the Pandit to be
complete in that number. .

I also employed, about this time, an?ther
Pandit, and got him to write down a ‘Bl'w,shya,
(commentary) on this Shiksha, consisting of
extracts of the best portions of eight different
commentaries. This Bhashya is also complete
excepting the last five or six shlokas. All tP?s,
of course, was dictated also by Pandit Dhanaraja,
and all from memory, as he said. '

The year 1894 came to an end with this.

1 asked Pandit Dhanaraja how he came to
find the Naradiya-Bhishya.

He said: “Our family are residents of the
village of Belhar Kalaf, in Tahsil Khalilibad of

the Basti District (in the United Provinces of
Agra and Oudh, India). My grandfather was
a very learned Pandit. He had a great taste
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for studying and teaching ancient works. His
collection of MSS. is still with us. He kept
up a private Pathashala (school). He was very
fond of Sannydsis (wandering ascetics). One
day, when I was about twelve or thirteen, there
came a Sannydsi who was very much struck
with my exceptional memory, for I could get
almost 1,000 couplets by heart in a single day.
He taught me the Naradiya-Bhashya. 1 had
an elder cousin, now dead, who had not lost his
eyesight, as I did at two and a half years of age
from small-pox; and he had even a greater
retentiveness. He also committed the Naradiya-
Bhashya to memory.”

At the close of 1894, Pandit Dhanaraja went
back to his village. He returned again, after
an absence of a few weeks, at the end of January,
1895. This time he came with changed ways,
always trying to evade dictation and avoid talk
on the matters in which I was most interested.
However, I got him to dictate some old stotras
(hymns) to me. Then, one day in the course
of conversation, he mentioned that in a work
called the Narpava', a dialogue between Krshna
and Uddhava, there was a statement that Rshis
would continue to dwell on the Himilayas
throughout the Kaliyuga and be the custodians

'“The ocean of Na, the Negation, ” for explana-
tion of which Negation, see the text of the Prapava-
Vada—B. D. : ‘
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of all knowledge after Krshna’s departure from
this earth.

I forthwith began to reduce the Ndirpava
into writing, having succeeded in inducing Pandit
Dhanarija to dictate it. 'We proceeded to about
500 shlokas, the whole being declared by him
to be many thousands. I forget the exact
number.

Then, one night I asked him if he had ever
studied the small Bhagavad-Giti too, amidst
all these huge performances. He said “No.”
Then I said: “ You ought to study it now.”

So we began, I this time acting as dictator
and he as memoriser. I taught him about
eight or ten shlokas, he repeating them faithfully
after me, at first in a halting manuner, and then
over and over again, exactly imitating the process
by which a child commits lessons to memory.

By and by it was decided that Dhanaraja
and I and another friend should spend some
time every day on the (Fi{a and endeavour to
discover esoteric meanings therein, out of our
own unaided intelligences, and write themn down
in the vernacular (Hindi). Well, I led off
with guesses, based on Theosophical literature,
which I had been reading steadily.

Dhanarija said: “Yes, this is so.” I asked :
“Why do you speak in this tmprimatwr style?”
After many days’ haggling he repeated shlokas,
from some Kosha (Dictionary or Thesaurus)
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saying that they proved authoritatively that
the Gita-words had that particular meaning. I
asked : “Why then bother our heads unneces-
sarily ? If you have got an appropriate Kosha,
specially fitted for this purpose, you can go
along interpreting the Gita far more easily.”
He said he had been repeating from a Bhashya
on the Nirukta, the Kosha of the Teda.

We began anew with this help. After we
had struggled on to the seventh or eighth verse
of the first chapter of the G7¢d, Dhanaraja admit-
ted that he knew the book very well and many
Bhishyas also on it, including one by Gobhila.
The pretence of ignorance was only a hoax !

We began the Gobhiliya-Bhashya on the Gita
and, for a wonder, finished it too! People who
will take the necessary trouble to put themselves
mentally in my circumstances of age, life-long
habits, heavy legal occupations, insufficient
knowledge of Samskrt, eagerness to know more
and inability to spare the necessary time and
energy for systematic study from the beginning
like a young tyro, and the wonderful nature of
the entirely new world of literature opened up,
will not wonder that I made so many beginnings

~ and so few endings, and that I was always

wandering off into alluring digressions. They
will rather wonder that I completed the few
MSS. that I did.

My previous familiarity with the subject-
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matter of the Bhagavad-Gité and wmy great
respect for the work, the Hindas’ Bible, and the
interest of the commentary itself, took me right
through the whole of this great work. Not
having learnt Samskrt or practised Devanagari-
writing in my earlier years, I have never made
myself a good caligraphist of that character.
Yet I, with my own hand, laboriously inscribed
the bulk of the book. The rest was written by
two other writers whom I employed. And the
bulk is large ; the complete work measures about
24,000 shlokas (of thirty-two syllables each.)
This performance occupied us three whole
years—1895-6-7.

But while our energies were mainly directed
to this work during this period, digressions were
not wanting, as was inevitable from my endless
queries. A piece of a I"'yc'u'zzava—Samh-i;d———a
dialogue between Krshna and Rukvini (that is
Pandit Dhanarija’s spelling, the current one
being Rukmini) on all matters in heaven and
earth, said to be cowplete in about 14,000
shlokas—was put on paper.) A Samyayana-
Kosha—an independent lexicon in about 8,000
verses, by Vyasa, was S0 fortunate as to get
completed. And the ‘real original’ Vaidika
Nirukta with a Bhishya was also begun. Of

Y About 800 shlokas of this were written down by

me, in the course of some holidays during my stay

at Barabanki—B. D.
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course all this was done to the dictation from
memory (as he alleged), of the blind Pandit,
who is also the sole authority for the descriptions
and epithets used, as to whether a work was or
was not completed, whether it was genuine, etc.,
or not.

In 1896 Pandit Dhanaraja attended the
Annual Convention of the Theosophical Society,
held at Benares; and with his help I contributed
some articles on Samskrt grammar to The
Theosophist, during the three years 1895-6-7.

At the end of 1897, Pandit Dhanaraja went
away for a long period. But he did not go
to his home. He went and stayed with the
Raja of Hadaha, close to Barabanki. He stayed
Wiﬁh. him almost throughout the whole of 1898,
coming to see me now and then for a few days
only at a time. I, too, suffered from unhappy -
family bereavements in that year, and no work
could be done with Pandit Dhanaraja. The
year 1899 also passed similarly. Pandit Dhana-
rija was wandering about elsewhere, cor;ling to
see me now and then. In 1900 he stayed with
me for almost a month in the summer, when we
did some sporadic work on the ‘real, original’
Bhaghyal on the Bhagavad-Gita by the ‘real’
original’ Shankaracharya, the current one being

1 The first hundred shloka-measures or so of this
were written down by me on the 31st of July, 1900,
when I was visiting Papdit Parmeshri Das, for a
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decided by him to be spurious. We also digd
some miscellaneous hymns and stotras.

Then Pandit Dhanardja went on to Benares,
and dictated the Pranava-Vida there.'

He returned to Barabanki in the summer of
1901; and then dictated to me 700 shlokas of
what he declared was the second half and con-
tinuation of the Blagavad-Git@ now current.
The Vyarpava-Samhi{d was also continued with
the help of a copyist.

We also began a Bhighya, by Barhayana, in
80,000 shlokas, on the ‘original’ Brahma-Sitras,
numbering 10,000. By the end of February,
1902, we had progressed to the seventh or eighth
satra of the original and about the 3,000th
shloka of the commentary. He left again and
has not returned to me since. But he has been
wandering about amongst other householders in
the district of Barabanki, and I have met him
also at one or two places casually.

At the end of these eight years of acquaintance,
this extraordinary man still remains a puzzle to
me, notwithstanding the fact that he has lived
in the sane house, almost in the same room,
with me, night and day, for months and months

together. If all he says aboat himself; his

day at Barabanki; they seemed to be a sort of abstract
of the alleged Gobhiliya-Bhaghya of the Blagavad-
Qiti—B. D.

'To me, as will be described later on.—B. D.
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memory; the hundreds of ancient works of
w}'nch nobody in the outside world knows any-
thing at all; his memorial knowledge of the‘:’n
all., comprising perhaps two million gouplets of
thirty-two syllables each (I have and have had
taken down some 60,000, and you Bhagavan
Das, 16,000) ; amongst them such :triﬂes’ as
fifty-two Blaghyas on the Gita, four com lete
Bhashyas on the * complete’ Vedas (notpthe
patch‘es now extant) from beginnix.lg to end, all
the eighteen Puranas, the real, original’ 0;168
and the ]lIah('ibh(Zra_{a, with Gobhila’s Bhash a’
on them all, full of wonderful ‘esoteric.’gn:?
terpretations, the original Sagras of the six
s;istems of philosophy and the six Vedangas, all
with  Bhashyas, in fact works on all poss’ible
branches of science and philosophy ; and all
that he says about the secret handing)'-down of
all sxllch wondrous learning in old familjes of
Pandits, ‘in the Nepal Terai and adjoinlin
c;)ur.lt;ry—lf all this, or a tenth or a hundredt}gl
:Vonl(;;rtl':;. true at all, then it ig very, very
. Can we believe him or can we not? In all these
e.lght years, he has never repeated a second
tl.me, despite incessant requests and offers; of all
klnfls of inducements, honorary, pecuniary, etc
a single shloka that he has dictated once ’ H;
has evaded and avoided, equivocated and pl:evari
cated; but never actually given this a,bsolute]):
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simple and conclusive test of memory. He has
failed most woefully in promises to show or secure
MSS. of the works he dictated, which again
would have settled all our doubts most satis-
factorily. The majority of my friends, interested
in these matters, who have come into contact
with him, hold the strongest and most unfavour-
able opinion as to his straightforwardness in
this respect. Indeed they do not hesitate to call
him a charlatan; and it is difficult to prove
them wrong.

I myself have been often driven to such
irritation by his want of straightforwardness,
that I have driven him out of my house—but
always only to call him back again when the
irritation subsided. And yet the fact of what
he has dictated remains and stands invincibly.
Has it or has it not any merits ?

After eight years of work on it I am satisfied
that a fair portion of it is new and valuable to
modern thought. I have made many efforts to
trace the MSS. of the works mentioned by
Dhanaraja, with the help of occasional descrip-
tions given by him as to the Pandit families with
which, as he says, he stayed and studied the
books he says he knows by heart. But I have
always failed to lay my hand on any such
substantial thing, partly, at least, I think,
because of my very restricted opportunities for
search. Yet I believe that the MSS. exist, for
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I cannot believe, after what I have seen of
Dhanaraja for eight years, that he has the
power to invent all that he has dictated to me
or my copyists. For the present, then, the
pe?ple who take any serious interest in valuable
pl}llosophical thought must content themselves
with judging these dictated works, and pieces
of. work, on their inherent merits, The future
will show whether actual old MSS. justify this

.most wonderful man’s statements,
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To the ahove I wished very much to add a fu}.l
acconnt of his life from the lips of P:«}ndﬂ;
Dhanarija himself. But for reasons which “.nll be
imrtially understood from the latter portion of
the narrative of Pandit Parmeshri Das, I have
not sncceeded in getting from Dhanarija any
such systematic account. 1f T do in futu're T will
certainly publish it. In the m.ea,nwhlle. I amn
compelled to content myself with })uttmg to-
gether such notes, either on paper or in mewory,
‘és 1 retain, of occasional talks about hlm.selt
that Dhanaraja has indulged in in my hez%.rmg.
Of course, the reliability of these ta,lk's is no
greater, nor less, than that of his saymngs %tn(l
ldoings in general; and it is s0 .defectlve,
that [ should ordinarily have refrained from
publishing any of these matters. But the many
years’ experience of the man thab‘ Pa-l,l(]lt_;
Parmeshri Das and T have had, and his failure
and mine (of which more will be said later) to
trace or secure original MSS., and the u.tl?er
uncertainty of my having better oppo?tumtles
‘h the future, and the very great m.herent
merits, in our cyes, of the material dictated
by the man, and finally the hope that others

with hetter opportunities will take the work up,
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and possibly bring to light this whole new world
of very valuable literature for the use of human-
ity—all these considerations have combined to
induce me not to delay publication of these
matters any longer.

What I have gathered from Pandit Dhanaraja
Mishra about his life is as follows:

He was born about 1873 a. p. in the village of
Belhar Kalan, Post Office Menhdawal, Tahsil
Khalilabad, District Basti, United Provinces of
Agra and Oudh, India. His father was Nepal
Mishra, uncle Patiraja Mishra, and grandfather
Haragovinda Mishra. He had an elder brother,
Chandrika, who died at the age of sixteen or
seventeen. (In Pandit Parmeshri Das’ narrative
this brother is mentioned as cousin.) Dhanarija
lost his eyesight from small-pox when he was
two and a half or three years of age.

He had a phenomenal memory from his earliest
childhood. When he was seven or eight years
old, he could commit to memory many hundreds
of shlokas in a single day. His brother Chandrika
was even better endowed. The family of
Dhanaraja were grammarians. His grandfather
kept a kind of private school (or day-pathashila),
and taught deserving vidyarthis (‘seekers of
learning,’ students). Dhanaraja early exhausted
his family stores of modern Samskrt grammar,
and orew more and more dissatisfied and inquisi-
tive.
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Many Sannyisis (wandering ascetics) used to
visit his grandfather. One of them was specially
attracted by Dhanaraja’s wonderful memory and
inquisitiveness, and told him that he should study
tho Maheshvariya-Vyakarana, with the Naradiya-
Bhashya on it, if he wanted his grammatical
difficulties solved and his curiosity satisfied.
Dhanaraja was eager to learn, and the Sannyasi
put him on the track. He told him the names
of the Pandits and the places from whom and
where he would get what he wanted.

Dhanaraja ran off from his home, accompanied
and helped by a companion. (InPandit Parme-
shri Das’ narrative Dhanaraja says he was
taught the big work on grammar by the
Sannyasi himself.) His phenomenal memory,
precocious intelligence, and developed inquisi-
tiveness, were ready certificates of desert, and
served as passports to the confidence of the
Pandits mentioned by the Sannyasi, and he began
his astonishing career of memorising.

He went from one Pandit to another, from
village to village, andjdistrict to district, obtain-
ing clues to each successive house of learning
from the previously visited one, all being occu-
pied by members of the same ancient fraternity,

(Some brief mention of them has been already
made in the extracts reprinted from the

Prashnottara.)
In this way he committed to wmemory sowe
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hundreds of thousands, almost millions, of
sh%oka,-measures of literature (one shlok&-mes:sure
being equal to thirty-two syllables). He wandered
about thus for eight or ten years, and then felt
surfeited. In the course of his wanderings he
seems to have heard from some Pandits who
had beeu tried and found wanting, abc;ut'P’andit
Parmeshri Das’ unanswerable questions. I:ier(;
was a congenial spirit. In the spirit of the old
Upanishat stories he went to Pandit Parmeshri
Das to answer his questions. What followed
has already been described above,

From August 30th, 1900, to J. anury 19th, 1901
he stayed with me at “ Durgakund,” Benarés.’
In this period the Prandva Vada was written
den to his dictation, by me and Pandit
Ganginath Jha, M.A., D. Litt., (now Professor
of Samskrt, Muir Central College, Allahabad) ;
th? last portion, about an eighth of the who.je,
being \.Nritten by Pandit Amba Das of Benares’
(sometime head Pandit in a Jaina Samskrt
Pathashala in Benares and now Professor of
Vedanta in the Ranavira Samskrt Pathashaia
Department of the Central Hinda College
Benares). T have not seen him again since. I,
m)fself have not had the desired opportunity of
gomg to his place and visiting the neighbg’ur-
ing tracts, and he has not been able to compl
w1t}'1 my invitation to come and stay with }x)nz;
again. But I have had some correspondence,
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very occasional and rare, with him since. I
wrote to him repeatedly to send me an account
of his life, written down to his dictation by some
pupil of his; but he has not doune so. He gave
me some hopes of coming to me on a visit, in
answer to repeated invitations, but these hopes
have also remained unfulfilled so far. I might
kave got from him orally what he had not
thought fit to send in writing.

I understand he has been married twice, the
first wife having died.

I have made a list of the “ancient’ works of
which he has spoken to my brother or myself
from time to time during the months the
Prapave Tida was being written, together with
the names of the Pandits or others, and the
places, with whom and where, according to him,
manuscripts of them exist. Very much to my
regret I have not had an opportunity, so far, of
going out to search for them myself, personally,
though I retain hopes of being able to do so
some day, later on. But I have had search made
for them, through friends residing in or near the
localities concerned. All without success, so
far. Either the villages do not exist, or at least
cannot be traced and recognised; or, if the
villages are found, then the Pandits named are
not to be found there; or if both are found,
then the Pandits swear that the MSS. named
are not with them, and that they never even
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heard of them ; and so on. Perhaps others may
take up the search and succeed better. The list

is printed below for permanent record as a clue
at least.



LIST OF INKEXTANT
SAMSKRT WORKS MENTIONED

BY

PANDIT DHANARAJA

With names and addresses of the persons with
whom he said he found them.

Name and ad-
dress of pos-
sessor of
Mss.

() Pandit Gauri-
Shankara.
(Village Tara-
pur, District
Chhapri).

Name of work—with its extent in
shloka-measures of thirty-two
syllables each.

(1) Mdiheshvara Satra (on Samskrt
Grammar)—24,000.
(2) Naradiya-Bhashya on above—

62,000.

(3) Vaisheshika-Sitra in six chap-
ters.

(4) Bhashya on above by Latya-
yana.

(5) Do. by Prashastapida (not
the one current under the
name which is not a com-
mentary on the aphorisms
at all, but an independent
digest).

(6) Vrtti, on Vaisheshika-Satra, by
Bharadvija.

(b) Pt. Haridatta
Shiistri. (But-
wal Bazar,
Kachanapur,
Nepal Terai).

{c) Pt. Baladeva
Prasid, son of
Pt. Girija Datta
(Village Bar-
auli, Tahsil
Maharia jganj,
District Go-
rakhpur).
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(7) Vydakarana by Shiva.

(8) Shiksha by Do.

(9) Chhandal by Ganesha.

(10) Jyantisha by Sirya.

(11) Kalpa by Shakti.

(12) Nirukta by Shesha.

(13) (}7'a11,[7La-Ohan.dro'glaya by Go-
bhila (or Gobhili; a sort
of History of Literature).

(14) Yogopadesha (or Yogodaya)
by Bhargava.

(15) Works on Nyaya.

(16) The Eighteen Purdnas, inter-
preted as so many rays of
Mahavishypu.

(17) The Mahdabhdarata, as the
siddhanta, or final es-
sence and conclusion of all
the Eighteen Purdnas, its
Eighteen parvas or sec-
tions also each correspond-
ing to a ray of Mahavishnpu,
the Eighteenth being the
quintessence.
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(d) Pt. Manohar
Datta Shukla.

(Village Ka-
nakpura, Dis-
trict Basti.)

(e) Pt. Chandi
Datta. (Village
Siswa, Tahsil
and District
Basti.)

(f) Pt. Yamuna
Prasad (Town
Binsi, District
Basti).
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(18) 7Tiké or commentary on the
Eighteen Puranas, by Go-
bhili and Gargyayana.

(19) Do. by Gobhili on the Mahd-
bharata.

(20) Works on Kirya (Poetry).

(21) Saikhya-Satra by Kapila—
7,000.

(22) Ratpanndeshini, a commen-
tary on the Rimdyana, by
Vishvamittra.

(23) Mahibhishya by Patafjali
(Complete—the current one
omits many st ras.)

(24) Nityarnara—10,000.

(25) Kriyanwvida, in 4 parts, by
Galava—24,000.

(26) Akara-Bhishya on the Bhaga-
vad-(Fita.

(27) Bhishya on Bhagavad-Gitd,
by Buddha.

(28) Do., by Gobhili—30,000 (Dic-
tated to Pt. Parmeshri Das).

(29) Saiigita-prabhd—27,000.

(9) Pt.Gaya Dat-
ta, son of Pt.
Kaladhara Pra-
sid. (Mahalla
Alinagar, Town
Gorakhpur).

() Pt. Chandra-
Shekhara.
(Village Do-
haria, District
Gorakhpur.)

(/) Pt. Ishvara
Datta (Do).

(7) The Raja of
Basti.

(k) Pt. Gauri Sh-
ankara, (Village
Ramnagra, Dis-
trict Chapra).
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(80) Vrtti on Nyaya-sitra by Bha-
radvaja.

(31) Mahabhashya (vide No. 23
above).

(32) The Vedas. (33) Aindriya
Bhishya on the Vedas.

(34) Bralmiya-Rhishya on Do.

(35) Barhayana's Bhashya on Do.

(36) - Sarkhya-Pravachana-Karika-
-—200,000.

(37) Do. (See No. 36 above)

(38) Portions of Do. (No. 36 above.)

(39) Portions of Baudhdyana-Vriti

on Brahma-Sitra. (The

current Shri-bhashya of

Réamanuja on the Brahma-

Satra refers to a Vrtti by
Bodhayana.)

(40) Bandhiyana-Votti. (See 39
above).
(41) Barhayana’s Bhdashya on
Br a hm a-Satra—80,000
(42) Gfta-Chandrikd, by Vasudeva
—3,000.
(43) Bdna-pradipa by Dropicharya
—25,000.
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(1) Pt. Jagadisha
Sharana. (Vil-
lage Nautanva
Bazar, in Nepal,
or District Go-
rakhpur, twelve
or fiftecn miles
from the boun-
dary of Tahsil
Bansi, District
Basti).

(m) Pt. Rima-
Pratapa, (Vil-
lage Sonaura,
P.O. Mendha-
wal, Tahsgil
K halilabad,
District Basti):
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(44) Siddhianta-Chandrodaya, a
commentary on the Maha-
bhiarata, by Vasudeva—
4,000,000 (Four millions.)

(45) Works on Shilpa.

(46) Prapava-Vida, by Gargyaya-
na—16,000 (dictated to
Bhagavan Das).

47) Yoga-Viisishtha—66,000, (the
current version has only

32,000 shlokas).

(48) Yoga-darpana, by Gargyaya-
na,—4,000.
(49) Yoga-ratnikara, by Pulastya

—8,000.

(50) Shastranubhava, by Gobhili
—6,000.

(1) Itihasa-yangika, by Shaunaka
—-8,000.

(52) Itihisa-samuchchaya,by Vish-
vamittra—14,000. (A work
of this name is quoted by
Shridhara in his—published
—commentary on the Vigh-
nu-Bhigavata).

(n) Pt. Manohar
Datta.  (Vil-
lage Shyampur
Patna, Tansen-
ganj, Nepil.)

(o) Lil Ratna
Sena Simha,
Rija of Bansi,
(District Basti.)

() P't. Shiva Man-

gala. (Village
Rudrapaur,
Tahsil Bansi,
District Basti.)
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(53) Vidhi-ratnikara, by Shiva—

20,000. (Gives reasons for
various kinds of works.)

(54) Itihasodaya, by Kardama—
16,000.

(55) Drakrti-khanda, by ShriKrsh-
na—12,000. (Hymns.)

(56) Dharma-ratnikara—a Dia-
logue between Krshna and
Narada, about Avataras.—

7,000.

Some works."

(57) Varpa-vide by Chandramati—
9,000 (Dictated to the Raja
by Pt. Dhanaraja).

(58) Maheshvara-Bhashya on

Maheshvara-Vyakarana—
300,000.

Some other works.

Some works on Mimamsa.
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(1) Pt. Chandi
Datta, (Town,
Gorakhpur.)

(r) Pt. Manun
Deva,son of
Pt. Paramesh-
vara Datta,(Vil-
lage Hardoi,
Nepal, on the
boundary be-
tween Nepal
and Tahsil
Mahiarajganj
of District
Gorakhpur).

(+) Pt. Manojia
Datta Shakad-
vipt. (Village
Jiva, P.O. and
Tahsil Mahara-
ganj, District
(torakhpur).

(¢) Pt. Ramanith.
(Village  Dos-
pur, Tahsil
Qadipur,  Dt.
Sultanpnr,
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(59) Pranaviraara—=200,000.

(60) Prapava-Vida(See no. 46
above).

(61) Kivyimpta, by Jamadagui
—10,000. (on Rhetoric).

(62) Kavya Sindhu, by Vasudeva
—175,000. (on Rhetoric).

(63) Kirya-Darpana, by Vasu-
deva—30,000. (a story).

(64) Karya-Darpana, by Vasudeva
—5,000 (a story of a Brah-
maia).

(65) Bhira-Niddhanta, by Garga
—32,000. (Astronomy).

(66) Artha-Pradesha, by Kashyapa.
(Dharma-shastra).

(v) Pt. Shri Har-
sha. (Villago
Rakhnikhor.
Tahsil and Dis-
trict Gorakpur).

() Pt. Girija
Datta. (Village
Barauli, Tahsil
Barhal, District
Gorakhpur.)
(—but see (c)
above ?)

{w) Pt. Vaikun-
tha Nath, son
of Pt. Kali Cha-
ran. (Village
Kaleshvara,
P. O. Sabjana,
Dt. Gorakhpur)

{r) Pt. Kufija
Behari, (Vil-
lage Belhar
Kalan,P.O,
Menhdiawal,
Tahsil Khalila-
bad, District
Bast1.).
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(67) Yoga-Vasishtha, (See No.47.)

(68) Pranava-Vadi, (See Nos. 46
and 60).

(69) Patala-Vijaya-Kivya, by Pa-
nini. (This is quoted in
Subhashitivali, published
in the Bombay Samskrt
Serdes).

(70) Darshanodaya by  Gobhili

—10,000.
(71) Brahma-Sditra, 10,000 aphor-
isms, with Barhayapa-

Bhishya—=80,000.

(72) Nydya-Satra in six chapters.
(Dictated by Pt. Dhana-
raja to Bhagavin Das).

PErsonaL, NARRATIVE IN CONNECTION WITH THE

Prapava-Vada.

I turn now to the story of the particular work,
the Prapavae-Vada, of which these volumes purport

to be a swunmary.

Into this I will take the

liberty of introducing a good deal of personal



xlviii PREFACE

matter, for which I crave the indulgence of my
readers, my excuse for the procedure being that
the personal matbter is likely to be of usein
appraising the value of the work.

Having been more or less earnestly interested
in questions of metaphysic from the year 1881,
when T was in my thirteenth year, I had formed
for myself, in 1887, while studying for university
degrees, a set of philosophical aphorisms in
Samskrt, with an English translation. These
embodied answers, to my own satisfaction, to all
or most of the final questions of metaphysic,
in the shape of definitions of the Ultimates of the
World-process. I had thew printed for private
civeulation among friends some time between
1887 and 1890 ; I am not sure of the exact year
now. I reproduce these aphorisms below ; and
for detailed exposition of the ideas contained in
then, and of some slight changes and improve-
ments and corrections introduced into the
scheme, T may be permitted to refer to a book,
called The Seience of Deace, written by me, and
published by the Theosophical Publishing
Society in 1904
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The Heart of the Vedanta

1. (Aham-etat-na) I—this—not.—am ”‘ is the
Motionless, Timeless, Spaceless, Perfect, Ju.tex'na],
Supreme Brahman, known otherwise as
R . at a.

1 ;‘.LZI {’bl‘]}?e&‘t‘lln”d sheathed in the totality of the
«his” and possessing the kuowledge “I a.:n
not this” is Purusha, Sl_lt.»l'.ﬁ,‘;nlﬁ.», Ishﬂva:"a.

3. By opposition to the unity of the’ 1 ‘I, the
«This” is “many,” hence atomic. ll‘ns same
«This,” endowed with being by tl‘le a,ﬁu'matu})ln
«T (am) This,” and deprived of ex1§telmce by the
denial « (I am) This not,” hence ex1stex'1t as well
as non-existent, is the (evu becoming, ever
changing) endlessly atomic Malaprakrti—
also ;amed Pradhana, Avyakta, ete. '

4. The “I” clothed in the sheath of an

5 hat itied and developed in

1 This idea has been Si)ll]C\\lllxlt mo;llh:(].is Pr.”‘"w%:ﬂmq
1 Henc ace where the word usec afyag-atma,
The Science of Pe . Jwed s | e
a distinction being made between it .1an. :\,ul.]:lt.lna, fo;";e](,') pical
N rposes.  So, more or less slight morhhc:mtun}s woule E.fvt(l, (
‘lﬂ: }m \,11"; in i;l\e wording of the other aphorisms also if they
? aae X 8 P ey
\)v(erc (l)(v\ing written out ancw, in the light of the Pranav

Vada.
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“atom” (i.c., a part of the “This,” as distin-
guished from the totality thereof) and possessing
the consciousness, “I (am) this” is the jiva,
called otherwise the jivatma.

5. The placing before itself of the *This”
by the “I” is Knowledge.

6 & 7. Whence the Knower and the Known.

8. The full-knowledge “I-this-not-am” ig
Mahat, Buddhi, Brahma, Vidya.

9. The part-knowledge “I (am) this” is
Avidya.

10. The complete identification implied in the
“I (am) This,” despite the utter opposition con-
veyed in “ (I am) This not,” results in (the)
Mutnal Assimilation (of the qualities, so to say,
of the “I” and the “This”).

11. The “This” by opposition to the unlimited-
ness of the “I” js “limited”. Owing to the
impossibility, in the limited This, of a contem-
poreity of the union (of the I and the This)
contained in the “I (am) This” and of the
separation involved in the “ (I am) This not,”
results the (succession of the) movement (motion,
or cyclic moving) of Assumption and Renuncia-
tion, Creation and Destruction, Hypothesis and
Refutation (Manifestation and Absorption, Evo-
lution and Involution, Life and Death, etc., etc.).

12. This succession (of the movement) itself is’
Time.
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13. The possibility of the Existence of the
“ Many ” in (and at) one Time is Spa.ce. '

14. The Necessity of the movement involved in
the sentence “I-this-not-am” is Maya, Shakti,
Daivi-Prakrti, the Goddess of a hundred
l'mmes and a thousand hymns.

When I met Pandit Dhanaréja, at Barabanki,
in 1897, as said before, and, day after .da-y, heard
his astonishing accounts of extfmt ancient works,
1 one day asked him whether in auy of these he
had met with any definition of Brabma 11,‘tlle
Absolute, or Paramatma, the Su.preme Self,
in the words of the first aphorism pnnt.ed“abrovg.
He was silent for sometime and then said “ Yes l.
At my further request, he repeated‘ a paragraph
in the middle of which occurred, h.ke an islet in
a stream, the four words recogmsnb]e t.o me,
while on both sides thereof were masses of what
was to me then entirely unintelligible lauguffge.
I asked him whence he had made the quotation.

i ‘ Pranaca-Bhishya in
He mentioned the name of Pranaca Bhaghy

reply,
leng after,
1Ay Mmemory was at fault ]
tiémed the right name, Pranava-Vida,

I referred the point to him, he said

, and that he had men-

from the
»oIINING

very beginning.) ' o

My opportunities, at the time, of seeing and

7 were not many or long,

rersl ith him,
conver hl]lg W ) o ' !
Lecause of the exigencies of the service I was .

to the best of my recollection.  (When,
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I was, moreover, shortly transferred by the
Government to another district, and so lost sight
of him for the time being. I resigned the ser-
vice in March, 1899, partly to find more time
for such studies as I was interested in, and part-
ly to look after the secretarial work of the
Central Hinda College, Benares, founded a few
months previously by Mrs. Annie Besant, in the
best and highest interests of Hinda youth and
Hinda religion. In the winter of 1899-1900
I wrote out The Science of the Emotions, the
main ideas of which I had put forward many
years previously in a very roughly sketched
article, entiled “Findings,” in The Theosophist, in
1894 ; and the work was published in London, by
the Theosophical Publishing Society, in the
summer of 1900.

About the end of July in this latter year I
went to Barabanki for a couple of days to pay
a visit to my old friend Pandit Parmeshri Dis.
At the latter’s house I saw Pandit Dhanaraja
again. The broken conversations of 1897 were
resumed. I made further enquiries about the
commentary on the P’ranave the Pranave-Vada
as he called it now. He repeated passages from
it ; also from what he declared was an ancient
commentary by Barhayana on the original Brah-
ma-S#fras. My interest was aroused strongly.
Between this interest on the one hand, and
the doubts and suspicions hanging around the
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man on the other, it appeared to me that a
serious experiment should be made, and a full
and fair opportunity given to the Pandit to help
the public, if he really could, with an ancient
work which, from the promise of the oral ex-
tracts, would be of immense value.

1 invited Pandit Dhanarija to come and stay
with me at Benares, where the home of my
family is. He agreed. I returned to DBenares,
made necessary arrangements, and sent men to
fetch him from Barabanki. He arrived in
Benares on the morning of the 30th August,
1900. On the next day I began writing down
the Pranava-Vada to his dictation. We worked
for about four hours each morning. I took
down about 125 shloka-measures (equal to 4,000
Samskrt letters or syllables) in about two
hours, carvefully re-read to him the previous
day’s writing, and made the necessary correct-
ions that he pointed out in another hour, and
spent the fourth hour in little breaks for vest,
and in general talk and discussion of any words
or sentences in the work that offered any diffi-
culty to me. In this way I finished about 4,000
shloka-measures in the month of September.

As the writing proceeded my understanding
of the archaic Samskrt improved, and my in-
terest in the work, and wonderment at the
coincidences of its thought with the views I had
arrived at independently before, grew apace.
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But at the end of September, 1900, other
urgent business, mainly connected with the
Central Hinda College, and partly with the
Theosophical Society, the Indian Section of
which has its headquarters at Benares, unavoida-
bly took up all my time and attention. I began to
feel very anxious as to how a break could be
avoided in the work of writing down the
Pranava-Vada. Just then, most fortunately and
providentially, my old friend and junior at
College, Ganganath Jha, M.A. (author of many
valuable translations of Samskrt works, then
Librarian to the Maharaja of Darbhanga), turn-
ed up on a six weeks’ leave to stay with us in
Benares, amidst old associaticns. I seized the
opportunity, worked up his interest in the matter
without any .difficulty, and induced him to take
my seat at the writing-table.

I used to pique myself on my power of writ-
ing the Samskrt, 7.e., the Devanagari character,
fast. I used to write, on an average, one shloka-
measure or thirty-two syllables per minute to
Pandit Dhanarija’s dictation, the arrangement
between him and me being that he should speak
out half that measure once, and wait for an
audible sign from me to proceed with another .
half shloka-measure, without repeating any
words except when I happened to become doubt-
ful and made a special request for a repetition.
But Ganganath Jha fairly surpassed me, and in
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the six weeks he stayed with us, he took down
to the dictation of the blind man nearly 8,000
shloka-measures. Then he had to go back and
rejoin his post.

T began again about the middle of November,
1900, and, by the end of the month, reduced to
writing another 2,000 shlokas. In the begin-
ning of December, 1900, I had to go out with
Mrs. Besant on a tour in the North of India, in
connexion with the College and the Theosoph-
ical Society. I, therefore, engaged Pandit
Amba Das Shastri, a Pandit of Benares, educat-
ed in Samskrt in the indigenous way, with a
special training in the Ny@ya Philosophy, to com-
plete the work for me. I may note here that
Pandit Amba Das does not know Iinglish. He
completed the last 2,000 shlokas of the Pranava-
Vada on the 9th January, 1901.

Throughout the months of October, Novem-
ber and December, 1900, and up to the 13th of
January, 1901, I used to avail myself of the
sparc hours that I could secure during the days
I was in Benares, generally between the hours
of 9 and 11 in the night, to read out to the blind
Pandit what had been written by Ganganath
Jha or Amba Das Shastri, and correct any
mistakes that had crept in, as pointed out by him.
This work of revision was also completed on the
13th January, 1901.

Between the 18th and the 19th January, 1901,
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I took down to the Pandit’s dictation the origi-
nal “Preface” to the book, which for some reason
of his own, never explained to me, he had
reserved to the last. On the 19th January, 1901,
Pandit Dhanaraja left for his home in Belhar
Kalan.

Although, on repeated reading, the language
of the work becomes, generally speaking, in-
telligible, yet the precise sense remains often
obscure and indefinable. It will remain obscure
throughout to minds not specially trained and
prepared by previous metaphysical study to
grasp and utilise slight clues to subtle ideas.
There are other drawbacks to a study of
the work: too much repetition of the same
ideas in only slightly different forms or aspects
and only slightly different language; too much
condensation in one place, and over-prolixi-
ty in another; and so on. Yet, despite these
drawbacks, as they are from a modern point of
view, the work 1is unique. It is different
entirely from anything on the subject of

. Philosophy now current in Samskrt, or any other

language, so far as I am aware. It has had a
special charm and attraction for me, and has
aroused an almost superstitious enthusiasm
in me, because of the entire agreement of its
line of thought with that which I evoked for
myself independently many years before I knew
anything about Pandit Dhanaraja, or about this
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work, and an aphoristic outline of which I had
circulated privately in print amongst a few
friends, and then sketched out roughly in a
few articles under the titles of “To Him That
Seeks,” “Findings,” and “Further Findings,”
in The Theosophist for March, May and October,
1894, and later on published in fuller detail
in The Science of the Emotions and The Science
of Peace, in 1900 and 1904 respectively.

I have already stated how The Science of the
Emotions was written out in the winter of 1899-
1900, when I possessed only an acquaintance
with Pandit Dhanaraja, and had not yet heard
anything from him about the /Prapava-Vada
beyond the mere name. I found, later on, the
main ideas of that book expounded in the
Prapava-Vada in a few pages of the third and
largest section, on Kriyd, entitled the Kriya-
Prakarana.

I may be permitted to add here, with
respect to The Science of Peace, that it is
practically a detailed commentary on the set
of aphorisms reproduced above, made by me for
my own use in 1887, as said before; and deals
with most of the many questions incidentally
raised in The Science of the Emotions, and left
there to be answered elsewhere, as belonging to
metaphysic. The drafting of this work,
The Secience of Peace, was begun in June 1900,
when I was away, for a change of air, at the
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hill town of Waltair, also called Vizagapatam,
on the sea-shore, midway between Calcutta and
Madras on the eastern coast of India. The
whole of it, and the bulk of a continuation of
it, dealing especially with metaphysical psycho-
logy of cognition, desire and action (not yet
published) was drafted out in June, and on my
return to Benares, in July 1900, just before the
beginning of the reduction into writing of the
Pranara-Vada. More of the continuation was
drafted, in a sporadic manner, during the time
the other was being taken down. (This is yet
in hand and may be revised and published later.)

The correspondences, nay, frequently, identi-
ties of thought between my draft and the
Pranava-Vada +were very startling to me;
and have been the main cause for my, so
to say, superstitious faith in the latter work.
It came upon me more and more strongly, as
I proceeded with the work, that on the one
hand T was taking down, in one form
and language, to dictation from the rote-
memory of another, what I had been repro-
ducing on the other hand, in another form
and language, and much more imperfectly,
from my own reason-memory of the samskara,
the impress, of past births; and that both forms
were derived, not only from the Common Store
of All-knowledge, All-consciousness, which is in
and which is the World-process at large, and
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whence and wherein is all knowledge whatsoever,
but also, more particularly, from a special litera-
ture which existed and was extant and matter
of public knowledge and study in India, some
thousands of years ago, and which still exists,
but mnow and hidden, and to be
rediscovered by single-minded and laborious
search only.

After having taken down to dictation the
Prapava-Vada, [ felt. for some time that it was
perhaps not necessary for me to continue work
on The Science of Peace. But on looking at the
two again, I saw that while the root-principles,
the main ideas, were the same, there was much
difference in the method of treatment and the
details. My draft, I saw, taking its stand on
the one, single, indispensable, and indefeasible
fact of consciousness, endeavoured to lead
thought up from current answers to the uiti-

inextant

mate problem of metaphysic, regarding them as
insufficient, to a higher and (as it appeared to me)
more perfect synthesis and complete explanation,
and then to deduce all other voot-ideas and prin-
ciples therefrom; and so dealt almost entirely
with the why of things. The older work, on the
other hand, practically started where my draft
ended, assumed the root-ideas as proved, as, in
fact, matter of common knowledge, and at once
entered upon numerous applications of those
root-ideas to the facts around us, to the details
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of the World-process, of human life and evolu-
tion, and to the technicalities of Samskrt
literature in particular, which had never en-
tered into my mind. In other words, the
difference between the two works was the
difference between abstract and concrete, laws
and cases, rules and facts. Moreover, the
older work was full of obscurities, and
full of technical ways of thought and ex-
pression, unfamiliar to readers of English and
thinkers employing the jmodern counters of
thought ; while the newer work was written
more, though not by any meaus entirely, from
the standpoint and in the language of modern
philosophical thought. It seemed to me, indeed,
that the newer work would serve efficiently
as an introduction and help to the study of the
Pranpava-Vida, showing, as it did, the steps by
which the principles and conclusions taught
in an ancient and now hidden literature had
been worked up to anew by an individual
consciousness, in modern days, and without any
help from that previous literature. 1 therefore
decided to put The Science of Peace, before the
public. I shall endeavour and hope I may be
able to place the continuation of the work
before them also, later on, for similar reasons.

In concluding this note I would record my
deep gratitude to Mrs. Annie Besant, who was
the first to appreciate The Science of the
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Iimotions and The Science of Peace, and who
read them in manuscript, suggested many
improvements, encouraged me to publish the
works, and finally had them published by the
Theosophical Publishing Society, giving a series
of lectures on each book, while it was in the Press,
and thereby introducing the main ideas to a much
larger public than they would have reached
otherwise, and in a far more lucid and interest-
ing manner than the written treatises have
achieved ; and who, again, has encouraged and
enabled me to publish the present work, and
not only done so but has embellished it with
valuable footnotes from her own pen.

I have written down the above personal history
in the hope that I may thereby inspire a special
interest in the work, by pointing outsuch anextra-
ordinary coincidence connected therewith, as
is, even Dby itself, and apart from the inherent
merits of the work, no mean test of truth.
Unless there is an agreement of basic fact, such
coincidences do not occur. When they do
occeur they constitute at least sufficient reasou
for caveful enquiry. I nyself earnestly believe
that there is a providential purpose in this coinci-
dence, and that the time has come when the
general modern public, prepared by the ideas of
the great German philosophers, by the world-
wide revival of interest in Swmskrt learning and

philosophy, especially Vedanta, and finally by
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the Theosophical movement and literature—than
which there is no more promising seed, at the
present day, of all-embracing tolerance and
sympathy and brotherhood—is ready for a larger
metaphysic, a deeper psychology,a more reason-
supported ethic than it has been content with so
long, a metaphysic and a science of Yoga that will
form the completing keystone of the great dome
of knowledge, wherein the different sciences
serve as the building stones, bound together
by the mortar of psychology and physiology.

With this foreword, I would leave the reader
to judge whether the work satisfies or does not
satisfy lastingly any deep-seated need of his.
But before proceeding to the actual summary
of the work I should say, in two more pre-
liminary notes, something about the genuineness
of the work, and about the nature of this
summary.
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Tur GENUINENESS OF THE WORK.

A question that would naturally strike anyone,
not wholly one-pointed towards the inherent
merits or demerits of the book, but also interested
in side-questions as to its authorship, with regard
to a work purporting to have been taken down
to dictation from alleged memory under such
extraordinary conditions as those described
above, would be : “ Is the work genuine ? Is the
man telling the truth when he says he learnt it
off by rote in such and such circumstances ? Or
is it only another of those forgeries with which
the history of literature is studded ? "

The easiest and most satisfactory proof of its
genuineness would, clearly, have been an old and
independent manuscript. Such a manuscript
Pandit Dhanaraja has not been able to supply ;
and for this inability he advances reasons which,
from his standpoint, and in view of the condi-
tions under which he obtained access to the
work, are not wholly unintelligible or invalid.
He, a blind man, could never himself make use
of a manuscript and never tried to acquire one,
and the Pandit or Pandits who had copies would
not part with them.

The independent search, made by some of my
friends, as mentioned before, in the places
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mentioned by Pandit Dhanarija, hassofar proved
unsuccessful.

All this, however, is quite in keeping with the
habit, well known to be strongly prevalent in
India, of concealing old and rare manuscripts ;
and the absence of this first and highest degree
of proof does not therefore necessarily stamp
the dictated Pranava-Vada as a forgery.

The proof that would have been satisfactory
in the next degree could have been supplied by
a good test of memory. If I know a thing
by heart I can repeat it not once only but
a hundred times. If, then, Pandit Dhana-
rija could repeat a second time what he
had dictated once, it would at least be clear
that the matter was mnemonic. For the in-
stance is not easily found of a man talented
enough to dictate four to six thousand syllables
of his own extempore composition, at a single
sitting, without a single break, and as fast as a
fast writer could take them down, and also to go
on impressing those syllables so fully on his
memory as to be able to reproduce them exactly
at will later on. If Pandit Dhanarija were such
an exception, then also he would be a prodigy, a
genius, the like of whom the world has not often
seen before ; perhaps though even otherwise, on
any other theory whatever, his performances are
wonderful enough ! :

But Pandit Dhanarija during all the years
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own to Pandit Parmeshri Das,
th"(‘; 1}11:(; \Iv)i::nkltnown to me, h.rms never r(})eznt;
23 a socond time what he d\lctated m; ; Lgt(l)y
oduced 1t .o. He has never lat
red‘]l'ceftl t:o V:l:m;log e(;:}t:r; but he has always
5525221 any request of this kind. [(m(; no;
feéling well enough, ju§t now. Ilaz:nm{):tger !
shall do so some other Hme, when X

When requestod to declare definitely and

. d, or whether he

1
frankly whether he never wou o ho
had taken any VOW not to so repea e

d i V] o ' otis
had dictated, he has always said: 1 \;1 t'mﬁy’
( i her time

you and do what you wish some othe ,
| ! e.
etc. That other time has ye;t t(? cim < the pro
7T ' e oro-
- e s also, as for mstan
In other matters also, e th -

i ich he admitted wel
ducing \anuseripts which : ‘
ducing : in his possession, OV
in his family house and in his p 10
ire ander his control, he has often mac

poN e given rise

contradictory ctatements which h?;;?' g
to a presumption of some pecu 1;11-11 2’“,,1 e
nature, such as neuropaths and mt; ,efvh;n o
natura often suifer from, especially then te
are also labouring under the sad privat
. ] ' ‘
S‘g,}]‘;tmking these facts together, \‘vxth (1) Oi];;
obscure, abstruse, and ev:n ?0‘1:?::21}02 Pur:\(t:aken
jur many portions of what has HEE ‘
?l:::ll\ef:)im hilzl,pmxd with (2) the factsltlltat% 11;:1;
L mskrt which flows 80 \nmlter"mpte( y
{]\('m;?p;iq frequently nngmmma‘mca\ , as judged
s lips 18
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by the standards of Panpini, and that the
sentences are often incomplete and wanting
in prima facte connexion with each other,
the * result has been that many impatient
friends who came to ‘ bless’ have gone away
“cursing”. They have hastily decided that the
man was a “humbug ” pure and simple, that his
utterances were the merest gabble, that what-
ever portions of them happened to be intelligible
were nothing else than pickings from the brains
of his friends made during conversation on
theosophical and philosophical subjects, and
that all his talk about a vast old world of litera-
ture buried away in the homes of private fami-
lies was mere mystification, and even downright
deception.

Are these friends right ? It is impossible to
convince them that they are not, if they are
not willing to take into account any other than
the two tests mentioned. But a third test remains
to be applied ; and really it is the only important
and satisfactory one to apply in such cases.
None of these friends spent more than two or
three hours altogether in trying and deciding the
case of Dhanarija; some perhaps only as
many minutes. What have they got to say
who have had the patience to spend hundreds,
even thousands, of hoursin weighing nternal

evidence, the intrinsic merits of the dictated
material ?
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Perhaps 1 ghall not be judged guilty of an
improper presumphion if 1 say that I can
spea.k with a certain amount of confidence
about the Pranava-Vada. In reducing it to
writing, in reading it back to Pandit Dhana-
ing it over and over again, in

rija, in read
in summarising,

writing oub marginal notes,
p&mphrasing and translating it into English,
and finally taking this summary through the
press, 1 have spent many thousands of hours
distributed over 2 period of nearly ten years,
heginning with the 31st of August 1900 and
ending with the publicntiou of these volumes.
And at the end of all this labour my firm cou-=
viction is that it is a work which—with all its

ghortcomings of obscurity of sense and language,
on the one hand,

of redundances and verbosities,
and excessive compressions on the other, and of

a mannerism that is apt to tire & modern reader—
is unrivalled in the whole mass of extant Samskrt
literature, and, SO far as 1 am aware through
the medium of the English language, in any
other philosophical literature also, for prof,ound
and all—comprehending metaphysic, for pene-
frating insight into and luminous solution of the
deepest and darkest problems of all life, for
incessant proof into and of the breakless inter-
connexion of all the infinite details of the World-
for holding up the highest ideals of the

process,
and {fm\ctions of human evolution, and

fortunes
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f - . .
‘:in;llsy ffm a s.uggestweness that opens up endle
o fo t‘llll)osts;;ble‘knowledge before the straininss
by Wh‘e}1 inking reader. The only other worﬁ
- ich has the same characteristics of com
P Hn;;;v% lhelpfulness is The Secret Doctrin;
ment. A . : avatsky. And that and this supple:
- ac . other and make one whole, as met
ysic and science, as abstract - "
ysi & stract and ;
ax:irtl;(.zlples and details. But the hi:ig)l;‘creotlfe ’t}?b
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: veiled, 1s even more ‘m ] ,
o O ‘ ysterious’
w}lllospil:mui ’nfx om the standpoint of the re:;:li
s wholly out of touch wi |
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1)}] 1enon;le.na, of the realm of the superplr:s}s,-ict:1 llc
L:;;P: 1‘57 1(Se.>e Col..”H. S. Olcott’s Oldﬂ)iajq,
itse]fl {7 1o.s. i. and iii., and The Secret Doct'rin{z
o ; of, 1., Introductory pp. xxiii, Xxiv, et s
l : . 5 X3 ot seq.
. nl;; ‘urthel, my conviction, also l;aﬁed?))
the 1 ure of the book, that it is notajwoﬁ
C C ‘ r
" anyc;r; have been produced independently
of any ]'knect'ed and co-existing literature and
olonee ;e hle :dMl;legva springing full-armed from
; d o upiter, but is n ily 1
(l)llt gantlc articulation with’ a whole lszgezsxa;::y ";
erature of a similar n -
fure ar nature, and 1s it
::e f,Sbentml and all-importm’lt typus]o;esll,f\? n]t‘,y
n 1 A .
diﬁg;x;ft %(m.d of thought which is radica;l
diftere thilrrll its ensouling principle from muc{l
. gs now extant. Th ing que
o . . e followin -
ation has a special value in this refegeggg
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« . . MSS., hitherto buried out of. . -
. would again come t0 light, and with

t which was hidden
”

reach.
them the key to much of tha
for ages from the popular understanding.
(Lietter of the Master K. H., quoted in A. P.
Sinnett’s The Occult World, p. 115.)

My euthusiasm over the work is probably and
because of the amount of
time 1 have spent over it, and of the personal
reasons mentioned before. Bub after discount-
ing all such excess, I believe that there will still
be left behind for every reader a tangible
residunm  of justifiable appreciation.  As an
Euglish friend who started with a bias against
rather than for the work, remarked to me, after

looking through a considerable portion of the
« MThere is stuff in

naturally excessive,

translation n manuscript :
it ; it should be published.”

Of such merit (or otherwise) in the work, the
reader can and will, of course, form his own
opinion, and which is said above is only by way
of gencral recommendation to him to read what,

I carnestly believe, will be helpful to him.

But one thing remains to be mentioned in
the reader would

this connexion, of which
ordinarily not have an opportunity of judging,
and which I therefore add here as matter of
personal experience. 1t is this : Pandit Dhana-
raja, from what I Liave scen of him, has no more

the power of creating this work out of his own
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; .
s;zigrfencge tilia;zdhe .::;ms of creating the solar
system. with me for five months.
dayu:) iEu:h((;;;;npa,ny for many hours almost ever;
e fhose ;n(l){nbhs, with one break of three
s s T 1 now that he does not under-
o portions of the book, which are not

o 1g1ble to the student of theosophy.

with }e:]: (;flii((ain IIiels;:lussedftthe sense of passages

' s as often admitted i
f]:;':e‘ :()01(1; S4)3)(1;t)}an:;1,tion was wrong and mini;hf‘bitgilxi;S
Of COurseu l}l’llg' (as he said) in his own memory:
of oou P;a: at h:a_called Gobhili’s commentary
o Whic};‘ ava- Vada, two or three fragments
prom whie comment;arg'r also I have taken down
T m him, Jl?st fo.r curiosity. Again I have tried to
Onm;e‘:'es;ayvgzl; hnn,tti;n ordinary modern Samskrt,

! matters, and he has f B
giiﬁc}zltél or at least given me the impres:;l(;:,l bl;r;
. difﬁcu?tg tinioizl;our:dheil’iorts, that he found
it di 2 ruct half a doze '
;:1 e:;;her modern Samskrt or that 0;1 tie; E:Z:I:z

e {ctates. He ‘has always given me the i
pression the}t while he was no doubt a more {zlim-
g;)ltlilr:(l){r:i):i ;ntenigel.lt man, his intelligence wa:;
ol dtogive him a general understanding of
e nflezmmg and value of what he was dictating ;

fOor t;)l zl;le kfnd to enable him to discover and pi;

fortt le ideas and words newly himself, or
» always, to make that significance explict
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to others, who conld often see more in his words

than he himself could do.

Also, as collateral facts in support of the view
that the Pranava-Vadae existed in Pandit Dhana-
raja’s memory as a completed whole, before he
began dictating it to me, may be mentioned
these :—Before beginning the work, T asked him
what its extent was in shloka-measures, in order
to calculate the total amount of time needed,
and to regulate my daily routine accordingly.
He unhesitatingly mentioned 16,000 shloka-
measures, and my manuscript, on completion,
bore out the truth of the statement. This
manuscript consists of 535 pages of ruled fools-
cap, each page containing thirty-four lines of
writing, and each line from twenty-five to thirty-
two letters, or on an average twenty-eight
letters, thirty-two letters making one shloka-
measure. Again, from time to time, as we com-
pleted one section or chapter or part, he 'stated
the pmgressive total of shloka-measures reached,
and also stated beforehand the shloka-measures
in the next section or chapter. All these state-
ments have been justified by the manuscript.
Moreover, when I was reading over to him the

previous day’s work, he frequently made small

corrections, and more than once asked me,

incidentally, to refer back to such and sucha
fy the consistency of the

place, in order to veri
statement in the text,

correction with a previous
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and he.a directed me to that previous statement
by saying how far back, in approximate shloka-
measures, 1 should refer. Also, the Author’s
Preface, dictated to me after the text of the
work was completed, contains a fair and order]
!:a,b¥e of the contents of the whole, and sup lie);
1n(r11:;;ectly the memory-test discussed before.p A
) e theory that he picks the material for his
}3retended’ old works out of the brains of those
1v’1th whom he conversed will not stand examina-
th‘ll: In the first place, even if he had the
flblhty. to pick others’ brains of ideas, which in
itself is no mean power, he had not, as said
before, sufficient Samskrt to cloth:a them
Se-condly, to confine ourselves to the Pranc’wa:
Vada, the book contains far more than I had
ever dreamt of; while the root-ideas arev tile
same as already existed in my mind, these ideas
have been applied, in the book, to fields of
knowledge to which 1 was qilite unable to appl
the‘m. There is a large mauss of details thzri
which was never in my waking consciousness at
?east. Theories as to their having been pre;;e;lt
in my su.b- or supra-consciousness, and Dhana-
raja having absorbed them by telepath. or of
their being dictated by a “ familiar”’ s ir}iré——ao
iall less in' accordance with the well-rgcognisgg
aa:lv:l of sc1enfnﬁc and philosophic investigation
an .postulatlon. of hypotheses, viz., the Law of
rsimony, which requires that the simplest
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possible hypothesis should be adopted, than the
supposition that the Pandit was repeating parrot-
like what he had learnt by rote. It should be
stated here, that Pandit Dhanaraja himself, when
snch suggestions were made to him in the way
of enquiry, emphatically repudiated all such
explanations, and insisted that it was pure
memory. When pressed to say if be felt nothing
abnormal and peculiar when dictating these
works, he said whenever he was making these
great efforts of memory he felt something like a
thread or nerve working up and down between
his eyes within the forehead. This might mean
the stimulation of the physical memory by the
working of some subtler sense of sight or rather
of hearing, for by his account, he never himself
saw and read the books, being blind, but only
heard them read out, and impressed them on his
memory only throngh the sense of hearing.

The possibility that the Pandit has repro-
dnced and dictated matter which he has studied
and digested and thought out and systematised
for himself independently, in the same way
that great orators and practising lawyers
and scientific and philosophical lecturers and
preachers have in ancient and modern times
orally delivered large works which are studied
with profit by generations—this possibility may
be considered from another standpoint.

I have already said that my own experience
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of the Pandit’s intelligence and ability is that they
are not enough to account for the Prapava-Vada
The other standpoint from which the question
may be considered, assuming my judgment of
his abilities to be wrong, is that of the question:
What motive had the Pandit to tell the lie that
the work is not his own, when it is? Of course
this enquiry can proceed only on the assumption
that the work has some merit and is not mere
gabble; otherwise, it is obvious, the query is
superfluous, and the whole discussion falls to
the ground.

The question then is, why should not the
Pandit claim the rightful credit of the authorship
of such a remarkable work? If he did so, he
would win a certain amount of fame and honour
or, if he was above such considerations, would
be doing the plain duty of telling the truth.
He seemed to have nothing to gain by persisting
in a false repudiation of authorship. I can
find no satisfactory answer to this question.
The only answer that can be possibly advanc-
ed on the data we have, is the unsatisfactory
one that he is eccentric. Of course a certain
amount of eccentricity has to be assigned to
him on the other hypothesis also, viz.,, that
he has really committed a genuine old work
to memory from a manuscript which was
read out to him, and has now dictated it, but
will not repeat what he has dictated once.
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But between the two eccentricities, the latter
seems to have some method in it. It is possible
that he declines to undergo tests of memory
either for fear of making mistakes which might
be made too much of, or for some other reasons,
such as promises made to those with whom he
studied, which he does not wish to be known
publicly. The other eccentricity, of falsely re-
pudiating authorship, does not show even such
traces of method.

A statement here as to the Gobhili-Bhashya
on the Bhagavad Gitd, about 26,000 shloka-
measures in extent, all dictated by the blind
man to Pandit Parmeshri Das, would also be
helpful as evidence in enabling the reader to
form his own conclusions as to the genuineness
of Dhanaraja’s performances. I myself have not
had time enough to read through the whole of
this systematically. Pandit Gangianath Jha has,
however, been kind enough, at my request, to do
so, and he has also made an abstract in English
of its interpretation of the (vifa. He says that
the work has a perfectly rational consistency and
a distinet style and manner of its own, and
refers to very many other old works now
unknown even by name ; but, he adds, the work
has nothing remarkably new or extraordinary,
or not now generally known, to tell us; and is

therefore disappointing in respect of any expect-
ations of esoteric interpretation and occult
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knowledge. The portions that I have myself
succeeded in studying, of this book confirm
Pandit Ganganath’s view. I should add, how-
ever, that there is a good deal in it which is very
suggestive of new ideas, and stimulates thought
to work along unusual directions in a reader
with the necessary turn of mind. The charac-
ters of the Mahdibharata story, Yudhishthira,
Arjuna, Duryodhana, etc., are also explained in
the first chapter as allegorical symbols of various
conditions and moods of the mind ; and thisis
distinctly new, or at least not extant. The set
manner of commenting is to take each word and
postulate in succession a number of meanings
on the strength of the explanations of the wor(i
given in various Koshas (dictionaries), and to
refute each hypothesis by reasons, till the last
and correct meaning is left behind, and this is
generally in accordance with the (old) Nerukta.
Briefly, the method followed is the avpprov.ed
method of Vedinfa, adhyaropa, i.e., super-
imposition, assumption by hypothesis, and then
apavada, i.e., refutation.

Considering all these facts together, the pro-
per conclusion to draw seems to me to be that
while Pandit Dhanaraja may have indulged in
exaggerations, mystifications, sensationalism,
sometimes even divergences from truth, and
self-contradictions, there is behind and beneath
all these a certain amount of basic truth which
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makes it eminently desirable that persons with
better opportunities and abilities than I have
had at my disposal, should systematically take
up the work of investigation and search for old
MSS. on the spot.

"o reiterate, with respect to the Pranava-Vada,
over and above all other considerations musb
always stand the consideration of the inherent
merits of the work itself. It has always been
the test of truth that it should be independent
of the virtues and vices, perfections and failings
of any one individual, that it should not be
claimable as the exclusive property or invention
of any one person, and that even in connexion
with the 1nere discovery of any trauth the
personality should remain or become doubtful,
so that the truth may stand on its own fect and
not on those of any passing mortal. The best
work generally is, or rapidly becomes, nameless.
Truth is the property of every one. Why should
any one be allowed to claim it exclusively ? Those
ideas only are really true to every one which
come home to every one, which every one feels
he has himself discovered or always possessed.
Liven such works as the great epics and dramas of
the vations, different as they are in nature from
scientific or metaphysical truths, become name-
less—because they embody that surpassing
excellence of description which makes them
truths of psychology and ethies. What do we
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know of Valmiki or Vyasa or Homer ? Even
Shakespeare is becoming shadowy. Well may
the Pranava-Vada, then, rest on its own merits
and well may its authorship remain always
doubtful! Facts, laws, theories, should be judged
in themselves, independently of who propounds
them. The way in which Isis Unveiled and
The Secret Doctrine have been given to the
world has been already referred to. The Paurinic
story tells how Indra came to Utanka disguised
as a foul chandala, and offered himn the nectar
of immortality in that guise. Utanka refused
to take it and lost his chance, for the time being.
Truth often comes to its votary in uncouth garb,
just to test whether the votary loves it or only
the garb; to test whether he has developed the
keenness and strength of eyesight which can
discern it unerringly beneath all changes of outer
form—when only he can really profit by it; or
whether he is yet too feeble of mental vision and
grasp to be able to successfully perceive and
hold it. “ One of the most valuable effects of
Upasika’s (H. P. Blavatsky’s) mission is that it
drives men to self-study and destroys in them
blind servility to persons.” (Letter from a
Master quoted in Col. Olcott’s Old Diary Leates
Vol. iii. p. 92.) So let us judge the Pranaca-
Vada by its own merits, whatever the quality or
the name of the writer may be. '
Before concluding this section of the introduc-
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tion I wish to state that 1 have appeared to
myself as rather wanting in appreciation and
gratitude, while writing as I have written about
the blind Pandit. But I have done so and
pointed out his shortcomings myself only in
order that others, less sympathetic, less apprecia-
tive, less bound by gratitude, may not do it in a
worse form, with exaggeration and without
balance. I have acted on the instinet which
makes a brother feel that for any sin he may
have committed, he would rather be punished by
his own brother, who,even in inflicting the stroke,
would feel sad, would feel that he was cleansing
and purifying for rehabilitation, than by the
public gaoler, who would have no such sympathy
and yearnings.

My gratitude to him is deep indeed for
the confirmation and amplification he has
brought to me of my most cherished views,
for the hopes he has given me of further
discovery, for having accepted me as the
repository of one of his most precious possess-
ions, without any obvious and sufficient reason
and remuneration of any kind. Holding the
views I hold about him, his shortcomings arouse
in me only the affectionate sympathy due to the
neuropath, the genius encased in a frail body,
the sensitive and shrinking soul bound to a
sightless frame, that has not met in the carly
years of life the friendliness that aroused

=
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IV.
Tue NATURE OF THE PRANAVA-VADA.

A tradition, common all over India, is that the
world is derived from Veda (which etymological-
ly means Knowledge and which contains all
knowledge whatsoever), that the essence and
source of the Veda is the Gayafri with certain
Maha Vakyas, and that these, finally, are born
from the Anm. Consequently the Pranava (which
is the name of the sound Awm, pronounced as
Om) is the most sacred of sounds. Such is the
tradition. But what the reason for it is, is not
quite clear. The Mandikya, the Tara-Sara, and
other Upanishats, the Gopatha Brahmana, and
Tantra-works give many elaborate and instruc-
tive interpretations of the three letters A, U
and M, of which this sound is made up; but
none seems sufficient to justify such an all-
comprehensive claim  as is made by the
tradition.

The P'rapava-Vade justifies it. It explains
that A stands for the Self, U for the Not-Self
and M, for the relation of negation which exists
between them. It is obvious that these three
factors, or rather two factors and the nexns
between them, exhaust the All without leaving
behind any remainder.
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The AUM, thus, is equivalent to the Idea or
Consciousness “I-This-Not (am)”. The three
factors of this single, partless, timeless, spaceless
and motionless consciousness, in the simultaneous
affirmation and negation involved in their juxta-
position, constitute the triune Brahman, the
Absolute, which is at once the Changeless as
well as the exhaustless storehouse of all change
and of all that changes.

All the main facts of the World-process are
deduced from this logion, which is shown as the
one law of all laws, all other laws being corol-
laries from it. ’

The permutations and combinations of the
three factors give rise to various subordinate
Maha-vakyas, great sentences, logia, each of
which represents one principal law or method
governing the World-process. Four, the most
important, form the foundations of the four
Vedas respectively—the Atharva dealing with the
logion, “I-This-Not”, itself, and summing up
the other three Vedas and their logia. Twenty-
four other logia, next in importance, are each
represented by one letter of the Gayafris. The
Vedas may be regarded as an extended interpre-
tation of the significance of the ayatri.

The interplay between the A and the U, the
Self and the Not-Self, by affirmation and then
regation, gives rise to the Jiva, or individual
Ego, and to various triplets of qualities or
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'attributes in Spirit and Matter. T}
lmportant are Cognition, Desire. and Zntl'OSt
in t}}e former, and Substantinlity Sen o
(‘Quahty, and  Mobility in the I;;tter SI'II(‘)IUS
Samskrt equivalents are jiana ic}; hhl?
and kriya, and drq vya, gu na;nd k rma
respectively., ' e
] The Rg-Teda deals With jRdua, Cogniti
[\n‘owledge, predomin:mt]y. The jYa"u%‘L lotlll’
,L: r1ya, action. The Sama with ichch lljé de:'l l
{be Atharea with the summation of.tl,xem' "ﬁ
Each of theso is reflected and re-refiecii
endlessly in the others, giving oceasion Ifm/' ‘tllc(
statemfent, in the work, of much valuable l(:
:;"xceedmg]y nteresting and suggestive ;nfor:::x
azx;()ﬁn the psychology of cognitiou, desire, and
The outlines of the whole of the World- roces
and consequently the whole circle oflhum‘ N
know}edge, are laid down in terms of Ve(;n
technicalities, under the headings orf 1 (1) tilc
W’edas:, with their fourfold Sub-divisiou.into (];3
Samhita ov Mantra, (b) Brahmana, () Upanish az;
and (d) Upaveda, or Tantra, m;d their deve:h;l.’
ments into the (e) Krshpa and Shaukla Shﬁk'h}:
or Yantra, the Black ang White branchés a(;f"
efzch Veda; (2) the six Angas; and (3) ;;I
six l.fp(iﬁgas. Each of these is divided ml:l3
sub-dl\.rided endlessly; and many derivatl;v]'
and intermediate sciences are mentionede
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Metaphysical explanations of the sacraments are
given.

Cycles of time and space with their respective
Rulers or Ishvaras are touched upon. The
nature of mukti is discussed in terms of the
logion. The various dngas and Upangas, sciences
and philosophies, are shown to be consistent
parts of one organic whole. Spiritual and
material evolution, through mineral, vegetable,
animal, human, and various other kingdoms,
astral or elemental, and the development of
sixth and seventh senses in future cycles, are
referred to. And the high destiny and the
ultimate development of jivasinto Ishvaras
and creators of ever new world-systems, and the
real as well as technical significance of moksha,
are described with great fulness.

1t should be emphatically noted in conclusion,
that whatever else the matter of the book may
be, it is entirely and absolutely unique. There
is nothing like it to be found in extant Samskrt
works.

One question will inevitably strike the modern
reader at this point. Is there any connexion,
any reconciliation possible, between this pro-
found interpretation of the Vedas, which goes
to justify the exaggerated, nay, extravagant-
seeming reverence traditionally paid to them in
India, on the one hand, and, on the other, that
recent interpretation of them which looks upon
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them as “the babblings of child-humanity,” the
improvisations of rival bards of warring and
semi-savage tribes, the incantations of fetish-
worshippers, a medley of the natural beauty
and poetry of primeval man, and the artificial
customs and superstitions born of animal terrors
and malice, and worship and propitiation of
anthropomorphised sun and moon and fire and
wind and rain ?

This is a difficult question to answer. Tt is
not possible to pooh-pooh the Pranava-Vada
after carefully reading it; it is not possible to
ignore all the results of modern scholarship and
research; and yet the one pictures saints and
sages, and the other ill-trained, even savage,
childven! But perhaps we have the explanation
and reconciliation in these very words. The
grandfather and the child riding on his knee
form parts of the same congruous picture, and
not of two incongruous ones. The objection to
which the modern theory is open, viz., the assump-
tion involved in it that children are able not
only to appreciate highly poetical and allegorical
tales, but to write them, is also obviated by this
explanation. The grandfather Brahma, the
Pitamaha, par excellence, the Manus and Rshis,
the Hierarchs, Guides and Guardians of the
Human Race, explain to their first children the
facts and laws of Nature, in language which
because of their comprehensive thought is corres-
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pondingly comprehensive of all possible good

and evil aspects of the World-procesi t;h ::;e
children understand only thestory-aspect o ! ,
and very often misunderstand. a,n.d mlsa,zia);
them too. When the mo%arnt;cwnft:)itfzz:)(rls that
with each other ,
flllzr;'tsm(;:lyp,ettiat they beget (fhildre‘n, and ﬂ;if.
the‘y make the best provision in th'elr Pow:;fs or
their children, he is tal'l;i;'g I;Z:T:.’: ,I;zunder_
s rigorous science ; 1t his TS
‘s:ilrll; ghilg it is little fault of his. This is onlg'r:ﬁe
consideration which seems .the r.nosb ge(rll fact);
applicable. For detailed dls?usswns han Jact
and other considerations bearing on the sud] ¢ ,
the student who has not already ﬁ.nally ms Ebls
his mind that the scriptures o.f nations are a.‘a11 >
should study theosophi;:la,l flltera,:::*e])J ege:;ein ! g};
-Vada will of cour of 1
'11:61311(;) tf)rﬁilz?;goilgh it does not deal with inter-

pretations of Veda-texts directly.



V.
T TurE ManNER oF THE Book.
t‘i]}:::brrr;:f:;,(’,er of t?le boc.)k has been indicated, in
' est posmbl(.e hints, above. Its manner
1s, generally sp'eakmg, to make a statement on
iz;{ch sub-head in more intelligible and modern-
ike prose, and then subjoin a sort of mnemonic
summary in less intelligible and archaic ver
which seems (and is said by Pandit Dhanara )
::10 l?e quo‘ted from older work@ . The ve:g:s)t,
d }f:h‘r/l‘?or;\élth the detail of each department of
e W tho—procehs.s are moxtlty in the Anushtup-
natur, : se which, by antithesis, describe the
: e’ of the Absolute ‘as transcending these
details’ are in another longer and more Ic;m ical
n}etl'e. These verses illustrate the poetrswaf
rigorous and powerful metaphysic, as di)s:t’o
guished from the less rigorous and: therefol-];_
s;fti)er zfnd sweeter metaphysic of the Safi poet;
of Persia. So far as I am aware, there are not
l?any instances of it in western literature
bom.e sonnets by Fichte, some pieces by th(;
medieval mystics, and Lucretius’ poem on Natur
would be such. It is difficult to understan((l3
what a hymn to the Absolute can be. Th
verses help us to understand. . e
In c?nnexion with these archaic verses, it
may be interesting to note that Pandit Dha,nar":ija,
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once made a statement to the effect that there
were many ‘layers’ in Samskrt literature, of
which the Vedas, and their coeval works in
expansion or exposition of them, including the
first .works on Asiga and Upanga, constituted
the first layer. He also stated that all this first
layer was the work of gods of various degrees,
Avataras, descended upon earth for special
purposes. These are the works called drchita
in the Pranava-Vade. He added that of this first
layer he had succeeded in finding and learning
only the Veda-text itself and not the Angas or
Updngas; and that what he found on these sub-
jects were works of the second layer, reproduc-
tions of the first layer, in the same way as
a subsequent crop is a reproduction of the first
through the seeds left behind from the first,
made by Rshis, progressed human jivas, in
accordance with the laws and the requirements
of succeeding cycles of evolution.

Something of the kind is observable in the
growth and decay of even recent literature.
One main idea expressible in an aphorism is
started by a thinker ; expansions and commen-
taries embodying cognate ideas grow round it,
till the bulk becomes insupportable; then
abstracts and redactions begin, till the whole is
reduced to a number of aphorisms, tables of
contents, so to say; and then the whole process
begins again. Careful divisions of sub-heads,
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lt.he fiemarcation of the more important from the
t(iss unportant,. by means of larger and smaller
ypes. respectively, even the uge of distinet
ap!lonsms, 18 observable in modern scientific (::l
philosophical literature, too, notably i o
philos Y in German
To return to the manner of the Pranara-Vad
In the. endeavour to make the i.nsepaml')lae'
g;)rt)}x:exmn k:md the interdependence of al] parts
unmi:t;f;bf as of the- World-process, perfectly
it e there is an incessant reference
roughout the book to the Logion and to fact,
and 'li?,WS previously stated. This leads cts
;e};ztlf(;ilon, which often becomes burdensome t(c)) /
intdlzctelllalWho .;l.oes not  specially delight in
loisare pugi ism, H,I.ld, either for want of
. o n}clmatlon, 1s desirous only to have
1e essential ideas clearly put before him, and
\:ll.hntg tl;o take the details on trust, wit;horlllt
fher};ealizzogea:}'il:nentatlon, or even to forego
y (b)l?e (t;}]}e snll?Ject of these repetitions, and also
* 1gressions under which the book labour
the fo.llowmg facts may be noted : v
haitﬁi,se :?H known tha‘t‘ the Indian syllogism
oy eps or propositions which deduce the
sire c.onclusmns from the necessary premises
(::;dﬂ?lsc:i 11(11c1u(?e the in(%uction which is the ba-sis;
o ¢ deduction. In it the conclusion appears
Wice, In the place of the firgt Proposition as g,
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thesis to be proved, and again at the end asa
thesis proved. It is the following of this method
generally by the author of the work that
produces in it what will appear to the reader in
English, a cumbersome repetition. To the reader
in Samskrt it does not appear so very tedious;
perhaps the repetition may sometimes give him
even some intellectual pleasure, as carrying with
it a sense of power, of “driving the conclusion
home”. I have omitted such repetition in the
translation as far as possible.

Another cause of repetition is that after
expounding a certain system of ideas in his own
prose, the author sums them up in verses which,
as said above, appear to be taken from more
ancient writings, and string together the ideas in
very abrupt fashion, almost by mere lists of
single words, each expressing the most important
element of an idea. These also I have largely
omitted. On the other hand,the space thus gained
by omissions has at least partly been spent in the
numerous sentences or words that I have added
within brackets where the sense of the author
was made doubtful by the opposite defect of
too much brevity.

As to digressions, a person looking cursorily
into the paragraphs one after another, on page
after page of the book, will perhaps think that he
has never come across a more disjointed and
disorderly collection of ideas. But if he will look
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carefully at the ends and the beginnings of
paragraphs in succession, he will generally
discern a good transition made out. And at
the end of the longest apparent digression he
will unexpectedly find the author returning
rigorously to the idea from which he seemed
to have drifted away so completely.

But, even so, the reader will not be able to
avoid feeling very frequently that the transition
is made over a bridge constructed onl y of a word.
That is to say, because a number of words have
been used to describe an idea, any one of these
words has been taken up at random, and an idea
stemingly totally unrelated has been expound-
ed therefrom simply because that word happens
to have a place in the description of that idea
also.  But the connexion is not a merely super-
ficial one. A very instructive psychological or
metaphysical alliance between the ideas is hidden
underneath the surface, in the etymology of the
word, and is the recason why the word occurs in
the description of the two seemingly dis-
connected ideas.

Finally, in connexion with the manner of the
work, T would mention that the whole book is
pervaded by an all-embracing charity and
benevolence, by the highest possible ideas and
conceptions of human life and evolution, by the
constant ain of elevating the student and by an
incessant endeavour to bring together and
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harmonise and unify all possible differences of
view, and show them as being due only to
differences of standpoint. It rigorously eschews
and deprecates discord to this extent that we do
not meet with a single word even of polemical
condemnation of any view. The eth'ical and fneta,-
physical level of the work is so.lugh that it haz
nothing in common with ordinary wm:ks o
philosophy, but stands out rather as a scripture,
wise and calm and earnestly compa-ssno.nate.

With these eulogies on the merits of my
author I pass on to a few observations a8
regards the nature of the present translation

and summary.

L et 2t



VI.
THE NATURE OF THE PRESENT TRANSLATION
AND SUMMARY.

I began the translation into E}]g’lish of th(;
Pranava-Vada shortly after the writing fiown‘o
the original had been completed, that is !;o say
in the summer of 1901, when I was smymg’m
Shrinagar, Kashmir, for a few months. I m(Ly
mention here incidentally that I made enquiries
there also, as one of the principal .seats of SamskrF
learning in India, of many Pandits; but they to}(:
all professed entire ignorance about n.ny su'cl
work as the Pranpava-Vada. In Shrxlnagm 1
completed only the t:,mnslati'on Of the pretace'.am‘
a few pages of the first section. I.'l’len, for various
reasons, mainly that I was l)us:\' with The Sczen‘c(clz
of Peace on the one hand and with work connec?;
with the Central Hinda Colleg:e, Be.nﬂyres, on the
other, the translation was lfud fLSI(le.. On n?y
return to Benares, I took it wp again, but (Lf
the third section, which was the ensu.est to follm\)
in point of language and also contained a llmig'(,

amount of varied informzmtion: About half of t ”i»
section (which constitutes quite three—f0111-'tllsi]¢)
the whole work) I translated systematl'cav y].
Then, getting a little tired of the mannerism, I
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interesting. This kind of work continued, with
many long and short breaks caused by press of
other unavoidable duties, till the whole was
finished.

This method of work naturally left behind
many defects. The portions that I took up first
I translated in entirety and with greater adher-
ence to the letter of the text, In those that I did
later, as I became more and more familiar with the
author’s ways of thought and consequently more
sure of the meaning of hig language, I have
thought more of the sense than of the word,
more of the spirit than the letter, and have
allowed myself a little more freedom in the use
of the English language. In many places I have
condensed or omitted é,lbogether, in  some
paraphrased, in others expanded, in a few cases,
especially those of the metrical hymns to the
Absolute, T have used the text only as g basis.
But in most cases where I have used words whicl,
are mot directly justified by equivalent or
corresponding words in the immediate text,
though so justified by sentences occurring
elsewhere, T have enclosed these words within
brackets.

Finally I may mention that it was my intention
at first to publish the translation and the text
without any intermediate work, but I wag
advised by friends on whose judgment in such

took up portions here and there as I found them matters I rely, that a full summary in English
ook .
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of the work would be more desirable to begin
with. The present summary is the result. The
remarks in which I have described the transla-
tion practically describe the summary also, with
this difference, that the condensations are much
more frequent, in all sections except the third.
In the third I have mmade many more extracts
from the full translation than in the other five,
which do not give so many details of facts.
With these extracts, indeed, T believe that
the summary so fully reproduces and represents
the original that o literal translation, even after
omitting the palpable repetitions, would perhaps
add little to the reader’s information, and the
publication of one may possibly be a waste of
energy. However, this matter will be decided by
the amount of interest that this summary arouses.
If it succeeds in attracting attention, the next
step ought to be the publication of the full

m'iginal text.

Buacavin Das.
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PRELIMINARY NOTE
by the translator.

-

(I) TIn this summary, words and sentences
for which there is not a full or express equiva-
lent in the original Samskrt text of the Rshi
Gargyayana, but which are implied by the context
and generally supported by express text else-
where in the work, and which it has been
thought desirable to add in order to bring out
the sense fully or to supply a missing link in the
chain of thought, are enclosed within brackets.
A doubt as to the exact meaning of the text is
marked by a query-sign, (?), within brackets
also.

(2) Al Samskrt words with meanings trans-
latable into English equivalents, begin with
small type, like ordinary words, but are spaced
out.

(3) ANl Samskrt words which are proper
names of individuals, places, etc., are printed
like ordinary words but begin with capitals.

(4) All Samskrt words which have a more or
less translatable meaning, but indicate the

Ultimates and Penultimates of the World-process
begin with capitals and are also spaced ont.
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The corresponding English equivalents also
begin with capitals.

(5) Names of books, or parts of books, or
classes of literature, and verbal expressions
of thought generally, are usually printed in
italics, e. g., Darshanas, Puranas, Vedas, Maha-
vikyas, Gayatri, etc. But it has not been possi-
ble always to adhere to these rules rigorously.

(6) A U M is always printed in full capitals,

(7) While the endeavour has been generally
to make the summary readable English, at times
the manner of the original Samskrt has been
veproduced more exactly, to emphasise the way
of the thought, or exhibit a peculiarity specially
worthy of notice. Footnotes have been added
to bring out the sense of the text in the more
familiar terms and turns of thought of to-day ;
those very kindly contributed by Mrs. Aunie
Besant bear her initials in hrackets at the end.

It may be noted here that this work 18 of
interest mainly to those rveaders who attach
value to the philosophical or metaphysical pre-
sentation of things, the ¢ thinking consideration ’
of the changes in incessant progress all around
us; who wish to understand the world in terns
of consciousness, of life, of the first persoun.
And, further, it may be recalled to the mind of
such readers that wmetaphysical ideas, by their
very nature, are the reverse of “precise’ and
“elear-cut’ in the sense in  which concrete
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sensuous facts are precise’ or ‘clear-cut.’
When a reader therefore feels inclined to be
impatient at the ‘heaping together’ of words
which at first sight seem superfluous or hazy or
inconsistent, he is requested to wait a while and
by-and-by the justification, the mutual supple-
mentation, the underlying connexion by means
of a common notion, intangible but unmistake-
able, will be felt by him. Metaphysic is ¢ com-
pletely-unified knowledge,” is the system of the
ultimate ‘laws’ of nature traced down to One
Law which holds together all ‘facts.” The
‘facts’ are, or at least have the appearance of
being, ‘concrete’ and ‘precise’; the ‘laws’
are ‘vague’ and ‘elastic, to bind together
the facts livingly.



PRANAVA-VADA
BY

GARGYAYANA.

PREFACHE
(by Girgyayana).

This preface is more in the nature of a
table of contents than a bhiumika proper, a
¢ ground-plan,” a foundation, an introduction
showing the position of the subject-matter of
the work among other subjects. The reason for
this is that the work treats of the A UM,
which (as has of course to be shown in the book)
includes everything ; and the relative words,
ground-plan and super-structure, indicative of
separate and mutually exclusive position are
inappropriate in consequence ; thus, the word
‘ground-plan’ would indicate something mnot
included in, but outside of and leading up to
the work.

I. The first section of the work deals with the
synthesis and the analysis of the constituents of
AU M. The A signifies Atma, the Self,
by opposition to the unity of which all the mul-
titude of particulars is derived. For this very
reason have we to begin with the A tma.
For, though it is true that the three constituents
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of the AUM are in constant conjunction, and
there cannot be any order of precedence and
succedence between things thus constantly
conjoined, still, the description of even such
things belongs inevitably to the realm of
the successive. And if we must begin with
some one thing, and pass on in succession to
talk of others, and cannot talk of all things at
once, then the Self, the nearest to us, is naturally
the most appropriate with which to make a
commencement.

Having begun with the Self, we pass on to
the Not-Self, indicated by the U, and. then to
the relation between them, the relation of Nega-
tion of one another, denoted by the M. The
Necessity, the Energy, the principle of the suc-
cessive conjunction and disjunction of the Self
and the Not-Self in and by the Negation, is
expressed by the symbolic letter I, which lies
hidden in the other three, in coalescence with
them, in universal world-fact as well as in the
particular language of Samskrt according to the
archaic rules of its grammar.!

1See anfra, Section III, Ch. xvui, for an
explanation of this. It should be noted that the
T mentioned here is not the English word I, mean-
ing the Self, but the Samskrt letter, g, in the same
way as A, U, and M, are the Samskrt 31, §, 9,
which in their coalescence make up the sacred
sound 35, AUM, generally pronounced OM.
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These four, A, U, M, and I, which together
Irl.zy.l{e up AUM, respectively correspond to cog-
nition, desire, action, and the summation ogf
them all. And because the first section of this
work treats in a general way of these all-
?mbmcin.g facts, therefore it may be said to
13;1.1'138 in’ itself all the contents of the whole

Having given the general outlines of the
nature of the three patent factors of the AUM
the first section goes on to lay down some widei
reaching principles.

'ljhe nature of the AUM is transcendental
It is comparable to the World-process Witl;
which, indeed, it is, in a certain sense, identical
because it transcends all limitations, and th(;
whole of its contents and details is endless, and
may not be encompassed by any finite indivi,dual.
Gods upon gods, Maha-Vishnu and ever higher
and higher deities, comprehend only larger
and larger masses of it in an endless seekingg |

This illimitability of the succession of .the
World-process is but a reflexion, in the Man
o.f ‘the unlimitedness, the transcendence of a)lri
hn.nf:ations, of the One Self. And this illimit-
ability appears and reappears in each atom
each one of the many, so that it is impossible tc;
fix a first beginning and a last end for anything
' The Science of the AUM, the order of succes:
sion of its three factors, is coeval with the
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World-process and comes down to us by a be-
ginningless t radition. Maha-Vishnu himself first
learnt the A, and then the other letters, and
then the words formed out of them, all preceded
by the AUM. All the shastras, sciences,
begin with it. Hence the study of the AUM
should precede every other study. And therein,
again, precedence should be given to the study
of the prakrti, i.c the original, simple, un-
modified nature of the constituents, and sequence
given to the study of theirsan dhior coales-
cence. Hence this first seetion is named the
Sandli-Pralpti-Prakarana.

11. The principles, causes, or natural constitu-
tions, which result in y o ga ormutual relation,
and the prakara or maunel of these conjunc-
tions and interdependences, between all things,
despite their vibhaga or separateness, are
dealt with in the second section called the Yoga-
Prakira-Prakarapa. The order or succession
which is implied in these relations, and the
methods and laws which in turn are implied in
the succession, are also dealt with. And
cognition and desire are also treated of in con-
nexion with them.

11I. The third section, the Kityad-Irakarana,
is the largest in the work. It covers three-
fourths of the whole and is sub-divided into
many parts and chapters. It deals with action,

PREFACE. 5

which presupposes cognition and desire. And
for this same reason, in this section, the whole
circle of knowledge and all theshastrasor
sciences are outlined. The seed and origin of
all things whatsoever that are to be found in
the World-process is traced back into the AUM,
and shown as present in the interplay of the
Self and the Not-Self, the Limited and the
Unlimited ; and, finally, the nature of action and
reaction, actor, instrument, object, motive, etc.,
is explained.

In connexion with the element of knowledge
or cognition involved in action, there are describ-
ed herein the successive evolution, from the
AUM, of the Gayatrs and the Mahd-vakyas, the
Vedas, the Angas, the Upangas, etc. Then follow
considerations as to volition, 7.e., desire in
action, active desire. Then numbers are spoken
of as lying at the root of manifest action proper,
the creation of the worlds. Afterwards, the
seven root-elements, their qualities and activities,
and their dissolution and repeated formation
are mentioned.

IV. The section following the above, called
the Srshty-aikadeshika-Prakarana, very briefly
mentions the broad outlines of the evolution of
our own particular world-system, our brah-
manda, in the mineral, the vegetable, the
animal with their chitras (pictures, shadows,
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or astral duplicates), the chandratmal

(lunar?) and two other intervening kingdoms,
and finally the human kingdom. It touches
upon the constitution of the human organism
also. The subtler or elemental evolutions
preceding the mineral are only passingly alluded
to.

V. The fifth section is eutitled the Manfary-

Admantavya-Prakarapa, the thinkable aud the -

unthinkable, or the believable and the unbeliev-
able. It discnsses the nature of existence and
non-existence, transcendence (of the experiential
or empirical, the concrete, the limited, the
particular and successive), and non-transcend-
ence, necessity and non-necessity, <. e., chance or
accidentality or contingency, etc., and explains
what to believe and do, and also how (from the
standpoint of the whole) there is nothing un-
believable or undoable. It poiuts out how
evervthing whatsoever has its own proper place
in the Universal Nature of Brahman, the
Absolute, and how separateness is included in
the Non-separate.

' The theosophical books give seven kingdoms
in the chain of globes in which our earth forms one;
three elemental kingdoms—in which matter is
being shaped into the requisite density and acquires
the necessary attributes for the visible kingdoms—
one mineral kingdom, one vegetable, one animal,
one human. It is not clear what is meant by the

PREFACE. 7

VI. In the last section the oneness of all
things is shown. All acts and facts are synthesis-
ed in the One. Moksha, liberation, is ex-
plained as being the abolition and Negation of
all the ‘ particulars’ of the World-process in the
fullness, the allness and the unity of the Self.
The mukta, the liberated, the emancipated,
realises the mutual abolition of all things by
each other in pairs.

VII. The whole of the work may be regard-
ed as the completing seventh which sums up all
the six sections.

The immediate occasion for the composition
of the work of which the contents have been
indicated above may now be noted. ’

The Science of the Prapava is necessary at
the very outset of all study, because only by
means of it are the reconciliation and synthesis
of all sciences possible. Without the help of
this supreme and all comprehensive science,
the various sciences, which are but parts of
it, appear as disjointed, separate, independent
and even mutually contradictory, as is shown
in the Nyiya system of philosophy. For

Chandratm a and two other kingdoms, between
the animal and the human ; allusion may possibly
be made here to the Lunar Pitrs, who gave their
chhayas as model for the human form, since they

may be said to intervene, in a sense, between the

animal and the human kingdoms. (A.B.)
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this reason larger and smaller works on
the Science of the AUM have been written
and used in all times, according to the needs
and capacities of the races concerned, and
the special requirements of each cycle. Prapava-
vivéchini, Prapava-prabhd, and Prapava-pradi-
pika are previous works on the same subject, of
very small extent and fit for the study of
children. There is the great Prapavirpaval
also on the other hand. The present work
named Pranava-vida, has an extent of sixteen
thousand shloka-measures,2 and has been
written in order to convey to youthful students
some general knowledge of the science so far as
I myself have been able feebly to gather it from
ancient works.

I pray that the many shortcomings of the
work be forgiven and I earnestly exhort all to
study this illuminating science, in some way or
other, as it is the very root of the knowledge
contained in the Vedas with their Angas and
Upangas and is the only means of realising the
true Unity of all things and beings.

!Said by Pt. Dhanaraja to be the work of Shiva
himself and to extend over two hundred thousand
shloka-measures.

?A ‘shloka-measure’ technically means thirty-
two syllables ; four quarters, of eight syllables each,
make up oneshloka in the anushtup metre,
which is the most common in Samskrt literature.

SECTION 1.
Sandhi-Prakyti-Prakarapa.t
THE ULTIMATES IN THEIR PRIMAL NATURE AND
THEIR COALESCENCE.

A as the Self.—U as the Not-Self.—M as the
relation of Negation between them.—The tri-unity
of the Wourld-process, and the triplicity of every
factor of it.—Illustrations.

The purpose of this work is to explain the
World-process, the laws that govern it, the order
that prevails in it, and the necessity of every
factor of it—all as contained in and evolving
out of the sacred three-lettered word-sound
AUM.

This world is triple everywhere, in all its
departments. Thus, we have: being, non-being,
and their mutual pervasion, i.e.,, becoming;
three kinds of gunas or attributes; three kinds
of time ; three main objects of enquiry,
Prakrti, matter, nature, Jivatma, the in-
dividual ego, and Paramatma, the Supreme

'Tt would probably be better for the reader to
begin with Section II, and for the time at least,
omit this first Section which is rather like a string
of aphorisms, uninteresting in the absence of ex-
planatory comment. '

e
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Ego; birth, life and death, etc. This trilateral
trinity or triplicity of the world is embodied in
the three-lettered AUM '

!The reader should realise that the triplicity of
the universe is based on the fundamental trinity of
the Self, the Not-Self, and the Relation between
them, with the summation of the three, the All,

Brabman, forming the Tetractys, or the Abstract
Quaternary. This is again reflected continually on
the lower planes, and the unifying process constant-
ly consists in finding the summation, and in self-
identification with it, so that the trinity becomes the
quaternary, and the quaternary is realised as the
One. It is well also to remember that the inter-
vening Duad has numberless representations
in natare; the One—Brahman—gives rise to
Two—Pratyagatma and Malaprakrti—and
the Two, by juxta-position, inevitably become the
Three—the Relation between them forming the third
factor; then these Three are summed up as the Four—
Brahman making the Tetraktys. From these
comes the concrete world-system, the Fifth, itself in
all its manifestations being five-fold, each manifesta-
tion containing the five elements. In these the Self
as jiva makes the Sixth, the Fifth and the Sixth
being thus reflected from the Not-Self and the Self;
and when to these is added the reflexion from the
third, the Relation, the Seven are completed. These
numbers carefully pondered, are the key to the
Universe (A. B.).

THE ULTIMATES. 11

A primarily stands for A t ma, the Self; U for
An-atma, the Not-Self; and M for the
Nished h a, the Negation which is the relation,
the bond, between them.

The successive conjunction and disjunction of

the three, A, U, and M, are not real but only ap- .

parent ; and they appear in rotation because of the
necessity of succession in the limited U. Other-
wise, from the standpoint of the Whole, there is
only a constant simultaneity. This may be
illustrated by the coalescence of letter sounds in
grammar, though, obviously, no exact illustration
of the Whole is possible by a part only. Single
words, in grammar, correspond to the A; a
sentence consisting of many words, to U ; and the
relation (z.e., the speaker’s intention) in which the
words are held together in the sentence, to M.
The vowel A (as is clearly seen in the Samskrt
alphabet) coalesces with and is present in every
other vowel sound and letter, and without it
nothing is pronouncible. In order that any
sound may manifest, A must combine with it.
So is the Self present in everything, and with-
out it no manifestation can take place. Thus
interdependent are jiva and deha, individual
spirit or ego and body. They are each within
the other, mutually immanent, as seed and plant.
Because of this conjuction and disjunction in

succession, the fact of the order of first and-

g T
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second, ete., arises. The Self and the Not-Self
are first and second and wvice versa, from the
standpoint of the one and the other respectively.
But it must be remembered, all along, that there is
no real succession, no paraspara-tva, no other-
and-other-ness in the eternally joined, just as, e.g.,
there is none in the subordinate but more familiar
trinity of substance, attribute and movement.

The coalescence of two things is possible only
when and because the ¢ being > underlying them
both is one and the same. If the essence were
not comion, connection were not possible. Satta,
being, is that vyapara, operation, which goes
along with, is favourable to, or is of the nature
of, the dharana, the maintenance, of the self,
the individuality '. And, thus, Self and Samsira,
the World-process, are the same. The apparently
new and different sound formed by the coales-
cence of two other sounds is not in reality < other’
than those.

1STTRAYRIMIERHANR: &1 ¢ Being (or rather exis-
tence) is self-assertion.” Compare Spinoza’s state-
ments : Kverything, so far as it is in itself, en-
deavors to persist in its own being (Ethics, iii.6) ;
the endeavor wherewith everything endeavors to
persist in its own being is nothing else than the
actual essence of the thing itself (iii. 7), ete.
Physically, the ex-istence and self-assertion of all
things is pseudo-infinite radiation or self-multipli-
cation. See The Science of Peace, p. 239 and p- 268.

THE ULTIMATES. 13

Every coalescence, relation, conjunction of dif-
ferent things is essentially a denial of their differ-
ence. Hence the coalesced sound, AUM, which
is the symbol of Brah man, is denial of the
Many (as other than and separate or apart from
the One) and an assertion of the fact that all is
but One and the same. The significance of the
Veda-text, ‘May I become many,” is only this,
that the One and the Many are the same. If
many plants arise from one seed, and many seeds
from one plant, where is the difference between
seed and plant ? Because they are not different
in reality therefore is a combination, a mutual
reproduction, of them possible.

The following illustrations may be considered:
The past and the future appear as opposed to
and different from each other, yet neither of
them s ; only the present 7s, and it inplies both
the past and the future. Greatness and small-
ness, again, appear as hopelessly opposed ; yet
neither is anything in reality ; what is great
from one standpoint, that same thing is small
from another., AUM, the ‘indeclinable, the

unperishing, includes all differing things and
abolishes all differences .

! As a first step, the words ¢separate’and ¢ sepa-
rateness ' may Dbe substituted for °different’ and
¢ difference’. With respect to many things, it is quite
obvious that they are inseparable, even though
distinguishable, like back and front. Later on, the
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In the philosophy of grammar it is pointed
out that sandhi, coalescence, is threefold ' like
everything else. Amongst words verbs corres-
pond to U, the Not-Self, and nouns to A, the
Self; they are all mutually connected (by the
prepositional terminations corresponding to M)
endlessly.

“End’ and ‘ Endless,” again, are the same, for
the true Bndless is beyond number and time, and
what only appears to us as endless, in the
successive, has always ends in reality which are
to be found if properly and sufficiently traced.

further step may be taken that even such difference
asis implied in distingunishability is also only ‘hy-
pothetical,” ¢ imaginary,” ¢ illusory,’ ete.

' Samskrt grammar sub-divides san dhi into
three kinds, (i) between vowels, (it) between con-
sonants, and (iii) prakrti-sandhi, certain trans-
formations of aspirates, ete. In order to understand
why there are constant references to grammatical
considerations in a metaphysical work, some such
consideration as the following has to be borne in
mind : “ Any attempt to determine the history of
word-formation must begin with an extensive sur-
vey of the actual processes of creation . . .” (Harms-
worth’s  Eucyclopeedia, Avt : Philology.) Thought,
thing and language evolve and ‘proceed’ side by side
and the history of any one throws light on the
history of the others. See infra, Sec. 111, chapter
xXur, for details as to the Science of Language,
generally.

THE ULTIMATES. 15

The true endless is Brahman which is de-
scribed in the Upanishats as ‘Truth, Knowledge,
and Endlessness,” these three corresponding
respectively to A, U, and M, or the Self, the
Not-Self, and the Relation between them. The
three consitute Brahman only when all of
them are taken together. Hence, when it is
said that Atma is omnipotent, what is really
implied is that the potencies of all three are
conjoined ; and the separate and exclusive men-
tion of Atma is intended simply to show that
the manifestation of the potencies is possible
only in apparent separateness. That Negation,
the third factor, is and has a potency is clear
from the fact that ‘to not do,” to refrain from
doing, is also a power.

We see thus that because Brahman is
tri-une, all the World-process which is within
and is identical with Brah man is also triple.
The illustrations are endless. We have already
seen that sandhi or coalescence is triple.
Gender is also triple, masculine, feminine and
neuter, and each of these again reproduces all
the three. Substance, quality and movement
make a triplet, one member of which is born
from another, though all are simultaneous also.

The meaning of ¢ Enquiry after Brahman’ is
nothing else than the wish to know precisely the
nature of the three factors that make up the
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World-process, Self, Not-Self and the Relation
between them. '

The procedure of all shastras, seiences, 1S,
briefly, this: Having known cuch and such
things as separate, in their divevsity, let us
know them as one, in their uniby, in their rela-
tions with each other whereby they are bound
together and make an organic unity L.

Thuy, the science of ethics teaches thab having
known dhavma, art ha, and kavma, ‘duty,
profit, and plm\sum,’ separately, we have finally
to know them as one, a3 constituting moks h a,
freedom, in their harmonised, palanced and
unified observauce.

So again, nyayd, the ‘leading’ of proof, the
¢ marshalling’ of evidence, tells us that pra-
mana, prameysd, and samshays, evidence,
fact, and doubt, which we treat ordinarily as
separate, are synthesized in the pra yojana,
motive or final aim and object, which, ultimately
and essentially and always, is knowledge of B rah-
man. These four indeed constitute the true
jnner meaning of the four well-known qualifica-
tions of the enquivers after Brahman. (They
state in terms of intellect or logic and psychology

" Modern writers, like Jevous, in his Principles of

Seience, and 1KCarl Pearson, in The (Grammar of
Scrence, recognise the same fact, saying that the
business of Seience is to trace unity in diversity, to

sum up details in laws, ete.
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what th . indi i
zmtt] 'the other four indicate in terms of emotion
or ethic. ’
or eth Samshaya or doubt corresponds to
. v . .
agya or dissatisfaction with the world;
ral i i ’
get neya or fact with viveka or discrimination
'(Yeen the real and the unreal; pramina or
evi
o che dto s h am a, etc., the means of ascertain-
n j i
1 b, an px:ayopnnusclem‘lymumukshé
donglrlg for liberation). Another triplet, sub ;
. . . g ’ Or‘
. m;-te to and sumwmed up in the prayoéjana
is tha iya, ka ffect,
" at of kriya, karana, and karta, effect
ans ici tho
nse, ﬂ.]lld the efficient actor. (Nyiya, th
science of ¢ conducting’ ] S
o 1 iducting’ thought justly.)
lese last three again correspond
Bral three again correspond to Jiva,
ahman and Maya (in the vedanta
g oo
the ¢ final knowledge’). Miya is S ira,
the *fal g ya is Samsira,
i orld-process, the Not-Self; Jiva is the
i v Self .
b;ma, .th(, Self; and Brahman, from one
s (]m«.lpomt, corresponds to the Negation, th
relation between tl noluding
1em, regarded as i i
" . , regarded as includin
oth the related factors. (Vedan{a, tl enes
both the rol » L , the science
nal knowledge ’.)
8thor instances may be mentioned :
hitta ind i s mo
'tta., the mind; vrtti, its modifications ;
and nirodha, their i ohibi.
.  h a, their restraint, control or inhibi
ion ; are all summed up in y o ga, the ‘juncti
; , t o]
mergence, union’ of knower and knm\;n i 0';
: > 1 : in an
through jfiana, knowledge. (Yoga, the sci ’
of ¢ combination ’.) ’ reenee
Sankhy
a, the erless,” i
ya, Numberless,” is the sumina-

tion of the triplet Prakrti, Infini
h plet of Prakyti, Infinite nature,
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Purusha, Spirit or Ego, and Brahman, the
Absolute, the Numberless, the beyond number.
(8ankhya, the science of ¢ enumeration’.)

Mimamsa, ‘repeated examination within the
mind,’ synthesises the triplet of kartavya,
akartavya and bhinna, the to be done,
the to be avoided, and the different or separate
from both; and, again, the triplet of svartha,
pararthaand paramartha, ‘self-interest’
or egoism, ‘other-interest’ or altruism, and
 supreme-interest’ or universalism, duty pure
and simple. (M#mdamsda, the science of ‘interpret-
ing the intention’.)

Vaisheshika, ‘specification,” deals with
the triplets of dravya, guna, and karma,
substance, attribute and movement, and of
samanya, genus or universality, vishesha,
species, speciality, individuality, particularity
or rather singularity, and samavaya, juxtaposi-
tion, or the subsumption, immanence, relation
and inseparable connexion, of one under or in or
with another. (Vaisheshika, the science of
¢ specification and classification ’.)

Such are some of the most important triplets
of the World-process which reproduce and reflect
the nature of Brahm an, and form the subject-
matter of the six Angas and Upangas, ‘ limbs’
and subsidiary limbs,’ of the Veda, the sciences
whereby the infinite nature of Brahman may
be comprehended.

J

s

SECTION 11.
Y oga-Prakara-Prakarana.
THE METHODS OF THE CONJUNCTION OF THE
THREE FACTORS,

The importance and the consequences of the
?{nowledge of Brahman as tri-une.—Furth
1llu.st1'a-tions of the triplicity.—Cognition 'action a e;
des'u-e as corresponding to A, U and M.—"l‘he mu(l:'
farious triplets arising under desive and action, -

.The manifestation of the trinity which con-
stitutes the one or, rather, the numberless
Brahman, is Samsar a, the World-procesg
so t'hm; We may say that Samsara in jtg total-’
ityis Brahman 5 and the endless combinations
and permutations of the three factors make th
many ways or methods or laws of this manifestae-b
tion or ‘ becoming.’ which is S a msara,

These many methods have to be studied b
every one who would understand the real si ni)-’
ﬁcan.ce 'of Brahman. And they have tg be
studied in the World-process itself, that is to sa
by observation of it al] around us. For there ig r?, ’
greater teacher than this World-process itselfo
and study thereof is the real and genuine ta ;
’a‘nd yoga, austerity and self-develo .mle)r?ts
To kno'W all isto know Brahman, It shol;]d b .
borne in mind however that to know all, in th:
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totality of its endless detail, is not ‘dCl.lie'\'{l‘bl('E u(;
any limited space and time by any b.emg.lmute
by space and time. Only the All itself kn.ows
the all. Various sciences study only various
aspects of Bra hmanor Samsara., Whatis
needed and is possible is that the student shou.ld
secure a general idea of the whole and of its
unity. Such knowledge is the som'ce.of that
delil;emte and true altruism which arises 11'ecess-:
arily in the jiva which has attained to nivrttl
zuu{ universalism.'

Altruism and egoism, the gain of one and the
loss of another, renunciation by one andacceptance
by another, sin and merit, heaven :md.he\l, des-
t;lxctit)ll and protection, all have their owu se-
parate and proper places in the World-process,
from the standpoint of the lilnitef], tho’ugh they
all are as one from the standpoint of the One
Self. ' ' .

[t is only when the jiva realises t-h.e illusori-
ness of the separateness of jivas from .eac‘h
other, the separatcness of many sgl\:es, which '15
the sole basis of the distinctions of sin and merlt,.
that it becomes capable of the performance of
dosiveless action, work withont attachment, duty

——’—_——_-_-.‘4_-_—— .
T Universalism * is here used to indieate the posi-
tion of one who has transcended both egoism :md’
altrnism, who knows no longer ‘myfelf and ()Ytll.em,
but sees himself and others as one with the Univer-

sal Self. (A B)
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for the sake of duty, and so becomes a participant
in mukti, liberation, the true deliverance of the
goul, which is deliverance from selfish desire and
so from all possibility of suffering.

The jiva that. has realised this underlying
unity of the diverse world transcends and
transmutes  selfishness and unselfishness into
duty ; the elations of health and the depressions
of disease into the steady equability of perfect
life; regularity and irregularity into living and
flexible routine; deprivations and gifts into the
justice that is ever adjusting the balance of all
things by means of punishments and rewards.
Such a jiva realises the synthesis, the unity, of
the four objects of life, wiz, profit, pleasure,
duty and deliverance. It knows that the oppos-
ites that make up the world are ever changing
place, poison becoming medicine and medicine
poison, with changing circumstances.

But before it can realise this unity it must
have studied the diversity which is pervaded by
that unity. The very transcendence, by
Brahman, of time and number, implies time
and number. The Beginningless and Endless is
made up of the countless and incessant begin-
nings and endings, of the periods and cycles,
which the world uses as the measures of time.

Here, again, we may notice the ever-present
triplicity of the world. The beginning is the A,
the end is the U, and the intervening middle
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period of maintenance or preservation is the
connecting M. So the present is the A, the
future U, and the past M. The unfinished
heginning is the present; the remainder after
its completion is the future; the remainder after
the end is the past. The present includes both
past and future. Divisor, dividend and quotient ;
multiplier, multiplicand and multiple ; addition
corresponding to growth or creation or origin,
multiplication to preservation, and (subtraction
or) division to destruction and end—all these
are instances of the same triplicity.? The

IThe curious transpositions of the letters of the
Pranava, as here given, seem to be of the nature of
the - transpositions often used in ancient works, to
indicate certain successions within certain periods.
Thus, while A U M would indicate the World-
process ideally, the two factors having prominence,
and the relation between them coming last, as being
hidden, the anagram A M U would indicate the
world really, the relation taking its actual place as
between the Self and the Not-Self; and MATU
would indicate by the necessary emphasis on the
vowel sound and the equally necessary swift passage
from the M, the relation of the past to the present,
and the gliding passage from present to future.
(A. B.) See The Science of Peace, p. 139.

*The book does not explain why subtraction is
omitted. From one point of view it might appear
that addition, including multiplication, would corres-
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singular, the dual, the plural, 1, 2, and 3, also
respectively correspond to A, U, and M. The
cause and the summation and the tri-unity of
them all is the cipher. By a process of reflexion
of the trinity in each of these, each of the three
primal numbers becomes triple, and hence we
have the nine figures, for this world-system, the
tenth being ‘no-thing,” nothing new or further,
and so made up with the zero.

The above observations shew the intimate con-
nexion between number and time, the full
application of which is found in the science of
jyotisha, or ‘the lights (of heaven),’i.e.,
(Jyotisha) astrology and astronomy, with its
elaborate measurements and calculations, and
considerations of good and evil times and proper
and improper seasons; for, as there are right and
wrong seasons for agricultural processes, so are
there for all works and undertakings whatsoever.

Time corresponds to the Self, number to the
Not-Self, and the sankhya, the calculus of
the numberless infinite, (or rather in-de-finite or
pseudo-in-finite) to the relation between them.

There are three principal grahas, planets,
and nine altogether (for our world-system, in
correspondence with the nine numbers).

pond with creation; subtraction, including division,
with destruction; and the ¢ rule of three’, connecting
the two, with "preservation. '
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Nastika, astika, and mistika, atheism,
theism, and polytheism, literally the believer
that (a thing, a being, a deity) is not, the believer
that it is, and the believer that the negation
(or the negated many) js—this is anothev
important trinity. i

In considering these triplets we observe how
the multitudinons Samsara originates and is
within the non-separate Bralhman; how rest

" and effort, undertaking and completion, alternate
within the Full and Changeless. All ‘becoming’
is effort, is accompanied with the sense of individ-
ual initiative and effort; and, at the same time,
all “becoming’ is necessary also. As all the suc-
cessive progression of inference is based on and
included in direct cognition or intuition, so the
corresponding procession of Samsira, the be-
fore and after of which is connected together in
our cousciousness by inference after being
separately gathered by direct cogniti'ol.x,l is
based on and included in the direct coguition or
intuition or single and partless consciousness of
all the three factors of the primal trinity, ‘I—
Not-I—Not’. The feeling of effort is a necessary
error. Truth and error are relative and both
necessary, being both smnmed up in illusion.

» 1 The latest way of describing this ¢ separate
gathering ’ js that ‘each presentation is new and
unique.’” (Vide, Mind, for January, 1906, p. 53).
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Pratyaksha, “vision, direct cognition, in-
tuition, presentation, corresponds to the present ;
anumeya, what has to be inferred, to the past:
and prayojan a, themotive of the inference, to
the future. Again, from the standpoint of A tma
pratyaksha corresponds to A;nirnaya,
judgment or decisive conclusion or deductive
inference, to U; and anum ana, reasoning or
inductive inference, to M. But, from the stand-
point of Samsara, nirnaya corresponds to
A, and pratyakshato U.

Allthe six padarthas, “meanings of words’,
‘ objects aimed at, or intended to be reached or
expressed’, things or categories, of the Vaishe-
shika system, and the sixteen of the Nydiya
system (for which definite numbers there are
definite reasons) are respectively reducible to
(i) bhava, being (corresponding to matter
and sat) and (ii) pratyaksha, direct know-
ledge (corresponding to chit and spirit or con-
sciousness), which, again, are in and are Brah -
man which is and wherein is (iil) bhavana,
‘becoming’ (connected with effort and desire

and anand a or bliss).

! Further details regarding the various systems
of philosophy and the different points of view’
of these darshanas (Darshanas), will be found
later on in Section III. Ch. x1v., et seq.
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As said before, all ‘becoming’ is necessary,
from the standpoint of the All, and yet every
particular ¢becoming ’ invariably manifests by
means of desire. This desire, self-determination,
individual initiation of actions, is " all illusory, ,
technically, though an indubitable fact also at
the same time.

Atmi, and Samsara, Self and the World-
process or the Not-Self, are determinant of, are
so to say causes or motives for or to, each other,
and are always in inseparable connexion with
each other. And hence jiva, individualised
self, soul, or spirit, and deha or body are
interdependent and mutually relative, even as
north and south and east and west are. ¢ This 1s
thine,’” “ this is mine,” means temporary CONNex-
jon. ¢ Thou art I, is permanent connexion.

The inner identity of past, present, and future
is the real cause of the conviction that what was,
is, and also will be. So too are possible and im-
possible identified (in the conditional). Bheda

or separateness, abhe d a or non-separateness,
and anabheda or non-in-separateness; a s t1,
nisti, anasti, is, is not, not is;abodha,
sambodha, vibodha, ignorance, knowledge,
special knowledge, etc.; are other such triplets.

Some idea of the general principle of tri-unity
and the method of development and multiplica-
tion by mutnal reflexion having been supplied
as above, a few special considerations as regards

S

T L e e
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ichchha or desire and jiiana or cognition may
be entered upon, the discussion of kriya or action
being left over for the next section.

While the whole is always full and complete,
each part is not such. We thus have an absence
of fullness, an imperfection, noticeable in any
and every part, howsoever we take it, of
.Sa msara. At the same time, every jiva, being
identical with the Self, is identical with the
whole, and contains all within itself. The result
of this double identity of the jiva, with the
whole (Self) on the one hand and with a part
(of the Not-Self) on the other, is, that there is
flecessarily andinevitably anincessant progression
in each part towards the fullness of the Whole.
And, as said before, the constant co-efficient of
this necessary evolution is desire.

The main significance of all blessings, etc., is
to be found in this fact of inevitable progress.
H? who blesses knows that the desire having
arisen, in the person blessed, for a certain higher
condition, that condition will evolve in him in
the course of time, and declares this fact in his
blessing.

By mutual reflexions, cognition, desire and
action becpme triple, each of them, in their turn.

Ichchha,! desire, is subdivided into kaimana
kanksha, and asha; and cognition into

) ! Etym?logically it would be better to translate
ichchh a by ¢ wish,” both words being derived from
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. . .
sankalpa, vikalpa, and adhyavasaya.
It must be borne in mind all along, however,
that all these are sub-divisions of one and the

the same root ish. But usage in western treatises

on psychology has made ¢desire’ technically the
more appropriate. As a general rule, it is difficult
to assign exact English  equivalents to Samskrt
philosophical terms.  The different sub-races which
have built up the technical terminologies of phi-
losophy in the different langnages, have looked at
the things, the same things, from different
standpoints, and so canght and embodied into words
different aspects of these things. The equivalents used
in this translation ave therefore ouly suggestive.
Uniformity in their use will not be possible to
observe always, though, of course, it will be stri-
ven after. It is well-known that definiteness of
langnage grows hand-in-hand with definiteness of
ideas, and as the one is often a very lengthy process,
so must be the other.

VAl these terms are dealt with move fully, later
on, in the text, with the exception of the last, adh ya-
vasaya, in place of which anunkalpa is substitut-
ed as the third of the triplet. The psychological
distinctions made here between the four aspects of
desire are not to be found at all in current Samskrt
works; noris anukal p a to be met with there in
the sense assigned to it here. Sankalpa, vikalpa,
and adhyavasiya are cwrent, however, in the
sense, generally speaking, of plan or resolve, doubt
or alternative, and final determination, respectively.
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same conscibusness, and are, hence, identical in
essence.

Kamana corresponds to ast i-t v a, existence,
is-ness; it is the desire to ex-tst, to manifest
outwards. Nishkiamya' on the other hand,
corresponds to satta, being, inwardness, ‘ab-
sence of desire (to manifest outwards).”? K imana
appears as syit, syah, syam, ‘may he be,
may thou be, may I be (or become such and
such).” The three correspond to M, U, and A
respectively. But from another standpoint, the
root as, to exist, (which is the root of both satta
and asti-tva) includes all the three forms,
syiat, syah and syam, of kamana; and in this
root, the letter a corresponds to the Atma.
and the letter s to the balu, the Many, the
world or U; while M or the Negation is repre-
sented by satta, being, which is the underlying
meaning of the root as and the connecting link
between the Atmi and the Many. The
primal wish, as embodied in the Peda-text, is
therefore bah u-syim, ‘May I become many.»

'Modern Samskrt would say naish kﬁmy-.t.

*The distinction implied between asti-tva and
satta is worth noting. In current Samskyt philoso-
phicalliterature, Prashastapada’s Vaisheshika-Bhdish-
ya assigns asti-tva to all six padarthas a‘nd
sattd to only the first three. Available comment-
aries and modern pandits do not explain the differ-
ence, at least not satisfactorily.
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In the general sense, kimana may be said to
correspond t0 the Self, to be the desire for
self-manifestation, self-realisation, gelf-assertion.
And if it is thus looked at, we see that all the
other sub-divisions fall within it.
Kanksha may be distiuguished from kama-
ni thus: kamanda is themere naked wish for
self-realisation ; kanksha is the wish for such
by means of the many. The reference tO the
many, the desire to manifest in and through the
many, is the speciality of kanksha. In kank-
sha is present the striving for the fruit; kank-
sha 1s only for the sake of fruit. In what way,
by what means, can this object be gained——such
wishful cogitation is the work of kanksha.
That shakti, energy or power, that self-effort,
the form or nature of which is the becoming
the coming about, or the bringing about, of the
fruit or the wished-for result, the gradual secur-
ing of the object—that is kanksha, (conation?).
I chchha, wish, desire, is the suggestor of
the method. May it be, it may be, that this
result ¢ becomes’ OT is brought aboub by this
means—such 18 its form.  (“The wish is father
to the thought,” Necessity is the mother of in-
vention”.)
Asha, hope, refers to the future—because
such an object is being secured now by such
means, and has also been gained similarly in the
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past, therefore it will b i

. e i

way in the future also. grined in the sme

. a’fl};)eacoglntiti(;n corresponding to asha is san
. s form is: I shall do thi :

kalp ! \ ] is, or let

me eo f;}(lils,' or I am doing this, with the know-

! g1 mT in the belief that thereby such

esult will be obtained. A sha and saflkalpa’

a

are leld:ted as eﬁ"ecf; (uld cause . I]le fOXInel 18

of the form of
or corresponds to tl a
O e . ‘ e Nyaya-
gory of nirnaya, decision, deduction.{ aild
;a

tlle la:t'ter tO that Of 81 d (l h a “.t
% al, establlshed avnd

II :

case,t ;112{ zt:) ﬁrsi.: sight seem that the reverse is the
cuse, that petls the cause and resolve the effect
e e ve' o do something only when we ho t;
o e ifp:}(:duce the wished-for result. Thpis
rowa b ;,xﬂct Ee W(?l‘ds hope and resolve are taken
- nglish sense. But in that sense
e lot exact equivalents of asha and san-
o I:es()liea' t:i shO}ﬂdbe takenhere more as “plan”
A c, ‘ en it becomes easier to see that we
e Witilouzx Jm occurrence in consequence of our
wmﬂ(,i ithe he plan for the realising of it we

. eudal.::Stl'letholze of the occurrence.

. : interlacing of these mo
:::ii,nes:ols a(;, first sight very perplexingc:dljut? isc:}:
rond thi;; zzz ls further with the work and realises
how U conEﬁt'essness of d.etail within detail is the
norma ion of all things everywhere, he will -

e reconciled to this particular perplex,ity also
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I be—is kimana; I

In other words, May
g—is ichchha; I shall

am—is kanksha; I wa
be—is ashi.
Vikalpa, doubt,

the opposite of sa nkalpa.

alternative, is the negator,
Doubt, uncertainty,

e  ——
As a general rule, it may be said, for psychuloglc&l
that the order of snccession is, first cogni-

plll'l)()SL‘..\',
and that the sub-divi-

tion, then desire, then action ;
sions of these follow the same order. Thus if cogni-
tion is C and sub-division of it ¢, and so with the
others, then taking only one set of sub-divisions, the
-order of sueeession would probably be ; Ce, De, Ac,
cd, Dd, Ad, Ca, Da, Aa, or Ce, Cd, Ca, De,
Dd, Da, Ac, Ad, Aa, or all three at a time
(in three different degrees), and so o Looked
at thus, the fact appears to be that where
we say that the wish is father to the thought which
such and such an action, or that necessity

results in
the ¢ thought' or ‘ inven-

i« the mother of invention,
tion ' is not a cognition following after a desire, bub
is either the Ca, or the Ac, a plan of action, &
mixture of cognitive and active elements, which
follows Dd and precedes Aa. In the vealm of the
ly life, it does not seem easy

guccessive, in actual d
ific cognition, Ce,

to find a case of simple and spec
coming after and avising out of a simple and specific

desive, Dd. The latter pre-supposes the former;

the former entails the latter.

The growth of these complications, the opening
up of these ramifications, in the individual, under
the stress of the outward-going desirve for the

i
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ztetaches to everythir{g ; I am or I was or I shall
80 and so-—all this has an element of uncer-
tainty about it; we are never positively sure
leven of the accuracy of our present experience
ess so of our recollection of the past, much less,

;(:(r;v;ﬁ:atmr} of ‘stale pleasure,’ or the enhancement
> cl;) f)' )(t)mtl;)n of pleasure by complex arrangements
objects of pleasure, is th
¢ ) isure, he growth of me
:rlltell.lgence, etc. ; it is evolution generally Co:o:y’
‘ :a1 sim p}e ss}ttlsfactionof the primal appetites for ?o::;
d sex in the animal with th ‘
‘ e complex satisfacti
of those same a i I with the
same appetites by civilised i
; ‘ u sed man with the
cl.el};.an(% subservience of all the apparatus of modern
: . . .
° v; isation. Ai:'ter the middle stage, that of satiati
t,n( .self-conscxousness, there sets in the inwa ((’1’1
- 1 i
un;u;xg of the desire, the negation of these things;
:m tuialapparent superiority of the nivrtti conditci’. ’
8 such consists in remember expe vos of
emembering the experienc
; ‘ . : ¢ periences of
})Pi ;;nv"rml 3m«l yet deliberately rejecting them
sing superior’ to them. At th ; ’
. . e sta, f
visin ge of self-
azr(x;mons'n}ess (not all-self-consciousness) karma
o t}p_u_ms iment become substituted for cause and
. ;(, f; ]clmn;__';e of names only. See Section VI
nfra. The rotation .of th ,
/ ation . e three aspects of
fra. The $ 2 con-
:;,;(;llihn:ss; 1s' al.&«f f-epcutedly touched upon in the
betw;c nm( the ('11ﬂ1cult,y is solved by distinguishing
n ‘generic’ and ‘specific’ f l
* - ! : S orms of ea
1‘.01' concrete illustrations of Cc, etc., we may e
tively take the following :— ’ ntenter
¢ e -
. a(S ;)), (?ogr'll{:.on-.proper, definiteknowledge, adhya
é 18 it i ' o )
y R is a fruit’ ‘I see this fruit.’
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of our future. This is due to the presence of

the Negation everywhere.

The potential syam, “may I be, as Time,
includes all the other three, am, was, and will
be, or present, past and future.

These four divisions of desire occur in every
possible variation of krama, order; but the
natural one is kiamana, ichchhia, kanksha.
and asha. The others are the opposite of

e

(Cd) Cognition-desive, Vv ikalpa, doubt, ‘Isib
worth tasting ?' ‘It seems to be nice ?* ‘May I
have it ?' It is probably good to eat?’

(Ca) Cognition-action, resolution, determination,
sankalpa, ‘I ought to be and am taking it.’

(De) Desire-cognition, kaiks h &, ‘It seems to
be obtainable,” ¢ It looks as if I could get it.’

(Dd) Desire-proper, kamana, the longing for
it, ‘I want the fruit’.

(Da) Desire-action, asha, hope, expectation and
volition, ‘I expect I will secure it as soon as I try,
and I will take it ’.

(Ac) Action-cognition, vyavas aya, prepara-
tion, determination, initiation of effort ¢the co-
ordination, orientation or direction of the muscles
and their movements’.

(Ad) Action-desire, yatna or krti, effort, en-
deavor, conation, ‘the inception of movement in the
muscles .

(Aa) Action-proper, kriya or karma, ° the
seizing of the fruit’.
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k rama; they are vyati-krama or disorder,
which also is necessary however. '
. The endlessness of these four, as of the Atma,
is illustrated in all the multitudinous activities
and relations of the world.

Pleasure and pain lie in the fulfilment and
the defeat, respectively, of kanksha. Both are
summed up in ananda. Pleasure corresponds

In the illustrative expressions belonging to the
first six sub-divisions, the use of the word I, ‘I see,’
‘I want,’ etc., should not be understood to indicat,e
appetception, self-consciousness; it has been used
only for concreteness and brevity.

The above are only samples of an endless complex-
ity. Precise tabulation is nearly impossible, at
least for some time to come. Only the general outlines
of the ‘scheme ’ are intended to be indicated. Such
facts and experiences as are noted by modern
psychologists (Vide, e.g., W. James’ Principles of
Psychology, II, xxvi, pp. 522 et-seq.) under the
names of ‘kinesthetic sensation,” feeling of inner-
vation,” ¢ fiat,” ¢ ideo-motor action,” * muscular sense,’
‘sensations of the movements of the joints of th,e
body,’ ‘sensations of weight,’ ‘of temperature, external
or internal,’ ‘of chills of fear at the heart,”  heat of
anger in the blood,” ‘bowels of compassion,’ ‘ tinglings,
thrills, creeps, horripilation,” etc., should all be
capable of reduction into such a scheme of sub-divi-
sions proceeding by triplets. ‘
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to kanksha and A; pain to ichchhal
and U; and dnan da, bliss, peace, the disap-
pearance of both pleasure and pain, to kamana
and M. The inner identity of nature of pleasure
and pain, the fact that both are rooted in
ananda and both caused by kimana,may

be realised through the fact that they are
¢ ; what is pleasant at one

always changing plac
another, and what is

time becomes painful at
yainful at one time becomes pleasant at another.

All these three, pleasure, pain, and peace, are
gummed up in the AUM, the true name of
Brahwman, which, because of this fact, is
always used ab the beginning, the middle, and
the end of allmantras or gacred chants.

The other words, yat, ¢which, yat, ¢ that,’
etc., used to denote Brahman, as, for in-
stance, in the Gdiyatri, are SO used only to in-
dicate its fri-unity and all-inclusiveness (which
is the characteristic of relative pronouns).

Sub-divisions appear again under each of the
four, kamana, etc, thus: aAsha, duras ha,
Nirasha, absence of hope,

nirasha, ete
good hope, and durashé,

sums up asha,

L

1 Obvionsly, iechehha, heve corresponds  to
T only when treated as asub-vaviety, distingnishable
from the other gub-divisious and aspects, kaman a,
ete., of desirein general.  Wh
spoken of, side by side with cognition ov action,
then it is made to correspond with M.

en desire iu genernl s

METHODS OF CONJUNCTION OF THE ULTIMATES. 37

bad, evil, gloomy or dark, hope or despair. Hence
th.e czounsel that action should be performed with
: ; i. ;wv:al::]s, with no-hope, without hope of fruit
Smnk‘a]pa, planning, resolving, and vikal-
Pa, he:sntating, vacillating, alternating between
tw'o ‘ different courses, ‘halting between two
oplmons,’—the two together being known as
.VIk:'n'a,, transformation or change——a. ear
in con‘nexion with asha (and dur:'msl})}; ?)
’.I‘he. third, which connects together these ;w.o.
is anukalpa. ‘I do this, I shall do this .
such is the form of sankalpa. Butin view
of the arising of new or other possible causes
new or other possible circumstances second,
thoughts arise, ¢this should not be dor;e by so-
?,nd-so, or 1 shall not do this (vikalpa) ybut
in place of this, this other is the proper ;;hin .
todo (anukalpa.)’ Because all time and aﬁ
causes and all effects are not within any one
mdn{ldual’s cognisance and power ther);fore
not!n.ng can be said by any indivi:hlal to be
posTtlvely certain ; and, consequently, an alter
native resolution is also always kept,bef(;l'e it-
self by a thoughtful jiva, ‘if so-and—st;
ha.ppel.ls, I shall not do this but do this oth;ar
thing instead >—this is anukalpa |
‘ In the Veda-logion Aham-ba};u-s 7 Am
I-{n&ny—lnay-become,’ Aham corresporzd(s- tc;
sankalpa, bahu tovikalpa, and syam



38 PRANAVA-VADA.

to anukalpa. And as the three factors of
e, so these three are also one.

1 are on
the logion from different stand-

Other correspondences,
points may be noted :— ) )
A—sankalpa—kamand—syam
U—vikalpa ichchha—bahu
M—anukalpa—k anksha—asmi
or
kamana—kanksha
kanksha—ichchha
jchchhda—kamana
Abandoning sankalpa and vikalpa, bl}e
jiva becomes 2 yogiand dwells FQnstantly} m‘
anukalpal. The yogiis he who “joins together
( who knows that all ex-

: )

i one

all things into , : :
periences come to all. The mukta1s he who 18

¢ delivered’ from the belief, the heresy, Of. the
separateness of the Three. The brahmanais he

Lo knows Brahman.
A 1:;111: process of sankalpa-vika lpa-a n ‘Lk ao}-
P2 makes up vichara, th‘oug,ht,' ‘thm nlc,‘
mind-¢ moving,”  mind-‘ revolving. ;I he p(m'rel
that decides, that brings out 1 ishchay a,

2 i :
'
1 Living in the present,’ ‘ presence (')f‘mllndt,
¢ i 41 : what-

¢ enough for the day is the evil theleo.f, . t(l
3 . X R
ever thy hand findeth to do, do it with a b
i ' < peadiness for all hap-

might,’ ¢« pesourcefulness,  °rea 8 L
’ ne o
pe:\inus’ ¢ power of adjustment, adaptabi ity "
o i ) i

are the words which help to bring out the sigm

cance of the condition, from the empivical stand-
ance

point.
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certainty, ¢final choice,” from amidst these
processes, is buddhi, intelligence, intellect,
or reason. Vichara is the work or action of
buddhi, (adhyavasaya or nishchaya
being the fruit of that action). Sandeha,
doubt, corresponds to Samsara, the World-
process, manyness, and to vikalpa or vacil-
lation. Nishchaya, certainty, decision or
determination, corresponds to A tm &, the Self
and the One, and to sankalpa or resolve:
Siddhanta or ‘established truth’ gathers
and sums up both.

Vichara, from another standpoint, sub-
dividesinto asmrti, vismrti and anusmrti,
non-remembrance, forgetting, ' and expectation,
respectively. Smrti, recollection, is the signifi-
cance or characterising essence of them all,
that is to say, the nature of recollection defines
the nature of the other mental processes.

The power or faculty of recollection isbud d hi,
for only the certain, the decided and determined,
facts are remembered. That which has been as-
certained in all ways, as ¢ this is thus only >—the

!'Vismrti seems to be more like ‘erroneous
recollection ' than mere negative ‘ forgetting’ which
would be only non-remembrance already separately
mentioned. Also, from one standpoint, it would
seem that smrti, asmrti, and vismrti are
the trinity of which the summation is anusmrti.
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holding of such an ascertained fact in the mind
through all time, with the belief that other than
it 1s not possible——such is the form or nature of
memory. That which is uncertain and un-
necessary ! with respect to oneself, ¢ was it, is it,
or could it be thus or not thus? 'guch is the
form of vismrti, forgetting. The cause of
vismrtiisbhrama, wandering,’ inattention,
delusion. The ¢ power’ or faculty of vismrti
is therefore abuddhi, non-intelligence, the
nature of which is uncertainty. Amnusmr ti
comes out, arises by, or by means of a combina-
tion of smrti and vism rti. That which
occurred in the past has been forgotten; that
which belongs to to-day, the present time, is
being remembered ; what has occurred and occurs
in past and present time will also occur in the
future ;—this set of facts and beliefs, permeated
with hope, is the form or nature of anusmrti,
¢ after-memory,’ expectation. The power or
faculty of anusmrti is sudhi, the good or
discerning intellect. Vismrti refers to past
time, smrti to present, and anusm rtito future.

Y The word *unnecessary’ seems to have a re-
trospective significance here; it is only what is not
felt to be necessary and does not arouse interest and
0 arrest attention which is not strongly and accu-

rately impressed on the memory.
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Other correspondences may be noted as
follows:—
A—Atma—smrti—pratyaksha—sankalpa—

kaiksha.
U —Samsara—anusmrti-—nirnaya—anukalpa—
asha.
M—Nishedha—vismrti—anumana—vikalpa—
. ichchha.

Vichara, thinking, is the sa t t i, the being,
of all three, and jfian a, cognition, knowledge,
underlies and unifies them all.

Memory and expectation are, it is obvious,
n.lutually dependent. Anusmrti, (as associa-
tion of ideas) expectation, even etymological-
ly means ¢that which follows memory,’
smaranam anu. Memory too, conversely,
depends on' expectation (through the desire for
results in the future which stimulates and
stx:engthens memory ; which, indeed, justifies the
existence of memory and makes it useful and
therefore possible and necessary). Some other

aspects of this side of consciousness may be
noted. S maran a, recollection, refers to all-time
(and belongs ¢ to the ideal’). D harana, holding
holding in consciousness, is in essence the sam(;
thing as smaranal, (but belongs to the ‘ real ’).

' As with ¢ wish’ and, ‘desire,” so with ‘ memory’
and ‘recollection’ or ‘remembrance,” the meaning
seems to have changed in the course of the develop-
ment of the words from the roots. The root of
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They may be distinguished thus: Smaranais
the means; dharana is the accomplishment.
Smaranaistheaction; dharana is the result
thereof. ¢ That which is seen or heard or cognised
now (in this particular time), s always (inall-time)’
—such is the work of dharani. Because there
is no real difference between now and then (both
being aspects of the partless ‘ emptiness’ called
time) therefore all is everywhere and always.

‘memory ' and ‘smrti’ is possibly the same, but
smrti now has more the significance of recollection
or act of remembrance from time to time, while
d hrti implies persistency, or tenacity of holding in
consciousness, the power of memory, or retentiveness.
So ‘desire’ is now used with an implication of
greater permanence and depth than *wish,” and
therefore is for practical purposes a better equiva-
lent toichchhathan “wish,” notwithstanding that
the latter seems to be derived from the same root ish
asichchha. Another fact worth noting is that
though some of the explanations given, in the text
above, of k Aman a4, seem to mark it as the more
comprehensive word and the fitter to take the
middle place in the triple sub-division of conscious-
ness recognised in this work, yet as a fact
ichchha is given this place between jfi & uaand
kriya throughout the vemaining sections of the
book. Other allied meanings of ¢dhrti are en-
durance, patience, self-possession, non-self-forget-

fulness, ete.
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Thus there is no real difference between dhrti
and smrti, memory and recollection. Sma-
ranais a form of cognition; the safe ¢ placing’
away of that which is obtained thereby is
dhrti.

The knowledge that is or lies between A tma
and Sam sara, that is to say, the knowledge of
Samsara from the point of view of A tm & and
the knowledge of the Self from the point of view
of the world—this is sm rtiorsmarana. ‘The
world is’—this is the knowledge (of the world) by
the Self. ‘The A tm 4 is’—this is the knowledge
of (the Self by) the world. The binding
together of the two in the way or by the means
of 4s—is smrti. The connectedness, the
conjointness, the condition of their being
merged together, is dhrti. Thus it is said that
the world is held within the Self, and the Self
held within the world. That the world never
exists apart from the Self, and the Self never
apart from the world—this is the nature (and
consequence) of dhrti. The standing together,
the conjunctional condition, of things which have
one common being, which are not in reality
separate, but appear as separate—this is memory.
Its nature, its form, is that of the mutual
dependence and implication of all things what-
soever ; everything contains all things what-
soever. Even in separateness, the two, the
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Self and the Not-Self, are connected as  other-
and-other,” ¢ each-other, paraspara; this
reference to ‘the other’ exists inviolably and
necessarily in each. Therefore the combination
of the two (or, rather, the holding of the whole
Not-Self in the Self by the Self) is memory
(t.e., is the fact or the principle which manifests
in the consciousness of the individual jiva as
memory).

Cognition, knowledge, is possible only by
means of the senses, (that is to say, only when
the Self has become identified with a limited
organisin), and only when two things (subject
and object on the one hand, and the two factors
of opposed pairs, dvandva, both factors falling
under the term ‘object,’ on the other hand) come
together'.

The succession (of the moods, conscious states,
psychoses) of the jivais endless time. It is also

! This is a statement, in its fullest significance, of
what is called in modern philosophy, the relativity
of knowledge; also of the view that all knowledge
begins in and is concerned about sensations in the
proper sense of the term, ewcepting one knowledge,
viz., Self-Consciousness which includes all knowledge
however. The debate about innate ideas, or the dis-
tinction between the ‘matter’ and the ‘form' of
knowledge, can never arise or is past for the student
of this metaphysic.

.
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the significance and constitution of memory,
which too has therefore an endless stretch and
extension. This endlessness, pseudo-infinity, is
observable everywhere in the world; in time,
action, speech, knowledge, etc. ISach moment
of time and each item of the others is connected
with an endless series of other similar moments
and items.  'We may notice memory within me-
mory, and memory within that again, and so on,
ad iufinitum. We remember that we remember-
ed; we hold that we held (such and such a
view). We learn from the Vedas that there are
smrti-srshti and manasa-srshti, “worlds of
memory’ and ‘worlds of mind or thought (or
thought-forms)’. Manasa-vichara,‘mental-
travel,” thinking, thought, is the thread of and
through *forgetfulness, memory, and expecta-
tion,” corresponding respectively to vikalpa,
sankalpa, and anukalpa, doubt, resolve, and
alternative resource.

We may consider a few illustrations: In the
logion, Aham-bahu-syam,* [—many—may-be-
come,’ the I is the Atma, and the many is the
Samsira. Themany in the Iis memory. The
I'is mere oneness, and the memory of the many
is necessary to it because of its relativity to the
many. Without the memory of the many, the
expression, ‘may I become,” were impossible.
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That such memory is existent everywhere (as
sub-consciousness)' appears from the fact that
this logion is embodied and illustrated in the life,
for instance, of the vegetable kingdomn also ; the
one plant becomes the many seeds.

Memory embodies all procession, all progress
and evolution. Taking shape as an ideal to
strive after, working in the way of the constm}t
contemplation of the lives of the Great Ones, 1t
leads on the small to become like the great. In-
deed, memory may be said to be identical w.it;h
the whole of the World-process itself, being
immanent in the conjunction of Self and Not-Self,
Atmiand Samsara, Aham and Bahu.

We may distinguish between jiiana and
smarina or cognition and memory by saying t}.mt
the second stage or condition or transformation

! The preceding remarks about the distinctions
between smrtiand dh rti, etc., may have appeared
obscure. Their meaning will become plain as soon
as the significance of the Logion, I~—not-I.——N0t, 18
realised. Aund when the nature of memory is unéer-
stood in the light of this Logion, then the theore.)tl‘ca,l
difficulties which now perplex psycho-physicists
and those engaged in psychical research as to
how to explain sub- or supra- or subliminal or sup-
raliminal consciousness and as to whether indi-
viduals are in touch with cosmic consciousness or
not, etc., will vanish. See The Science of DPeace,

pp. 287-298.
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of cognition is memory; jAina precedes,
smarana succeeds. dJfiana belongs to all time,
is_ beginningless and endless, in as much as it
belongs to the present which includes past and
future;while memory belongs to the successive, to
succession, to thebeginnings and endings in time.
Jiiina as a whole belongs to all-time, 1.e., to
time as a whole ; but its parts equally necessarily
belong to the parts and successions of time.
These parts of jiiana or knowiedge are named
smrti, recollection.!

Because memory is inseparably connected with
timeinits parts, i. e., with beginnings and endings,
therefore are there breaks of memory from birth

! The modern reader who has followed the devolop-
ment, in recent times, of the doctrine of the continunm
of consciousness, insuch works as James Ward's
Psychology, Stout’s Manual of Psychology, James’
Principles of Psychology, etc., will find it easier to
grasp the sense of the compressed text here, and will,
reciprocally, find a most illuminating light thrown
on the problems and the details left unexplained, at
the last crux, in those works, by the metaphysic of
psychology as expounded here. James especially
hasthecharacteristic of leading, and most brilliantly,
right up to and then abruptly stopping short of that
last step, which would complete the ‘circle ’ of know-
ledge, and put, on the whole discussion and thought,
the ‘new’ complexion of an achieved unification
under which all things appear ‘renewed’.
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to birth ordinarily. The exceptions that occur
from time to time, the cases of yogls, the cases
of divy a-drshti, divine sight’ or clairvoy-
ance, of tri-ka la-jiia-ta, ¢ knowledge of the
three times, past, present, and future,” mean
that what to the ordinary person would be &
series of distinet periods, separ te parts of time,
and of memories, has become reduced into one
time, one present, and one pratyw ksha,
direct and immediate cognition or intuition, to
the seer. Ordinarily the ¢ present’ signifies the
time extending from the beginning to the finish-
one condition, one life-time ;
s within one life-
and end-

ing of some one act,
heuce memory commmonly range
tine only. Such succession, beginning
ing in time, past, present and future, is the only
way, the Nine (e not, of manifestation, of exist-
ence and non-existence. Apart from it there is
neither ‘is,
before smryti refers to the preseut, v ismrti
to the past and anusmt t1i to the futuve.

Jlach one of this triplet of past, present and
future is repeated endlexsly within each of the
others. Such pseudo-inﬁnity is observable every-
where in the World-process, a8 noted betore.
We have suceession within succession, time
within time, form within form, work within
alphabet within alphabet, name within
universe within aniverse, all within all,

nor ¢is not,” not ‘not is’. As said

work,
name,
and Brahman within Brahman.

MET
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' But VYhile this pseudo-infinity of details with
in ‘detmls corresponds to the infinity of tl .
Ul‘nversal Consciousness, each individual 001116f
sciousness deals with and comprehends on]
limited portion of the details. Hence we hz:, .
the fact that what is called the omniscienc vz
Brahma and other high Gods signifie e;)
that their ‘memories’ co-extend wi%h vastoi)l ¢
always limited cycles and circles of ti y ¢ ut
space and motion. e wnd
Memory is the basis of all reasoning, inferenc
a'rgmnent, anumana and nirn a,ij ind .
tion 'and deduction. Pra tyal.(sh;.’ di 'uc-
cognition, is also used and summed ;1p vzfith’uef}t
The more comprehensive the memor mtllt.
stronger and more decided the other intel)lr;ctu?(i
processes. Every jiva is potentially omniscien;
But we cannot say that because the j iV‘;
possesses omniscience potentially therefore i(t

A .
. t'lll(l;edinilflﬂfarence' between jivaand jiva is due
oo elIe;xce.ln the order of the events, or ex-
P H abotﬁu}s (()irder or succession, a mere emp-
ormriemacs n:, hed, only the collective total of
e amfs .and ‘all’ jivas merge into
ey o wor sjgo, into pralaya. Thus we see
order of the contents of memory is

th 1
e foundation of separate individuality and is at

ever i
~every moment of our existence that which disting-

uishes us from one another. (Yiga-Sitra, 1V. 14

and The Science of Peace, p.319).

4
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possesses distinct memory through and of all
time actually, for the word ‘all’ is, strictly,
transcendental. Ordinarily, it means the whole
of some one series only, for it is not independent
of succession. Hence, memory, forgetting and
expectation, appear even in those that are
called omniscient. Omniscience, we see then, is
also relative and comparative, and 1means,
successively, with reference to the stages of the
evolutionary growth of jivas, ‘full knowledge
of the contents of a yuga, a maha-yuga, a
kalpa, a mahakalpa,a manvantara,a
mahia-manvantara, etc’. Hence yogis too
cannot be said to possess full comprehension of
the complete details of the transcendental ¢ all)
but ouly of the relative or comparative ‘all’
included in some one principal cycle.!

! Speaking of yogis and brahmanunas, ete., as the
holders of such knowledge, the author branches off
here into a ‘metaphysical’ interpretation of the
Veda-text which is regarded as the foundation of
the caste-system of India. The interpretation may
be gathered here in a foot-note because of its inter-
est, and as a specimen of the thought of the author.
‘The brahmanya was Its mouth '—the mouth of
Brahman means jfi 4na, knowledge ; from and by
knowledge onlly the brahmana was born, lives and
shall live, always. ‘The rajanya was made the
arms'—the rajanya or kshattriya ishewho
is steadfast in the practice of r 4ja-y o g a, the royal
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- - P

This antarya,’ ‘relativity,” ‘similarity in
diversity,” extends everywhere. Like other
greatness and smallness, great knowledge and

or highest form of yoga;bahu, (which is com-
monly explained as the arm, in accordance with
current Samskyrt grammar) is Sams ar a, the World-
process ; he is the maker of Samsara by means of
the resolve ‘May I become bahu or many’. By
the use of the word bahu, (transformed by some
rule of archaic Samskrt grammar into bahu) it is
meant that all the world has separately the right
to jiidana, knowledge. ‘The vaish Ya came from
the knee ' —janu (ordinarily meaning the knee but
probably connected in archaic Samskrt with j i &, to

_know, in some way) means the extent of memory ;

‘jdnuis used for smarana’. Vaishya signifies
the bringing of the senses into vasha or control.
‘The sh i dra was born from the feet '—pada, foot,
refers to service. The realisation of all beings as
the Self and consequent service of all—such is the
characteristic of the shidra. All these refer to
the knowledge of Brahman. Suchis the author's
metaphysical reduction of the four castes into differ-
ent stages in the growth of the same jiva, showing
its gradual growth in Brahma n-realisation, the
stages being named by the names of the castes, but
in an order the inverse of that currently given to
them, the shidra standing for the stage of high-
est self-sacrifice and therefore the most practical
realisation of the Self.

! The modern Samskyt equivalent is sdpekshya.
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small knowledge are also always comparative
only. Strictly, the whole of knowledge, the
Wh:)le of Samsara, exists within each thousand-
thousandth of cach atom.' The uddhar a na,
‘up-taking,’ ¢ recovery’ of any pzm'rtlculnr item
out of this potential all-knowledge is memory.
In one sense memory may be said to be a
form of a-bhava or non-being, because it has
w0 immediate outwardly existing object ; but it
is not pure non-being, it is a latent C(?ndition or
mode of jiiana and has always a beginning and
an end as only things existent have. And
beginning and end are always relative to and
inseparably connected with each f)b]lel' ; what has
a beginning has an end, and vice versa ; s0 too,
what is beginningless is endless, and vice versa.
1t is true that there is a current belief that a-
b i i v a, non-being, had no beginning but has an
end.  But on scrutiny, it appears that being and
pon-being are called € endless” only wi.th'rcspect
to one aspect of each, that ¢ being’ underlies 1')oth’
being and non-being, that that satta, ‘being,
iu both is one and the same, and that only that

“Taken together with the important distinction
pointed above between the transcendental all and
the comparative all, this sentence seems to throw
much light on the significance and value of processes
of meditation, the steadying of the ¢ hitta-atom
and so enabling it to reflect the all instead of a few
(Yuga-sigra, 1. 32, I111. 33, 54, etc.)
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which 4s can become 7s mot. A-bhava, non-
being, unplies that nothing, i.e., nothing as it-
self a fact, 7s. Negation, indeed, is the Shakti,
the Energy, of Brahman. Thus, strictly,
both being and nothing are beginningless and
endless, and they are immanent in each other.
(The meaning of the above may perhaps be
made more clear and concrete in this fashion.
A-bhava, non-being, pure and simple, if it has
no beginning has no end either. What has an
end is the a-bh av a, the non-existence, of some
particular thing. This tree, this house, this town,
was not, and now 4s. But as soon as we speak
of some one particular thing as being non-
existent at any particular time, we necessarily
postulate the possible existence of that thing in
a preceding time. The thing is first present in
our conscrousness, and we notice its non-existence
in any particular space and time in the second
moment. The negation of a thing assumes
significance, acquires meaning, after and not
before the affirmation, even though as a mere
possibility, of that thing. Undefined negation,
if beginningless, is also endless. Defined negation,
negation defined, demarcated, specialised, by
and of any thing, the non-existence of some one

“particular thing, is neither beginningless nor

endless. It had a beginning, for our consciousness
—and the specialisation or definition has no signi-
ficance at all apart from ‘our consciousness’—
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the moment affer the special thing came into
our consciousness; it began when, after having
postulated the thing of which ib is predicated

in one moment, in the mnext moment we

noticed its non-existence. Thus then, there
is an indefeasible relativity and connexion be-
tween ‘being” and ¢ non-being’ or ° nothing’
and Detween ‘existence’ and ¢ non-existence ’.
When we say that non-being is beginningless we
mean that no being or nothing ever was, or, in
other words, that <all’ was not; and if this is
true then it is also true that no being or nothing
ever will be, or, in other words, that “all” will
never be. But if we say ¢ non-existence,” . e.
the non-existence of this particular thing, has an
end, then it is also true that the non-existence of
this particular thing had a beginning also.
This is so true indeed, that we have the fact
embodied in such proverbs as that ¢ there is
nothing mnew under the sun,” but that there are
only repetitions and recurrences. And this is not
surprising, for, by metaphysic, fact and conscious-
ness mean the same thing.")
So the arising and disappearing of memory
are also mutually related by means of the

1The above discussion has a special bearing on
the practical question whethermokshaormukti
or nir v ana, once attained, lasts ever and ever, ¢. e.,
for the rest of all time, or not. The current view,
as held by all the ‘believing’ schools of Indian
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common élement of cognition, even as being
and nothing are mutually immanent in the

philosophy to-day, is that ban d han a, bondage, or
avidya, nescience, has no beginning but has an
end ; and that, conversely, m uk t1i, liberation, has a
beginning but has no end. Loss of the true
metaphysic, confusion as to the real nature of
liberation and the wish to avoid the troubles of
return from freedom into bondage—these are the
pavents of this current and illogical view which

really does mnot carry conviction even to the pro-

fessors of it. To the metaphysic expounded in this
work it is clear and unobjectionable and indeed per-
fectly satisfactory that the freedom which has a
beginning should have and has an end again in
bondage also, while the freedom that has no end
has no beginning either. See the last section of
the work for unmistakeable statements on this
point.

Note :—Psychological observations occur all over
the work naturally in view of the fact that the
triplet of cognition, desire and action is almost the
foundation of its system, its importance therein
being second only to that of the ultimate triplet of
Self, Not-Self and Negation which is the deepest
and most essential ground-work. Yet the bulk of
the psychology of the work, in the modern sense of
the term, may be said to be gathered in this section.
Nowhere else in the course of the work is there such
a connected discussion of psychological topics excepf
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all inclusive Brahman, best named by the all
comprehending AUM, the contents of which

in two other places towards the close of the third
section where the emotions and again the nature
of manas and buddhi, etc, are discussed.
It has been already remarked in & previous
foot-note that different races and sub-races perceive
different aspects of the same facts ; and this is very
noticeable in the sub-topics treated here. The sub-
topies that are familiar in modern western works of
psychology ave not to be readily found here in the
identical form. The main topics, cognition, desire and
action, are also somewhat different from the modern
tripartite division of intellect, feeling and will; that
the former is the really accurate and much the more
valuable classification will be obvious to the reader

who goes through the whole work. The syllabus !

printed in the article on Psychology in Baldwin’s
Dictionary of Philosophy and Psychology, may be also
cited as showing the tendency of western psycholo-
gists to travel in the direction of the older classi-
fication. For a discussion of the subject the reader
may be referred to The Science of the Emotions, CIL. iii.,
The Science of Peace, CH. ix., and an article entitled
« Pure Verbalism” published in The Theosophical
Review for April 1905. As to such sub-topics as
sensation, perception, conception, attention, apper-
ception, selection, comparison, association of ideas,
imagination, judgment, belief, constructiveness, in-
stinct, impulse, ethics, sosthetics, ete., etc., to say not
thing of the topics newly created by the development-
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are expoﬁnded in the Vedas with their Angas
and Upangas.

of psycho-physics—these are not treated of in this
work in their exact modern sense. The reason is,
in the first place, of course, the fact that the work
does not profess to be an exhaustive one on psycho-
logy, but only an outline of metaphysic, and in the
second place, the difference of standpoint of the
author. At the same time, it must be obvious to
the careful student that the sources of all these sub-
topics are touched upon in the book, and that if the
successive classification and continuous sub-division
by triplets weve carried out to any length, all the
shades and aspects or modes and ‘faculties ’ of con-
sciousness or mind that have been caught by modern
psychology . would find their due places in that
scheme with much other valuable material besides.
Facts and indications of psycho-physics will be found
here also, later on, not in the way of inchoate and
unconscious suggestions, but of statements of
developed results of investigation as to the con-
nexion of nerve-ganglia with mental processes, ¢ the
localisation of functions,” and the formation of living ‘
organisms by and out of atoms; only unfortunately
the statements are far too few and therefore help but
to tantalise. It is more than likely that the works on
Yoga in that literature to which the Prarava-vida
belongs, would, if brought to light, be ‘found .to
contain more information on this subject of psycho-
physies. )



SECTION 1L
Kriya—ActioN.
CHAPTER L

THE RELATION OF ACTION TO KNOWLEDGE
7.6. THE VEDAS.

Action as the fruit of cognition and (1esi.1,'e.——R1.g'11t
ssible only after right knowledge and right
»f the four Vedas, Rk,
corresponding to cogni-
sumination, 1'cspecti.ve1y.
Veda, into Man-
y the same

action po
desive, i.e., after mastery ¢
Yajuh, Sima, and Aﬂz,arv.a,
tion, desire, action and their
—_The fourfold sub-division of each
Brihmana, Upanishat and Tantra, b
. 'he study of all the four Vedas
iment of the four
of moksha—

tra,
'1‘
correspondence.— .
neccessary for perfect accomplisl
stages of life and the achievement ' )
‘ csha— our
The fourfold path to moksha—The o
rer same correspondence.

ashramas, governed by the same I

—Their inner signiticance.

The brief exposition of the nniture.of ich chh.ﬁ
or desire, and jiiana or cognitlo'u, in the previ-
ous section was a partial exposition of the cons-
titution of the Pranava. The fruit, .the result, of
that constitution is kriya or action, to be ex-
plained now. (It should be remembered, 1.1ow-
ever that this description of action as the fruit of
the constitution of the Pranava does not mean
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that it falls outside that constitution. The fruit
is also within it as the last and completing
constituent.)

The tripletof jfiana,ichchhaand kriya,
cognition, desire and action, is all included in
the Prapava, the AUM. Jfianais Atma, the
Self; ich chha, the expression of the Negation®;

'This statement, v7z., that desire corresponds to
Negation, is, at first sight, apt to be very puzzling;
desire seems to be something so positive, indeed the
root of all positive action. The full significance of
the statement will unravel in the course of the book
itself, naturally, especially in the chapter on the
Sama-Veda. But, in the meanwhile, it may perhaps
be helpful to point out that negation hides affirma-
tion within it. The closing paragraphs of the last
chapter have an important bearing on this point.
When the World-process is summed up in the words
¢I-This-Not,” it is described as the eternal and
changeless realisation of the Self by Itself in one
single act of consciousness, as being ‘nothing else
than Itself’. In this act of consciousness, the ‘else’
is denied, negated, is declared to be nothing, but
even in the moment of so denying it a false possi-
bility of existence, a pseudo-existence, is given to it,
is affirmed of it. Hence Negation becomes the
Shakti, the Energy, of affirmation-negation in the
successive procession of the world, from the stand-
point of the limited ‘else’. And this is the very
nature and essence of desire; it affirms and
denies; it craves and suffers surfeit; it loves and
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while kriya, the modifications or operations of
consciousness which appear as doings, actions,
movements, should be regarded as equivalent
to the whole of Samsara, the World-process.
All manifestation takes place only when the

actor projects action.
These three, together with the fourth which

is their swinmation, their unity, make the ¢ four
noble truths’ of Brahman. All these four
are declared to be Brahman. The four

hates; it 1s desire and aversion. Because the
aspect of it, which is dominant o1 uppermost, which
is so to say final, is the negative one, because in the
Logion and in actual world-fact, Negation is the
real relation of the Self to the Not-Self, therefore,
in this book, desire is said everywhere to correspond
to and to be of the nature of Negation. The discus-
sion of the value of Negation or the negative is
perennial in modern logic; though the standpoint
is very different yet still if the reader has followed
it in any good treatise, e.g., Sigwart’s Logie, Vol 1.,
ch. iv.,, and has revolved in mind all the bearings
of Spinoza's celebrated saying, ¢omnis determinatio
est negatio,” he will have prepared his way to the
very comprehensive significance given to the Nega-
tion here. The continual freshness of the subject is
illustrated, for instance, by such a recent article as
that on “ Contradiction and Reality ” by Bernard
Bosanquet in Mind for January, 1906. For a fuller
discussion of the nature of the Negation see
The Science of Peace, CHS. Xi-Xii. '
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Vedas are these four truths. The Rg-Veda is
devoted to cognition ; the Y ajur-Teda to action ;
the Sama-Veda to desire; the seed and the
unity of these is the subject of the Atharva-
Veda.  Each of the Vedas, again, is sub-divided
in accordance with this trinity into : the Mantra,
connected with cognition ; the Brakmana, with
action ; the Upanishat, with desire ; and, finally,
the Tantra, also called the Upa-veda, which
is the seed and unity, the summation, of these.
Each of these four, Mantra, etc., is further sub-
divided fourfold, and so on endlessly.  The
Mantra part is also called the Samhifa. That
which ‘brings together’ all things is Samhita.
‘Knows,” hence Veda (from the root vid, to
know). Veda is knowledge connected with
Brahman and hence of all things whatsoever.
Therefore is the Veda said to be the manifest
form of Brahman. Therefore too is it said
that the knower of the Veda becometh Brah-
man. That whereby is known, rkshat é, the
tattva, the essential truth, of Brahman
i1s the Rg-Veda-Samhita. That whereby is
made, brought about, in sacrifices, yajate,
the manifestation of that tattva, ié t.he
Yajur-Veda-Samhita. That whereby are balanc-
ed samyaté, brought together, connected,
by desire, the other two, viz., cognition and
action, that is the Sama-Veda-Samhita. That
whereby the fruit of these three is obtained,
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aryate, is the A!har'va—V(zr]a—Samhit(‘L.‘ The
purpose of these four Samhit@-parts is the setting
forth of all knowledge about cognition, action,

desire and their fruit.

1 These derivations are archaic and only partly
recognised by modern Samskrt grammar. In current
SQamskrt, rch means to eulogise, and rchehh,
to ‘reach, to go, to obtain, to faint, to enter into
trance, to take shape (anew), to command, etc.
Yaj is to offer up, to sacrifice. Sama to concili-
ate, to harmonise. Atharva is variously derived ;
at+thurva, to ‘not injure’ (to negate the co-
rruption of the primal purity of the Self); or
atha=artha, to pray, to intend, to will, 41,
to move or rchehh, i.e. to work by will, ete.
By cwrrent tradition the Atharva-Veda is regarded
as the reverse of what the derivation would imply,
viz. as ¢ impure, injurious,’ etc. The reason may
be that because it was the completion and the
highest of the Vedas, and imparted knowledge which
would be the most ¢ dangerous,” if it fell into evil
hands and was misused, therefore it was enveloped
in such a tradition, and guarded like the secrets of
the army and navy departments of modern govern-
ments. The special form that was given to the
tradition might be due to the psychological con-
dition—Tlike that of grown-up children—of earlier
humanity. The etymology of the name of Vishva-
mittra, the seer of the Gayatriis similar. Appa-
rently the word means ¢the non-friend of the
world’; really ‘the great friend of it’.
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By Rk, Yajuh, Sama and Atharva, all four
t?gether, is Brahman to be obtained. Each
singly is useless. Not by knowledge alone is
Brahman found; nor by action alone; nor
by desire alone. Fourfold is the truth of
Brahman. Cognition, desire and action are
all equally neccessary means to moksha
liberation, deliverance from pain and so.rrovv;
and limitations. All and each is dependent on
and supported by all and each. This is what
is meant by statements like this, viz., By the
knowledge of a single atom may knowledge of
Bl'ahman be obtained.” From the point of
view of relativity all are small and all are great.
Each atom is Brahman, because cognition,
(}lesire and action are present everywhere and
in each atom. To see and hear and fully know
one atom is therefore to know Brahman.' But
by such Fnowledge alone the transcendental
state of Brahman is not wholly attained.

! Compare Tennyson’s pretty little poetical
z.iddress to the “ Flower in the crannied wall”. It
is well recognised at the present day that complete
knowledge about any one thing implies literal
omniscience ; but the reason for this is supposed to
be that everything is connected in some way or other
with everything else. But in this work, and in the
scheme of metaphysic it propounds, the additional
reason is given that everything also contains every-
thing else. ' .
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For Brahman isthe transcendental and infinite
totality of all things, great and small, (and such
mere knowledge can therefore amount to only
a third of Brahman, and not to a full realisa-
tion of the whole of It) ; for that full realisation
of It which is meant by moksha, all three,
knowledge, desire and acbion, are nccessary.
He who has the power of knowledge, of desire
and of action, he alone is the knower of Veda,
he is the finder, winner and possessor of
Brahman.

Hence the unavoidable necessity of studying
¢l the four Vedas.

After completing the study of all the Vedas,
and finishing the stage of brahmacharya
or celibate studentship, the human being should
enter on the life of the grhastha or house-
holder. The rule is that the housechold should
be undertaken only after completing brahma-
charya (which means, literally, the practice
or the pursuit of Brahman). Unperfected
in the practice of Brahman the man may
not enter the houschold life. Till he knows
the whole truth of Brahman, the whole
of the Veda, he cannot perform rightly the
work of the world in the shape of the house-
holder’s life.! Triple is the work of the world—

1 7
In modern days, Kingsley has urged that men
should pass a certain examination before being

permitted to take up the marvied life. It is
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cognition, and desire, and action based on these
two. Where all this triplet appears in due and
balanced exercise, that is the genuine household
life. So long, therefore, as the man does not
know the whole secret of this triplet and of
their mutual connexion and summation, so long
is he unworthy to take up the work of the
household. After garhasthya, the house-
hold life, comes vinaprastha,the forest life,
and finally sannyas a, the life of renunciation.

In the course of the household life all actions
should be performed, in accordance with the
law of necessity, even as Brahman carries on
the whole work of Samsara within Itself. In
that life there should be mno such ideas enter-
tained of illusive separateness as that ¢thisis
thine,” ‘this is mine,” ‘he is mine,” °this is an-
other’s,” etc. The welcoming of all and the
accomplishment of everything, by means of
cognition, desire and action,—such is the high
duty of the householder. For charity, for self-
sacrifice, and for the perfecting of the Bra h-
man-state within oneself, is the householder’s
life to be undertaken. The fruit and moral of
all the study of all the Vedas is but this: Cast

interesting, in this connexion, to note how completely
this theory and practice of life would solve the
matrimonial questions now vexing the western
world. (Note sent by Mr. K. II. Bellairs.) We may
very well add, ‘ and the eastern,” at this day.

5

[
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out the svartha, the self-secking, the selfishness,
that is ingrained in the heart of every individ-
ual organism ; also pass beyond parirtha, the
other-seeking or altruism that also harbours,
though in a different way, the sense of other-
ness and separateness ; perform only the p ara-
martha, the highest end, nscessary duty.:?
Egoism and altruism both belong to b an-
dhana, bondage; paramartha, duty, alone
is the true refuge of all who crave moksha,
freedom.  Having accomplished b rah i a-
charyaand known the eternal Brahman,
having understood all this world, above and
below, high and low, to be triple in nature, and

' A fundamental difference between eastern and
western ethics may be noted here, as due to the
different views of the divine nature severally enter-
tained. The western view of God as extra-cosmic,
as apart from His world, leaves each spirit as eter-
nally separate from every other spirit; hence there are
always ‘others,” and love to, and service of, all these
others, altruism, is the highest conceivable ideal.
The eastern view of God as inter-cosmic, informing,
immanent in, His world, makes each spirit identical
in essence with ‘ Himself’ and with all others;
hence, when all is truly seen, there are no *others,’
but only one all-pervading Self ; altruism vanishes
as well as egoism, and the living of the One Self in

all its parts, the performance of necessary action,
is the ¢ highest end’. (A. B.)
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then having donned the household life, let the
man serve all the world with all his power as
his set duty. Guests, casual comers, worthy
brahmacharis, yatis, hermits of pure
ways, sannyasis who have renounced the
worldly life, forest-dwellers, and other house-
holders too, should be supported by him with
all his resouvces. They should all be welcomed
and honored by the householder who has
attained to the state of Brahman, who is
mukta, who is established in the supreme
peace that is the heart of Brahman. 7Thisis
the only worthy as h vrama, thisis the refuge,
the resting-place and support, of all beings.
Brahmanas, yogis, great-souled jivan-
muktas, Maha-Vishpu himself, the ruler of
our world-system, all are householders bearing
assiduously the burden of the world, ever
engaged in all duties, yet ever free from all
karma, self-established, equable-souled, ever
beholding themselves as the One Self in all
things.1 ‘

!This is the ideal aristocracy where the lords
and nobles, as representing the divine monarchy,
live only to turn the wheel of Duty, ¢ noblesse oblige.’
It is the ideal democracy also, for the essential
and ultimate equality of all jivas and the necessity
of each working for all according to his qualifi-
cations is also perfectly recognised and insisted on
herein.
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The word ashrama means °that wherein
people rest, or are rested on, @shriyante
aswmin. DBecause of this, and because of cog-
nition, desire, action, and their mutual relation
(being the four ¢ resting-places’ or aspects of
conscionsness which are the essence and the
whole of life), these four stages are called
ashramas. Studentship is related to cogni-
tion, the household-life to action, the forest-
stage to desive ; renunciation is the summation.!

The duties of all these A s hramas should
be discharged pertectly by man; and they can-
not be so discharged without mastery of all the
four Tedas. Hence the veiterated injunction
that they should be studied in their totality in
the first stage. In the household, the feeling
of selfishness, mama-ta, “mineness,” is tran-
scended gradually. The object that is at first
exclusively appropriated to the use of oneself,
becomes, in consequence of the espousal of a
wife, appropriated to that of two ; and yet again,
when children appear, to that of three, four,
five, and so on. Thus gradually the man comes
to realise the whole world as himself ; and this,
because, in fact, all are one. He who has seen

! From another standpoint the four stages may be
classed into two gronps, the first two (as preparation
and accomplishment) making up the pravrtti
half of life, and the second two (again as prepara-
tion and achievement) of the nivrtti half.
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and known Brahman during brahma-
ch arya, he, because of that fact, feels a family
relationship and an equal mood of love towards
all beings, and acts accordingly. Having dis-
charged the duties of the household the man
passes into the forest-life, of the nature of desire.
The consciousness belonging to that stage is
this: Whatever I have done, or am doing, or
shall do, is all necessary and not dependent on
any capricious will of mine, thine, or another’s.
This is the natural result of the Negation which
corresponds to desire and the forest-life. In
sannyasa even this disappears. That wherein
all previous karma is ‘well destroyed,” samyak
nasyatil, is sannyasa. The consciousness
belonging to this stage is: There is no necessity
and no contingency ; nothing belongs to others
or to us, to all or to any one ; whatever is, is the
Trinity only. Acquisition of knowledge in
brahmacharya; practice thereof in garhas-
thya;certainty in vanaprastha; realisation

1 The etymologies reproduced in this summary are
all taken from the original text, verbatim, thus, the
word in the text is nasyati and not nashyati
nor nyasyati; they are not all in accordance with
modern Samskrt grammar and should be assumed to
be archaic. Pandit Dhanardja maintained that
they are all perfectly justified by the older and
truer and far more comprehensive grammar.
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in sannyasa—such is the distinction between
them,
But, verily, there is no difference
Of student, and of dweller in the house,
And anchorite, and roamer of the earth.
The Self hath neither caste, nor staged life.
Nor brahmana am I, nor kshattriya,
Noram I vaishya,and not shadra too,
Not student, and not honored patriarch,
Nor torest eremite, nor wanderor
Without possessions or in heaven or earth,
I own and owe no duties and no rights,
I am what these subserve as humble means,
I am the Free, through and from all these
bonds,
1 am the Self, Self-Conscious I"ormlessness.
And all this panorama of the world,
Broad-spread and ever-moving, seemingly,
Ts but one vast rock-bound necessity 1,
Is very Brahman, Being-Wisdom- Bhss
One changeless whole, Tri-unity of AUM.

1 See See 'l'lw sefence of ]’vau’, pp 138, et seq -

SECTION IlI. (Continued.)
Cuarrer II.
THE GENESIS OF THE VEDAS.

The authors of the Vedas.—The rulers of the worlds.
—The world-systems and cycles which they rule.

The World-process works by means of hier-
archies of rulers, endlessly graded as subordinates
and overlords, all classified by functions under
cognition, desire, action and summation, and deal-
ing with definite cycles and extents of space and
time, ©.e., world-systems, on all scales, ever
minuter and ever vaster. lach world-system
has a Brahma, a Vishnu and a Shiva, the three
being subordinate to a Maha-Vigshnu.l

Maha-Vishnu ideates, places before himself, the
Atharva Veda, and deals with the summation;
Vishnu, the Rg-Veda and cognition ; Brahma,
the Yajur-Veda and action; and Shiva, the Sama
and desire.

' It would probably be correct to add at the end of
this sentence, ‘in our world-system’. It seems likely
that in other world-systems, a Maha-Shiva or a
Maha-Brahma is the overlord, according to the
predominance of the element of desire or of action
in the system. This is hinted in the work elsewlere.
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That whereinto all enter, vishanti, is
Vishnu; he who covers up, vriniteé, envelopes,
surrounds, undertakes all, is Brahma ; he who
sleeps, shete, in everything, is Shiva. Shiva
sleeps, les hidden, in all and everything as the
nexus, the bond, and this is the nature of desire.
Vrinite signifies the envelopment, the cover-
ing with an envelope, the demarcation of the
limiting bounds or the periphery, and so the for-
mation or creation (of all forms); and this is
action presided over by Brahmia. Vishanti
sarvani indicates that all things enter into
It and It into all; and such is the Self, connected
with cognition and Vishnu. The summation or
totality of these is Maha-Vishnu.

Maha-Vishnu, ‘the overlord of all this world-
system, is described as the Ishvara, white-colored,
four-armed, adorned with the conch, the discus,
the mace, the lotus, the forest-wreath, and the
kanstubh a-gem, shining, vestured in blue
and yellow, endless and imperishable in form,
attributeless yet ensouling and underlying all
attributes.”  Here, the epithet Ishvara indicates
the ruler; the four arms, the four activities of

' Such parts of the description here as in strict-
ness belong only to theimpersonal Bralhiman,eg.,
“attributeless,...all sound,...all time,...the whole of
that procession...etc.,”” are to be understood to apply
to Maha-Vishuu only in a comparative sense, 7.e.,
within the limits of his own body, world-system,
‘ Ring-pass-not,’ or periphery.
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cognition, etc.; the white resplendence is the
illumination of all things ; theshankha, conch
or shell, indicates all sound, and the chakra,
wheel or discus, all time, there being a connexion
between the two; gada, the (whirling) mace,
is the spiral method of the procession of the
world and the lotus-flower is the whole of that
procession; the vana-mala, the wreath of
forest flowers, indicates the stringing together
of all things into unity and necessity; the
nila-pit-ambara, blueand yellow vestures,
are darkness and light ; the kaustubha
jewel indicates inseparable connexion with all ;
nirguna, attributeless, shows the presence
of the nature of Negation; while saguna,
attributeful, implies possession of name and
form.!

The World-process (as embodied in our world-
system) is the result of the ideation of Maha-

! The reasons for these attributions of symbols
may be a little further explained. Sound is
creative—and destructive ; forms are built up by
sound, and it has been shown by many experiments
that shell-forms are among the most frequent
creations of nnmml notes ; for these reasons, as well
as for the very powelful and peculiar vibrations
caused By blowing into it, the conch has been
selected as the symbol of creative activity by sound.
The chakra or whirling disc isthe svastika,
the cross of fire, which, in rapid rotation, has each
arm blown backwards; it is found everywhere in



74 PRANAVA-VADA.

Vishpu. This ideation of the methods, laws,
principles or outlines of that World-process is
the Veda, (as ‘I am this and this and this, and
not this and this and this’ etc). It is true that
the ideation is the Samsara, the World-
process, and that there is no difference between
the two, t.e., between ideation as Veda and
ideation as S am s ara; but all manifestation and
description of the snccessive implies the princi-
ple of beginnings and ends, and that implies

the world, also as a symbol of creative fire, the
‘electric cross,” or wheel. As the conch symbolises
creation in space, so is the svastika creation in
time, the whirling arms signifying succession. The
mace is often given as the sign of rule, held by the
ruler of the world-system, the sceptre which
directs and if necessary, punishes. The lotus-flower
is the symbol of a universe, and this owing to the
fact that our universe, 7.c., our solar system. when
seen from a higher plane, looks like an expanded
flower of that kind. All wreaths symbolise the
threading of the many on the One. ¢ All thisis
threaded on me as pearls on a string.” The blue
vesture symbolises the blue of space, which is, in
truth, darkness, and the yellow, the golden rays of
the sun, the source of light. The kaustubha-
gem is the ‘Jewel in the Lotus,” the Self in the
Universe, and hence ever adorns the breast of Him
in whom the I and the This are united, the Ishvara
of a nniverse. (A.B.)
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separateness between description and described,
thought and thing. (Thought and thing are
one only from the standpoint of the absolute
Brahman, wherein the whole World-process
is summed up in a single act of consciousness ;
in the successive, on the other hand, they
become two; the ideation of a definite portion,
treated as a whole, becomes an imner and ever-
complete potential; and the parts of this, an outer
and successive actual)r Otherwise, indeed, the
World-process i« Brahman and that is All-
Consciousness, All-Ideation.

From Maha-Vishpu arise in succession,
Vishnu, Brahmi and Shiva, cognition, action
and desire, and each receives from him the
Veda, i.r., the statute, the body of rules, suited
to his own department of work, viz.,, Rk, ¥ ajuh
and Sama, respectively, the totality being the
Atharva. This order is only actual (to our
world-system) and not essential. ~Hach of the
three gods knows all the Vedas, becanse of their
mutual relation, their unity, in fa,cﬁ/} Brahma,
no doubt, is said to be the Kartd, the actor or
maker, of the Vedas. But this means only that
he is the active promulgator and teacher of the
Vedas (to the world that he makes or creates).
He is inseparably connected with all action.

1 For fuller discussion of this distinction between
ideal and real see The Science of Peace, pp. 283-284.
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Whatever appears or is seen or heard or learnt—
all that is action ; and Brahma must be regard-
ed as the actor of it all.

Asis declared,! Brahmi, gave, that is, taught,
the Vedas to his eldest son Atharva. Atharva
here signifies the summation, the totality, of the
jivas that Brahma has to deal with. It is
also said, i further detail, that Brahmi spoke
the 1edas to Brhaspati; he to Indra; he to
Bharadvija; he to the rshis; and they to
the brahmanas, etc. Here, Brhaspati in-
dicates a certain class of jivas, and Indrais
an office-bearer also coucerned with action.
The declaration of the Vedas thus passed down-
wards in succession through the various hier-
archies, for the instruction and benefit of all
creation.”

U In the Mwidaka-Upanishat.

* According to recognised Hinda tradition, the
present fourfold division is due to Vyasa, who said
that the then coming race of men would not be
able to receive the whole knowledge, as conveyed
in the single Veda, and hence divided it into four.
It may be remarked that similarly, the four castes
are due to the incapacity of humanity to unfold it-
self symmetrically, balanced in each direction;
hence it became necessavry to practise one set or
class of virtues at a time, and to allocate one set to
one caste, causing for the time an unequal, lop-
sided evolution, to be sabsequently balanced up in
the perfect Yogi, who belongs to no caste, but mani-
fests the virtues of all. (A.B.)
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It is true that the world extends endlessly
beyond Maha-Vishnu also, but we, as limited in-
dividuals, can deal with only limited details.
We have no words for matters beyond Maha-
Vishpu. The Maha-Veda, which is known only
to Maha-Vishnu and the three gods immediately
next in degree deals with such matters. Our
knowledge, i.c., the knowledge of jivas be-
longing to our particular world-system, can
range only within the limits of these Vedas, from
an atom (in size) and a thousandth of a truti
(in tine) to Maha-Vishnu. )

The wvarious cycles that our gods and we
are concerned with may be briefly mentioned
here. Knowledge of cycles brings knowledge
of the reason.of those statements inthe Vedas
which deal with time, as the Pranpava-logion
deals with the Timeless that includes all time.
As the time-measures from the truti up to the
yuga are matter of common knowledge, we
shall begin here with the yuga, taking our or-
dinary human years for this measurement. It is
true that all months and years belong to all,
(i.e., any system of years and months can be nsed
to measure the course of any system of events) ;
but this depends upon the knowledge (of the
measurer being sufficiently comprehensive to in-
clude both the sets of systems concerned, in their
proper mutual proportion and co-ordination in a
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larger system); otherwise tlu? year of one j i'v a
is the month of another, and vice versa, this bemng
entirely a relative matter.

The krta-yuga or sad-yuga concernefl
with cognition, covers 1,736,000 yem's;‘t,l'u: l;l'et.gzm’
dealing with action, extends over 1,245,000 %;
864,000 ycars make the dvapara, ‘devoted to
desive ; kali, with 432,000 years, is the sun-

mation of all.

One seb of these four  =1¢ hatur-yuga.

1000 chaturyuga-s=1v iyuga.

1000 viyu g a-s = .mahéa-yuga.

1000 maha-ynga-s = lkalpa.
7kalpa-s — lmaha-kalpa.

l4mahakalpas = lchakra
l4chakra-s Inishtha.

I

l4nishtha-s = 1lmanu
(2manu-s — 1 manvantara).
14 m a nu-s or v {mahn- .
7 manvanbara-s { manvantara.

by -
1 Thus perhaps the octal and the decimal systen.ls
could both be reduced and merged into a system‘lu
which progress was in twos; so the :Lpp:u'er‘lt in-
compatibility between matter of tlll‘e(f dnr.len-
sions and matter of more or less‘ dlmenmonf
so-called, would probubly be removed if th’e “atom
which is the ¢greatest common measure ' of both
were found.

2 Modern Jyotisha assigns 1,728,000, and 1,296,000
respectively tokrtaandtreta.

s
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7 maha-man- }=lniksha.
vantara-s

7niksha-s = lchardhya,

7chardhya-s =1ldaiva.

7daiva-s = 1 vinihita-cycle.

This progress by sevens is endless. The
cause of it is the quartette of cognition etc.
By successive addition of each one of these four
(to the quartette) we get 5, 6, 7, 8,9, 10 etc.,
endlessly (?)

Ordinarily, seven manvantaras are said
to make a maha-manvantara; but each
manvantara is made up of the ‘interval’
between two Manus; hence 14 manus, com-
plete the maha-manvantara.l

* 1 The ruler of the cycle is called Manu, and the
period of his reign is also called manu here. The
details, and the reasons for the details, of this table
are naturally dificult to understand without much
other information which is so far ‘ occult’ and hidden
from the public. There is also some discrepancy
between the current Hindit notions on the subject of
the manvantaras or the theosophical ideas of
them (as stated in Mrs. Besant’s note below)
which would probably disappear if the requisite
commentaries on the Purdnas were available.

The Manu who rules over the period of manifesta-

tion 1is called the Root-Manu, since from him -

proceeds all growth during that period ; the Manu
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As a matter of fact, the knowledge of (our
world’s) yogis and brahmanas does not
extend beyond the limits of a maha-man-
vantarain its past, present and future.

The ruler of & mahd-manvantara isa
Maha-Vishnu,  Cycles beyond this and up to
the vinihita have been mentioned here only
to indicate the endlessness of time. The Sun,
which is the light of Maha-Vishpu, is the
standard of measure of our world for time
and space. By the movements of the Sun
we have ghati, maha-ghat i, day, week,
fortnight, month, and year. One sun llumi-
nates one brahmanda, and includes seven
planets in accordance with that same fourfold
rule of cognition, etc., (and subsequent additions.
Our seven planets are) Sarya, Chandra, Bhauma,
Budha (the son) of Shashi, Jiva, Bhrgu and
Shani.!

who rules over the period of pralaya is called
the Seed-Manu, since in him are gathered up all
the vesults of the period of manifestation, and they
mature in him during the time of rest. The period
of manifestation is called the manvantara,
‘between (two) Manus,” and is under the Root-
Manu. (A. B.) ’

1 These are the same as those mentioned by
current. Jyotisha. The Sun and the Moon are
obviously not * planets* in the modern sense of the
word ;  western astrologers recognize Mercury,
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1 Sun with seven planets=1brahmianda,
revolving in a
vast cycle, the
maker and ruler
of which is tech-

nically called Is-

hvara.
7brahmandas = 1jagat, made and

ruled by a Hari.
1000 jagats = 1 vishva, by a Hara.
15,000,000 vishvas = lmahéd-vishva,

by a Pareshvara.
Two shankhasof | 1 loka, by a Para-
maha-vishvas %— % meshvara.
One Maha-shan- maha-loka, by
kha of 1 =1 ’
kha of lokas a Maheshvara.
One hundred pad- } —1 {s amsira, by

mas ofmaha-lokas a Maha-Vishnu.

Venus, Earth, Mars, Jupiter, Saturn, Herschel or
Uranus, regarding the ‘Moon’ as substituted for the
Earth, and the ‘Sun’ for Uranus. Some add Neptune.
In the western horoscope, the Sun and Moon have
their ¢ houses,” as powerful influences, and the nodes
of the Moon, Rahu and Ketu are also recognised.
The text making one Sun with seven, takes the
theosophical view, in which the Sun is the eighth,
and is not included in the seven. See The Secret
Doctrine, i. 483, 578. The seven planets arve the

brothers of the Sun. (A. B.)
6
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Maha-Vishnu presides over the summation
and totality of all this. In every brah-
manda the activity is fourfold, and the chief
functionaries are Brahma, Vishnu and Shiva.
Sub-divisions of their functions give rise to the
names and offices of Narayana, etc.

Among these functions, that of making or
creating goes with action and belongs to Brahma.
Again, “that which has been made is main-
tained by knowledge”; this maintenance or
preservation is the work of Vishnu. IFurther,
because it is necessary that what has appeared
should disappear, therefore is there a de-
stroyer, and he is Shiva, connected with
desire (which first affirms and next denies,
acts and reacts, now attracts and then repels,
begins with craving for, and, after satiety,
revolts from, its object and casts it off. It pre-
cedes action or Brahma, as longing for manifesta-
tion ; and it succeeds knowledge or Vishnu, after
maintenance or enjoyment of that manifestation,
as a sense of fatigue, a growth of inertness, a
need for rest by winding up the manifestation).

The significance of the tradition that Brahma
is born from or in the lotus, is the same. The
lotus symbolises a world-system, and Brahma
dwells therein representing action; he is there-
fore called the Kamal-isana, the Lotus-seated.
The lotus, again, is said to arise from or in the
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navel' of Vishnu, because the navel of Vishnu
or all-knowledge is necessary desire, the primal

' It is worth noting that in Samskrt literature the
navel is often treated as more central and almost
more essential to the organism than the heart.
Indications of the importance of the heart are not
wanting, itis true, as, for instance, in the verse,
AT gt 229 wia: but it is probable that physio-
logically the ‘mnavel’ was the more vital organ in
the earlier stages of evolution, and is even at the
present stage more essentially connected with
desire proper than the heart which may perhaps be
regarded as connected with the actional sub-division
of desive. Thenabhi is said to be the principal
seat of chitta (at least while it is ‘downward-
turned,” towards things worldly and material).
Compare the English expression ‘ the nave or hub of
the universe ’.

The ‘ navel’ represents the solar plexus, perhaps
the most important plexus of the sympathetic
system ; it controls the digestive tract, and sends its
branches to liver, spleen, stomach, as well as to the
alimentary canal and generative organs. Nor is it
unconnected with the lungs and heart. It may be
regarded as the brain of the sympathetic system, and
responds with dangerous facility to thought; con-
centration on it, often rashly undertaken, is apt to
result in a peculiarly intractable form of nervous
disease. Emotions set up in it violent disturbances,
and the feeling of a nausea, which often follows an
emotional shock, is due to its excited action. (A. B.)
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form of which, as embodied in the Veda-
text, is: May I be born forth (as multitudinous
progeny). From such central and essential
desire, the will to live, arises the whole of Dbe-
coming, all the operations, all the whirls and
whorls, of change and manifestation which
make up life. In such becoming dwells Brahma,
and from him and by him, e, by incessant
activity, arises and 1nanifests the organised
world, the tri-bhuvanam, the triple-world.
Because first manifested, therefore is Brahma
named the first of the gods; by action is ani-
festation, and he is the actor ; and because actor,
therefore is he also sometimes called the pre-
server or protector of the world; for he who
makes a thing desires also the maintenance and
preservation of his handiwork, and, moreover,
by the making of the thing supplies the basis
and opportunity for the operation of preserva-
tion, which, in strictness, of course, belong to
Vishpu!

Compare in this conuexion, the statements in
some of the ‘minor’ Upanishats as to the sub-
divisionsofagni,eg,kamagni,koshtha gni,
ete., and the transformation of these various
‘energies’ or vital forces into one another.

'In theosophical phraseology, the Third Logos
(corresponding to Brahma) manifests first, then the
Scecond Logos (corresponding to Vishyu) and finally
the First Logos (corresponding to Shiva).
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Birth, stay, and death ; becoming, succession,
relation ; origin, middle, end; cognition, desire,
action ; such triplets make the World-process,
and also each world-system, a tri-bhuvana m,
a_triple-world, a triple-becoming, a constant
illustration of the tri-unity of the absolute
Brahman.



SECTION 11, (Continucd.)
CHAPTER III.
THE COMPONENTS OF THE VEDAS.

A résumé—Preliminary remarks about thewlj:\turf:
and mutual relations of the DIranrara, the' Gayatri,
the Mahdi-vikyas and the Vedas.—The fruit of the
study of these. 3

W hatever works are undertaken by jivas,
as we see in daily life around us,. the methods of
carrying them through are all ﬁ'rsb planned m(llt,
in thought, and then only 1s nctlo_nv cpnunencc; .
The case is the same with Mahnr-Vlsiln,m. )
who is the ruler of this samsar a' first 1de?ates all
the laws, methods, means and eunds of its 'p‘rc?—
cession and then commences actual w'o_rk. ‘ ll;ls
very ideation of Maha-Vishnu, which 1s t 13
method of the process of this world-sys:tem an
whicl is also the operation or w01'-k of process-
jon itself, is also the Veda, as said before. It
is also Maha-Vishnu himself, for althougl_l the

T This word is used in this work in two senses,
(i) the memphysicﬂ‘l, that of the W()rl(%-proc.ess, th;
totality of all possible world-systems of all hm.e an :
all space, and (i1) the empirical, that of‘ a pm.'h/culz?
world-system, prcsided over by a partnculzvv}[aha-
Vishyu. When used in the former sense, it is spelt

with a capital S.
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matter that is thought about is, in one sense,
different from the thinker, still, the latter, at
the time of thinking, regards it as within him-
self and then thinks about it; and in that time
there is no separateness between the thinker,
the object thought about, and the thought;
they are all three included in one. Yet, also,
we distinguish between the three as separate
things. The thinker is not the thought; and
the object of thought, again, is different from
both.t Thus paradoxical must always be the
illustration of the whole by a part. And yet,
although the fact illustrated is not exactly like
the illustration, the latter may enable us to
infer correctly what is the fact.

1 The meaning of this and similar statements will
become more and more clear to the reader as he
proceeds further and realises more and more fully
within himself the two aspects, with their corre-
sponding standpoints, of (i) the universal, simultane-
ous and all-inclusive One and (ii) the individual
and successive Many, dealing with the limited, the
particular, the concrete, with one part at a time, in
succession. The two aspects and standpoints are
more or less clearly recognised in later German
philosophy, though it seems to fall short of the
final explanation, even as current Indian Veddnta
also just falls short of it. Whosoever has come to
realise that the °transcendental or metaphysical’
point of view, as distingnished from the ¢ empirical
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From Mahia-Vishnu the subordinate three
gods receive the necessary instruction in the

or experiential’ point of view, is not mere verbiage
but the very centre of reality, will find that for
him the ordinary dark problems, paradoxes and
perplexities of psychology, of life and the world,
vanish in clear sunlight.

But in order that this realisation may be attained,
the intensity of the sense of egoistic personality,
of the separateness of jiva and jiva, of meand
thee and he, must have been made at least milder
and weaker if not wholly abolished by vairag-
ya. So only can it become possible to see and
feel that ‘persons’ are only parts, limbs, organs,
tissues of larger ‘persons’; that the sense of
¢ personality * of the d evas differs very much in
degree from that of fifth-race humans; that it is
possible for the trinity of Brahma, Vishpu and
Shiva to exist side by side like three persons as
well as within one another, or even each other,
like the physical, astral and mental sheaths of
one jiva. (See The Science of the Emotions, 2nd ed.
p- 245.)

The corresponding Samskrt names for the two
points of view are paraméartha-drshti and
vyavahara-drshti. The importance of this
distinction cannot be reiterated too often. (i) This
principle of two different standpoints ; (ii) The law
of analogy, that nature repeats herself, on all
possible scales, in space and time; (iii) The principle
of reflexion, which is but another form of the law
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Vedas ; and they in their turn pass them on to
their own special subordinates. Because Brahma

of analogy, that a whole endeavors to reproduce
the Whole, but can only achieve a ‘ comparative '
and never a complete perfection, at any point of
space or moment of time ; (iv) That nature or Prak-
rti works by extremes, and the Truth ever lies
in the mean—these are keys to all possible
problems.

To illustrate: It has been said in Section. III.
Chapter 11 above that ‘thought and thing are one
only from the standpoint of Brahman, the
Whole. But it is said here for a particular Maha-
Vighpu also, that his ideation is the work of pro-
cession of his world-system and also his Veda.
This should be understood only in a ¢ comparative ’
sense. Brahman is identical with the World-
process in its Totality, and therefore is its materi-
al cause, as well as its efficient cause, as well as
its instrumental cause, as well as its final cause
etc. In imitation of this fact, a Maha-Vigshyu also
endeavors to become identical with his world-
system; a ‘small portion’ of his vast body becomes
the ‘material cause’ of all ‘ creatures' within his
system ; his will is the efficient cause of all processes
within it ; his imagination or ideation the instru-
mental cause of all forms in it; his self-realisation in
and by means of the first individualised, and then
‘universalised,’ or, strictly, ‘generalised’ conscious-
nesses of all his ‘ creatures,” is the final cause, and so
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is pre-eminently concerned with the action of
promulgating them, hence, while Maha-Vishnu
is the primary author of the Vedas, Brahma
is said to be their revealer, and each one of the
three gods is also said to be the author of that
Veda which he specially carries into effect.
Maha-Vishnuo’s ideation, for the creation of his
own world-system, begins after he has himself ob-
tained the AUM, the Maha-gayatri, appurtenant

Mahii-vakyas, and the Maha-Veda from a still’

higher deity. The Pranava, however, is ultimate'
and exists everywhere, before, behind and above
Maha-Vishnu ; it includes everything. Ineach,
world-system, the Maha-Vishnu thereof corre-
sponds to the totality of the Pranava, and Vishnu
Brahma and Shiva to A, U, and M, respectively.

on. In a certain sense, because all effects pre-exist in
the cause, Maha-Vishuu may be regarded as wholly
identical with his world-system ; and so his idea-
tion and the processes thereof may be regarded
as one. But, again, because we are dealing with
the limited here, and nof the Unlimited, time and
space cannot be really discounted, the identity is
only comparctive and not complete, and *ideation’
and ‘realisation,” ‘thought’ and ‘thing,” are not
truly and wholly the same in any particular world-
system.

'Not as a particular sound, but as the Thought,
I-This-Not.
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Of words, the sound AUM is the first, as of
letters A isthe first. Then comesthe Gayatri'; and
simultaneously with it the Mahg-vakyas. From
these two arise the Vedas. As all works, small
and great, are first thought of in the mind, and
then their methods of performance are planned
out, and finally orders are given to the subordinate
executors and the workers in detail—such is the
mutual relation of the Gayatri the Maha-vakyas
and the Vedds. The‘word’ which embodies the
proper time and season of the avadharana,
ideation, which embodies the knowledge that
this-and-this fact arises from such-and-such a
principle or seed or source, and that this is the
appropriate method of bringing about this result
and for this reason—this ¢ word’ is the Gayatri.
As the ordinary man carries the largest schemes
in the mind by means of very small words, signs,
symbols—even such is the case with Maha-
Vishnu. The thought of Maha-Vishnu as to
cach principal method or law of the world-
system is embodied in a Maha-Vakya. Hence
is it said that the Gayafri is the mother of the
Veda, the Maha-vakya the father, and AUM, the
root of all, the grandfather of the Vedas, wherein

'The Giyatri is the ‘chant,’ the sacred mantra
or prayer and invocation, addressed to the Sun daily
by every twice-born man. Mahd-vikya is ‘great
sentence,’ logion. ‘
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the Trinity dwells and whence succession
flows forth.

The non-separateness of the Gayatr: and the
Maha-vakyas has been insisted on everywhere,
because of their simultaneity. The distinction
between them is the distinction between whole
and part. The whole of all thinking is the
Gayatrs.' A Maha-vikya is one portion there-
of. The detailed expansion and working out of
all these is the Veda. The Gayafri corresponds
to cognition, the Maha-vakyas to desire, the
Vedas to action, 2. e., to A, M, and U, respectively;,’
Finally, the student obtains the true knowledge
of the Maha-vakyas and of the Gayatr: ouly
after having studied the 4ngasand the Upangas,
the ‘limbs’ and the ¢sub-limbs,” which bring
out the truths of the Vedas. The six Angas are
derived by the sub-division of cognition, a?ld
action into three each, . e., by cognition, desire
and action ; and the six Upangas or ]‘)arshfu.m,s',
conversely, by the sub-division of cognition,
desire and action, by the two, viz., cognition and
action. ()

v All this chapter must be more or less hard to
follow for the reader who has not had an opportunity
of learning what the (iyatri or the Mahi-vikyas ave.
The chapters immediately following after this wx.ll
help to explain. It may perhaps repay trouble‘z if
the reader returns to this chapter after having
perused the next one or two.

THE COMPONENTS OF THE VEDAS. 93

The end and aim of all this study, which,
indeed, is the highest ta p &8, asceticism, aspira-
tion, austerity, is to realise the summation of
the whole of the World-process in AUM, the one
partlessidea Aham-Etat-N a, I-This-Not, which
is the World-process and is also the one sole law
of all laws governing it; and, after such realisa-
tion, to act accordingly, 7.e., to create new worlds,
new brahmiandas, new households, small and
large, microcosms and macrocosms. The purpose
of evolution, the object of the creation of a
brahminda by an Ishvara, is the evolution
of new Ishvaras and the creation of new B rah-
mandas, in endless succession. The father
‘makes’ the son, and the son another son, end-
lessly (from the vastest sidereal system to a
gnat) ; and this he does only as the result of
attaining the father’s knowledge and power of
action. - In the same way should every jiva
learn the constitution and manner of building a
brahmanda in order to create another in
turn, in endless rotation corresponding with the
endlessness of the Prapava.

Such is the significance of the Maha-vakya,
‘I that am one, may I become many’. And
everything follows this law, on all scales, as in
the before-mentioned instance of seed and plant,
which illustrates the universal pervasiveness of
the law of the trinity, too, in the fact that the
seed has one sprouting point between two lobes.
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And it should be remembered that the meve
scale does not matter, for greatness and small-
ness are essentially relative. The destiny of
each atom is to create a brahman da. Brah-
mandas like or smaller or larger than ours,
held together Ly a Sun, are present in every
atom.! Vishvas, great world-systems, exist
in an atom, and atoms again exist in these
vishvas. This is the significance of ‘many
from one;’ wherever we see the one we should
recognise the many also, and conversely. After
securingt he ability of,and then actually, creating
a brahmanda, the next step is the creation of
a jagat, thena vishva, then a maha-vish-
va and so on, till the status of Maha-Vishpu is
reached. From this progression it follows that
bandha, bondage, and mo ksh a, deliverance
(in the sense of, 1., restriction by and emancipation
from certain special, definite kinds of limatations,
ii., the universal limitation by the

and not of,
act [tat or This, and the eternal

pseudo—abstr
transcendence in consciousness of such universal

Jimitation by the Negation of the This) are both
equally ‘contingent,’ relative. The smaller, emerg-
ing from his condition of bondage (within certain
narrow limitations) comes out into another con-
dition (which is one of comparative absence of

1 For an excellent commentary on the literal truth
of this statement see Fournier’s Two New Worlds

(published in 1908.)
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:estmint}; -and limitation, because giving a wider
ange than the previous one, i : i
but) which has its own Iimit:;til(])lnzl;agc:i:nd'lt;me,
then, bondage and freedom are not to be.th b
of as things radically different. Mah{t-Visl?: g]}t
}gl'.reat a‘nd free as compared with an ai;or;xu(;:
u;s won]d-syétem; but he has his own pleas-
tu:s anId Ppains and bonds and limitations, in
n. It 1s true, he knows that all this Wo;'ld
‘process takes place because ofsva-bhava, t} -
own-nature,” ‘own-being,” of Brahma and
IIIOt t}nl'f)ugh his personal power, and S‘OI;;:"::
e realises this he is truly 1 i
the' tgchnical sense, yet hZ hl;: :Zt j;ofll;ee’ 1";
believing in his possession of a personal )oas :
as such work is also a necessary z}Lrbwerf,
the process of ‘becoming’. And therefofe fr N
the standpoint of a higher on-looker, he ;l i
but an atom, and in the same plight.‘, o

1 This way of puiting the matter, it should b
noted, deals with only one aspect of, the questi .
It shows that every condition is, sz'multaneo(zlwle  one
of comparative bondage as well as com af;mt?ne
freedom. The other aspect, not immediatel fel mt
to the .text here, is that of the mutual arf’d e e(;lant
sugccession of bondage and liberation in then e
way and sense as, though on a much vaster Z::Il:

in time and !
death. space than, that of physical birth and
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Therefore the one Universal Self alone should
be regarded as the truly Blessed, permeated
with AUM; and both bandhaand mo ksha
are in reality naught. There should be and is
no craving for moksha left when this is
realised, for such realisation itself is moksha,
in the universal sense.

Naught can we say is small, nor call aught
great. That which now seems an atom is, in
truth, the maker and container of whole worlds.
Infinity streams and surges everywhere. This
is the highest knowledge, deepest bliss. This
is the secret of the sacred books.

No Vidya, no Veda, the highest this Truth is,

No Mantra, no Yantra, no fever of strife.

No Tant{ra, no sentence, no sound, and no

language,

No Yoga, no Sankhya, no order or law—

Ever the Being, the Living, the Blessed,
Beyond all the reach of cognition and sense,
The song of the AUM, and the being of Worlds,
And the one single source of the cosmos around,
Beyond all the senses, yet knowledge itself,
Self-proven, Self-chosen, the Law of the whole.?

1\ This is an attempt to reproduce, just for the
information of the reader, the metre of the original
shlokas: he will, it is hoped, not ccrutinise
too closely the merits of this and other similar
versified reproductions, in this summary, of the
metaphysical hymns of the original.

SECTION 11, (Continued.)
CHAPTER 1V.

Tur CompoNENTS OoF THE VEDAS. (Continued.)

The Gayatrl and the Mahi-vikyas.—Incidental
remarks on the three forms of yoga, and on castes
and ashramas. )

The study of the Gayatri comes first. It is
“one-footed,” ‘two-footed, ‘three-footed’ and
“four-footed,” because the Samsara is mani-
fested in four ways, cognition, etc., by Maha-
Vishnu’s ideation. The Gayatrt is as follows:
¢That—the Father-Sun’s excellent—splendor—
of the God—may we contemplate—intelli-
gences—which—our—may inspire’. ‘That—

1In other words: ‘May we contemplate, receive,
absorb or assimilate the radiant effulgence, the
glovious energy, of the divine and all-creating Sun,
so it may stir up, quicken, illuminate, inspire and
vitalise our intelligences’. The collective ‘we’ and
‘our’ are especially worthy of note; each individual
prays for the whole of humanity. The statement, at
page 92, that the whole of all thinking is Gayatri,
should be considered here. Apart from its symboli-
cal an.d esoteric interpretations, even its plain word-
meaning justifies the statement. All thinking, all
{‘esearcl'l, is searching for relations ; and all searching
is praying, addressed deliberately or unconsciously
to an individual deity or to the All-Self, the One
Storehouse of True Omniscience and Omnipotence,

whom the individual deity represents to the world-
7
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the Father-Sun’s’—this is the first foot. Ex-
cellent’—is the second, ‘splendor—of the God’
—is the third. ‘May we contemplate—in-
telligences—which—our—may inspire ’—this is
the summation and the fourth foot. The first
foot is cognition, the second action, the third
desire, and the fourth the summation. !
According to the rules of the science of
Chhandah, prosody, verses issue from each letter
of the (Yayafri, and they describe the methods on
which the various parts of the world evolve,
under the dominance of the AUM. Such is the
greatness of the Gayatri. 1t includes all
sciences, being itself the very essence of the
ideation of Maha-Vishpu. It is also called the
Savitri 2, because it is the source of all sciences.

system he yules over.
of Lytton’s instructive novel of that name: “ The
thoughts of couls that would aspire as mine are all
prayer.” Prayer is asking, wishing, willing, putting
oneself in the attitude to receive more fully ; hence
all effort is prayer, in one sense.

1 Every Samskrt verse has four parts, each called
a pada or foot. In English prosody the word has
a diffevent sense. The reason for the division and

Zanoni says in the last chapter

assignment to cognition, etc., is not clear.

? By current Samskrt etymology the word means
¢<of or born from the Savita, the progenitor, t.e., the
Sun.’ In cwvent Samskrt, the word for ‘ proge-

nitress’ or ‘source’ would be sa v itri, not savitri
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The Gayatr: is also said to be six-footed
and eight-footed, etc., but this is because
of the endlessness of number. Ordinarily, in
this world, it is four-footed, as said before.
Seven Vyahrtis, ‘exclamations,” ¢utterances’
precede it, being forined by the before-mention-
ed triple sub-division of each (of the two ?)!
taken together with the summation. They aré
Bhih, Bhuvah, Svah, Mahah, Janah, Tapah,
Satyam. The whole is held together by AUM,
as pervading and being the source of all. For
this reason, in the exposition of AUM, Brahma
is said to be its rshi or seer, Gayatri? its metre,
white its color, and untterance at the beginning
of every work its use and employment. It is
true that all rshis are the seers of AUM ; yet,
because of his special connexion with action
Brahma is said to be its seer especially. Th;

1The reasons for the occurrence of a triplicity
everywhere are obvious, but all other numbers may
be regarded as arbitrary, 7.e., each number is special
to one world-system. Ours,' as is more than once
stated definitely elsewhere in the text,iis subject to
the dominance of seven. But they are all always
based on the three. The worlds or planes to which
the Vyahrtis correspond may also be looked upon
as the ‘utterances,’ ‘creations,” ‘manifestations’
of the creator. .

2The name of the metre, as well as of the sacred
verse which is in that metre.

- [
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Gayatri is based on and contained in it ; ¥1ence
it is its metre. 'The color is white, 1.e., luminous,
for, as has been said, the Prazmvfz is of the
nature of light, all-illuminating. It is employed
at the commencement of all works because all
action is rooted in it, and indeed everything else
also is included in it.17 The word viniyoga,
employment, signifies the same thing ; vi is the
Atma, ni is the relation, yoga is the worl(‘i.
That which is joined, combined, yu jyati}is
yoga. Because the trinity of the Self, the 1?'701:,-
Self, and the Negation is one, therefore 1s .1'0
present at the beginning of every work, and in
it and after it and all around it, indeed, as well.

The Fyahr{i indicates the pnrticu'la,r kind of
cognition, desire, action and summation (prayed
for by means of the Gayatrs, in the case of each
class of praying individuals ?). The Gaya¢rs con-
veys knowledge of the totality (in each case).
The Vyahrtis arve uttered to mark out each
separate (summation). Because the lzoot-facts
are three, cognition, etc., the Vyahrtis usual’ly
pronounced with the Gayatri are three, viz,
Bhil, Bhuvah, and Svah (literally, the physical
world or the earth, the next higher or astral, and
‘heaven’ or mental). These and the AUM

"IMThis will become clearer later on, in the chap-

ter dealing with the science of language and

sound or Vyakarana, grammar, (Sec. III, ch. xiii.)
*The modern form would be yujyate.
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always go with the Gayafri; without them,
indeed, the name gayatri itself would not be
possible, for it means, ‘that which sings,
gayanti, the three, tritayam, cognition,
etc., as one, and also protects, trati, the
total ideation by unifying it in the summa-
tion’.  The trinity becomes a septenary

1In view of other facts, statements of which are
scattered all over the book, the text here may be
expounded thus: The Gayatri is the embodiment
in words of the psychic effort, 7.e., effort in and by
consciousness or spirit, of the individual jiva to
put its own consciousness in rapport with the
cosmic consciousness ; in other words, to put itself in -
rapport with the Solar Liogos, the Logos of its own
particular cosmos or world-system, cosmic con-
sciousness here meaning not so much or so directly
the Absolute Consciousness or Brahman, as the
consciousness underlying its own particular world-
system, the consciousness of its Solar Logos. The
fruit of such rapport, if achieved, is obvious ; it is,
in degrees varying as the degrees of the perfection
of that rapport, the deriving of knowledge and
power, inspiration in the fullest sense. But the
solar consciousness is concerned, in this world-system,
with seven planes, seven layers of being, seven
interpenetrating worlds, Bhih, Bhuvah, ete., or as
they are designated in modern theosophical litera-
ture, physical, astral, ripa-mental, etc.,these words
having a double significance, that is to say meaning
(i) various psychical conditions of the existing
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also. Hence we have seven Vyahrtis, with
geven rshis, seven devatas, or gods, and

human being living normally in a physical body,
as also (ii) the subtler and subtler grades of matter
in which those conditions, though subjective or spirit-
nal or conscions purely, from our physical waking
standpoint and not material, are yet formulated
as material objects to a higher. (The full signifi-
cance of this may appear when the reader has read
the rest of the work ; it is attempted to be explained
at length in The Science of Peace, pp- 295, et seq.)
Now according to the world or layer or plane
regarding which the jiva desires knowledge and
power by means of his prayer, invocation, meditation,
trance, transport, ecstasy, extasis, samadhi, is
the Vyakrti that it pronounces. The human Aryan
race, at its present stage, is dominated by intelli-
gence, the fifth principle of theosophical literature,
to which, as it is working in the human of to-day,
corresponds the Svah world, or the mental plane;
hence the Aryan ordinarily ends his utterance of
the Vyahrtis with the third or Svah; he seeks
knowledge and power primarily of the nature of
intelligence ; beyond that he cannot go yet;
especially developed jivas go higher.

It should he remembered that this statement
gives us only one aspect of the (fayafri, only an idea
of its general nature and significance. 1ts secret or
technical interpretations and practical uses may be
many. Thus, as said in the text itself, each letter
of it symbolises a Mahd-vikya, a law of nature;
and again, the chanting of it in special ways has
special results, protective, destructive, creative etc.,
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seven metres. Of these seven kramas, (orders,
successions, rounds, chains, planes or worlds)
the rghis are the niyantarah, rulers, con-
trollers, administrators; the devatas are
the maintainers, preservers; and the metres are
seven kinds of sounds, words or languages, as the
science of words says. The rghis are Vishva-
mittra, Yamadagni, Bharadvaja, Gautama, Attri,
Vasishtha, and Kashyapa. The metres are
Gayatri, Ushnik, Trishtubh, Anushtup, Brhati,
Ijaﬁkti and Jagati. The de vatas are Agni, Vayu,
Aditya, Brhaspati, Varuna, Indra, and Vishvé-
deva. Such is the arrangement under which
work is begun and completed in every brah-
manda of this samsara.

1]t may be helpful to make a parallel: While a
Vyahrti indicates a world (corresponding with a
predominant bhata, element, and a class of
pitrs); thedevata is its king, law-giver, and
storehouse and reserve of protective, defensive and
offensive military power; the rshi is the judiciary
and executive, the carrier on of the daily adminis-
tration, the seer, interpreter and applier of the law,
acting between king and people; and the
chhandah, the language of the law, the code,
the statute-book, which prevails in and governs
that world, and is the means of relation and com-
munication between all. These three may be
regarded as corresponding with desire, action,
cognition and summation. ‘
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The meaning of the Vyahrtis, from one stand-
point, is this: That which ‘becomes’ is Bhah;
this is connected with Atma. Its development, its
combination with samsara is Bhuvah, e,
kriya, action. Svah is desire of the nature of
negation ; whence the exclamation svaha that
is uttered with every sacrificial offering into the
fire, for by fire (or agni-tattva, corresponding
with the mamnas, the intelligence, and the
mental plane) is everything called, apprehended,
attracted, ahayate, (to and by the sva, the
Self), negation being the means of relation and
therefore the cause of growth or evolution;
(self-negation, abnegation, self-denial, self-sacri-
fice is the cause of development in more senses
than one). The first is connected with Vishnu or
A, the second with Brahma or U, the third with
Shankara or M; and the Gayafri with Maha-
Vishnu. Such is the tribhuvanam, triple-world,
that exists in every atom. Self, (Atma, that
which always moves, a t a t i, hence standing here
for motion) space and time, which are ever con-
nected with Samsara, also make it a true t r i-
bhuvanam.

The other four Vyahrtis are differentiated out
of these three. 'I'he ‘great’ root of the three is
the fourth, Mahat. The fifth is Janah ; it gives
¢ birth’ to all, hence the name. Tapah is the main-
tenance, the ‘ keeping alight,’” the ‘ holding fast’
of knowledge; it is a special form of kriya.
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Satyam is conjoined to all ; for what is “true’ is
immortal, the Self, connected with all. Thus are
the seven Vyahrtis related to Gﬁya_tri.li)

The Gayatri has twenty-four syllables, through
the multiplication of four by six? (?). Butin

11n theosophical literature, as in Hinda, these
seven ‘worlds,” named the Vydilkrtis, are related
to four out of the five already manifested ° planes’
of our universe. Bhith' and Bhuvah are, as said,
the physical and astral planes, while Svah is
the lower or r ii p a-mental ; Mahah isthe arupa-
mental,  the *formless’ world of abstract ideas;
it is the relatively permanent root, or world of
causes, of the tribhuvanam, the triple-world,
below it; here is the home of the causal body,
the ‘higher heaven,’ the heaven of the scholar
of a high type, of the philosopher, to which
belongs the vijfidana-maya-kosha. The Janah,
Tapah, and Satya 1ok as are onthe buddhic plane ;
to the first go the highest type of those in whom
cognition is predominant ; to the second the highest
type of those in whom desire is predominant, the
noblest bhak tas; to the third the highest type of
those in whom action is predominant, the utterly
unselfish workers. Beyond these yet again are
Brahma-loka, Vishnu-loka—Vaikuntha and Goloka,
and Shiva-loka,—Kailasa—again repeating kriya,
jianaandichehha (A. B)

*It is difficult to say what this expression ¢ four
by six’ exactly means. It may mean the quartette
of cognition, etc., multiplied by the six Aiigas or
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thismanner, indeed, by successive multiplications,
it is endless, and not limited to twenty-four
letters.

Yogis, siddhas, jiianis, ‘the Self-
joined, the perfect, the knowers, because of
their work in the world, have need of portions
of the knowledge contained in the Gayafri. And
the yogis alone have the right to use all the
seven Vyahrtis, for according to the growth or
stage of knowledge of the jiva is his right. The
right to use the three Vyahrtis belongs to all,
for there is nothing apart from the trinity 1.

For this same reason, the action in prana-
yama, breath-regulation, is also three-fold :
puaraka, inspiration, connected with cognition ;
kumbhaka, holding (in either deflation or
inflation), with kriya;rec h ak a, expiration,
with the nexus or desire.

Yoga is of three kinds: r aja,lakshya, and
hatha. Inthe practice of the first, we have the
restraint or inhibition of the transformations,

st -
Upingas, which, with their summation make up a
septenary such as prevails in our world-system.
Later on, it is said that the twenty-four letters indi-
cate the twenty-four logia which, it is clearly
suggested, are the variations, the various forms, in
which the quartette manifests.

1 And all live in the three worlds, inhabiting each
in turn during a life-period, %-e., from birth to

birth. (A. B))
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ps.ychoses, changes, states, of the chitta,
mind, the outward-directed consciousness; t.his
corresponds to Self and cognition. Hatha-
yoga, dealing with pranay ama, corresponds
to action and the world. Lakshya-yoga to
the Negation. Each is triple in turn'. The
Gayatry is prescribed for the pranayama
t?gether with the seven Vydhrtis ; therein is the
right to all knowledge ; and therefore it follows
that only for yogisis praniyama fit and
proper. For the purposes of ordinary japa,
meditative repetition, the (fayafri with three
Vyahrtis is fittest ; though, yet again, the only
real and effective japa is the japa of the
AUM alone, for the knowledge that comes
to those who practice it is indeed the highest

1The text is silent as to the triplets under the
otl.ler two forms of y o g a, that under hatha-yoga
being clearly said to consist of the three forms of
breath. From one standpoint, it may be possible
to regard the three states, mentioned in the Lydsa-
Bhishya on the extant Yoga-Sitras viz., vivei(a-
khyati, dharmamegha and kaivaly a, as the
three sub-divisions of the lakshya; f;lld to
gr.oup the first five ‘limbs,” 2., y.a, ma, etc., as a
tr-lp.let under hatha; the last three falling 1;nder
raja. It may also be said that under raja-yoga
the three are dharana, dhyana and sz;mﬁdhi
and under lakshya-yoga, worship, rapture and
extasy. '
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achievement, as is declared everywhere. The
essential aim and significance of all this
practice of yoga and Gayatr: and AUM
is the realisation of the Self, the Not-Self,
and the Negation, the creation of new sam-
saras, the perfection of the absence of desire
in the midst of all actions, and consequent
identification with Brahman, for  to move in
all ways, as Brahman does, is to be moveless,
as Bralhman is’.

(The essential siguificance of moksha is the
realisation of the relation of Negation between
the Self and the Non-Self, and the leading of
life as a matter of duty—i.e., the discharge
of debts, due from us to others from out of
the past—-in accordance with this realisation,
within whatever limits of detail, cyclic and
organic, our individual consciousness is confined
for the time being. This realisation and practice,
within larger and larger limits, brahminda,
jagat, vishva, etc, makes the degrees, the
grades, of techuical mukti, as distinguished
from the essential mukti, which may be
possessed even by ‘a mere shop-keeper’ or ‘a
mere king actively ruling on earth,” as in the
classical instances of Tuladhara and Janaka.)?

1 The distinctions made in current Yoga works be-
tween karya-vim uktiand chi tta-vimukti;
and in current Vedanta works between krama-
mukti and satyo-mukt i, though the terms are

THE COMPONENTS OF THE VEDAS. 109

The various prakaras, modes, of the
Gayatri, are similar and simultaneous ideations:
They are the four Maha-vakyas, great-sentences,
logia, one at the root of each Veda ‘I am Brah-
man’ Aham—Brahm—asmi, is the
source of the Ry-Veda, corresponding to cognition.
‘That I am thus—why is it so and what
for ?’—such is the significance® of the logion

interpreted differently now, seem to hint at the
same thing. See also the illustrative story, in the
Bhavishya-Purina, IIL, iv., ch. viL., of the Brah-
mana Dhatri-sharma who became mukta, fora
definite period, in the Solar Logos.

1The ‘significance’ of this and the next logion
may be expanded thus. The Self appears, from the
standpoint of the limited and successive, to ask It-
self, ‘I-am-I, but what am I, am I this and this
and this, am I other-than-I, not-I, the many P’ and
then to say to Itself, ‘Let Me try, let Me assume
that I am the many, let Me become the many,
“May I become the many ""'. But in the next step
it says, ¢ How is this possible, in what manner can I
be or become the many ? I cannot be or become
other than I am, anything else than Myself, and
there is nothing else than Myself, for I know only
M.e and nothing else than Me, and what I do not
!(nO\v does not exist, and therefore ¢ thereis nothing
else.” ' (See The Science of Peace, chapters vi-vii-vii'}
and p. 143 et seq. for an explanation of how this All-
consciousness, I-This-Not, is arrived at by the jiva
and of its essential and all-inclusive significance).
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connected with the Yajur-Veda and action, viz.,
Bahuh-syam, ‘May I become many’. ‘There
is nothing here verily,” Na-eva-asti-iha-iti-
kifichana,isthe basis of the Sama-Veda, of the
nature of the nexus, desire; its significance is
‘How, in what manner, can I be ?” Finally comes
the logion of the Athara-Veda and the totality,
viz, Aham-Etat-Na-iti-dustaram, ‘I-This-
Not, the unpassable’l; it unifies in itself the
other three and explains what is their use,
motive, or final cause.

These four logia give birth to the four Vedas.
In them, A ham, I, is connected with cognition ;
Etat, This, refers to kriya; and N a, Not, to
desire as the nexus. This trinity is unpassable,
uncrossable, not to be transcended and got be-
yond, being everywhere and all-inclusive. The
conjunction of Aham with Etat isthe birth of
Samsara;and of Ktat with Na isits negation
or destruction. Therefore Aham-Etat-asmi,
‘T am This,” and Btat-Na-Aham-asmi, ‘I
am Not This,” are also two Maha-vakyas.

The separateness as well as oneness of these
three, the Self, the Not-Self, and the Negation,
ought to be thoroughly comprehended.

It is true that ordinarily Tat-tvam-asi,
‘That art thouy, Aham-Brahm-ismi, ‘I

!Compare the expression of The Secret Doctrine,
the ¢ Ring-pass-not .
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am Brahman’ Sarvam-khalu-idam-
Brahma, €All this verily is Brahman,” and
Na-ihaniana- asti-kifichana, ‘There is no
many here,” are called the four great sentences.
Yet they are such only as means to the primal
Logion, I-This-Not. Of these, the first refers to
kriya, wherein is formed the multiplicity of
‘thou’ and ‘I’ and ‘this’ and ‘another,” and it
is included in the second word of the Logion.
The second is the j fi 4 n a-mode, included in the
first word thereof. The third corresponds to
desire wherein all is negated, and is compre-
hended in the third word. The fourth amounts
to the summation.

So far we have had ten great sentences. !

‘I am This’—such onlyis Samsara. Herein
is the combination of cognition and action;
desire also is there. Hence arises the eleventh
logion: Satyam-jfianam-anantam-Brah-
ma, ‘Brahman is truth, knowledge, endless’.
Truth is A ham ; knowledge is Etat; endless is
desire; and the three together are Brahman.
By the conjunction of the A tm a with the Etat
arises cognition ; knowledge is not possible while

1Tt is not easy to make out the ten. Even if
slight verbal differences are reckoned, then too
Aham-Brahm-asmi occurs intact twice. Per-
haps Aham-Etat-Na is regarded as distinct from
Aham-Etat-Na-iti-dustaram. (?) '
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there is no conjunction of the two; that con-
junction itself, indeed, is knowledge.

That which is knowledge is the truth, and the
truth is also the knowledge, and the two to-
gether are also the endless.

Again, in the combination of Aham, Etat
and N a, a singleness is super-imposed on the
whole by the verb-action ‘am ’1; the I is the This,
the This is the Not, and that Not again is the 1
__gsuch is the full significance of the combination.
From this results the twelfth Mahi-vakya, Ekah-
Aham-Bahu-syam, ‘May the one I beconie
many’. Here I corresponds with the one, This
with the many; ¢ may become,” with the Negation.
The real inner meaning of this is the logion

_“May I not become this’ (for I, the one, cannot
really become the many) which only declares in
another form the sense of ¢ I-This-Not-am.”

These are the twelve Maha-vakyas. But the
chief ones are the four above-mentioned ; and
even amongst them, the veriest root of allis ‘I-
This-Not’. Sometimes five main logia are spoken

10n the great value, the extremely illuminative
significance, of translating all the ultimate world-
problems from terms of the third person into terms
of the second and first persons, and finally into the
terms of the first person only, from terms of he, she,
it, that, there, is, etc., into those of you, I, this, here,
and finally of I, this, am, etc. see The Science of
Peace, pp. 92, 93.

THE COMPONENTS OF THE VEDAS, 113

of, by counting ‘I am This’ and ‘I am Not
This’ as one and treating that as the fifth.

The first mode of Maha-Vishpu’s ideation
refers to jiiana; hence Aham. In the utterance
of Aham we find only pure knowledge, the own
nature of the Self. The second, referring to
action, is Ktat. In the utterance of Etat
are understood ‘That thou art’ etc. This
mutually opposed multiplicity that appears
all around us, of thou, I, he, other, this
what, that, etc.—this is Samsara. Manynes; .
is declared of this only. And as descriptive of
the various aspects and ways of conjunction of
E't'at with Aham, are used the words cog-
nition, recollection, retention, doing, causing,.
work or effect or action, actor, motive, engage-
ment, attraction, etc. On the other hand, by the
conjunctionof A ham with Eta t are said toarise
negation, destruction, prohibition, conation or
volition, desire, will, hope, expectation of return
‘evil hope’ or despair, etc. All this is under:
stood inthe three words ‘I-This-Not.” Allsciences
expound but these, and all sciences are necessary
to understand their full significance. Asmi
am, is but another form of the AUM. ’

Because of the affirmation as well as negation
involved in the ordinance ¢ This (is) Not,” there
arises the opposition or contradiction that we see
in the Samsara. Separately, I is Not, This is
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Not, Not is Not. When the I combines w.ith
This-Not-am, then the fruit of the Negation
(z.e., mukti) is obtained.

Thus, then, the Logion related to the summa-
tion is Aham-Etat-Na; and the?'e‘ are thr'ee
other logia, severally related to cognition, desire
and action. By the division of the fourth or
primal Logion into cognition a,nd.a.ction (Aham-
Etat), and into action and desire (Ep'a.ut{-Na)’
we have the fifth. By further sub-division of
these in the way of changes of order of. .the
factors, as, e. g., the summation of cogmtlon.,
desire and action ; or of desire, action and cogni-
tion; and so on, we have twelve. By .further
permutations we obtain twenty-four, which may
be regarded as the more important ones. They
are indicated by the twenty-four letters of the
Gayatri. 'These should be meditated on for
finding out the separate method or law of the
‘World-process indicated by each; above them
are the twelve ; above them the four ; and finally
the one Logion which is the fount and source
of them all.

There ave endless others besides, produced
by the endless permutations and combins.mtior{s
of Aham-Etat-Na, and because of wh.lch is
Aham-Etat-Na declared to be ‘impossible to
pass beyond.”  That is impossible to pass, the
permutations and combinations of which are
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beyond counting. On the other hand, from
the point of view of the inner relativity and
similarity or analogy, all is easy of compre-
hension ; that is to say, if we realise that all
this seemingly overpowering endlessness of
the object-world is relative and cansed by the end-
lessness of only our own consciousness, our Self,
then the whole of the World-process becomes
simple and easy to grasp, in one act of conscious-
ness, at once. In the supreme idea, I-This-Not,
there is no relativity ; it is the Absolute that trans-
cends all, includes all, pervades all, while separate
and distinct from everything at the same time,
By means of and as comprehended in this Law
of laws, this great Logion, should the whole of

.Samsara be viewed, in order that it may be

comprehended truly, for in each individual atom
is present this trinity, and nothing else than this
trinity, of the Self, the Not-Self, and the Nega-
tion.

The four great logia have been promulgated
by Maha-Vishnu; they represent his ideation of
the methods of creation. The other logia have
been promulgated by Vishpu, Brahma and
Shiva, and are also ideations of methods. Later
on, in the order of their ideation, i.e., of the idea-
tion of the Maha-vakyas, the detailed method
of the coming forth, the becoming, of Samsara
was shown ; and that was the Veda.
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¢1-This,” ¢ This-Not-I,’ ‘Not—This-I.,’ ¢ Not-I-
This,” ¢ 1-Not-This '__guch combinations make
S amsara. Space, time and substa:nce ‘.appear
here. ¢I-This’ is time; for the corflunctlon .and'
" disjunction of BEtatwith Aham 1s successive ;
and time is nothing but sequence, the su?ces-
sion of events, the birth and death off t:,lungs.
The conjunction itself (stimultaneous as 1t 1s with

i is] jon) is transcendental ; but
negation and disjunction) is transce ;

definite succession appears therein (in dealing

S
m this triplet would' be
< motion’. For the special purposes of the occasion,
it is customary, in the old books, to. repl.ace any one
of such a series by a corresponding item of any
corresponding series. To the. zblerf: student, such a;
first sight perplexing shiftings, 'becom‘e, .by an ,
by, clues to an indefinite expansion of 'smenhhc
knowledge, by giving ¢ points of cont-a(ft })etw?exi
different series, from which * similarity in diversity
may be traced and analogies and corrfaspondence.s
established. The old Upamf,ehats, seriptural wri-
tings generally, and aphorisms, Bihﬁ.shg./rw, m%d
Tuntra-works have to be studied with this rule in
min;]. This method has been adopted inevit?.bly
for making the work of teaching and learning bme‘fer
—as in the case of mathematical symbols. The
cubstitution of substance for motion will becmr}e
intelligible from the consideration that, from certain
standpoints, motion as well as substance correspond
with the M of the Pranava.
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with .the many of the Etat).! ¢I-This’ and
‘This-I’ are mutually dependent as well as inde-
pendent. ‘I-This’ is the beginning. ¢This-I’
is the middle. ‘I-ness in This’ is space. ‘This-
Not’ is substance. ¢Not-This-I’ is the end.
¢ This-Not-I,” is the endless. ¢I-This-Not,” is
the beginningless. ¢I-Not-This,” is the begin-
ning. In this manner does one sentence explain
all things® The permutations of this one
Logion embodied in the AUM give rise to all
activity, which indeed is nothing else than the
endless and beginningless transmutations of A
into U, of U into A, of both into M, and wvice

versa.

'In other words, the conjunction itself, from the
transcendental point of view, is stmultaneous with the
disjunction. I-This and (I-)Not-This are uttered
simultaneously ouf of time, but ¢n time they follow
sequentially. (E. H. Bellairs.)

?Unfortunately very often not to the present-day
reader so far as any particular details are concerned!
If he is earnest and diligent however, he will not
fail to catch some glimpse of the significance of
each permutation even with reference to any parti-
cular detail. This glimpse is, it should be noted,
slightly easier to catch in the original Samskrt
than in the English translations, for the ‘ construc-
tion’ of and in the two languages is different, and
the same, that is, equivalent, words, if arranged
in the same order, convey different effects in the
different languages.
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This combination of I and This is the only and
the supreme may i or illusion. Herein appear
space, time, substance, transformation, non-trans-
formation, evolution, beginning, end, middle,
order, disorder, reconciliation, transcendence,
non-transcendence, comprehension, existence,
non-existence, illusion, realisation, oblivion,
imagination, appearing, disappearing, becoming,
etc. And hence is it said that there is nothing
at all in the I taken separately by itself; though
indeed such separateness is not possible. It is
true the teaching is: Pass out of Samsara
and behold the Atma. But it means only this
viz., See not only the This but also the I and
the Not, for without these two the I tat cannot
appear, indeed even the very word ‘appear’
could not be uttered. Passing out of Samsara
consists in beholding it wnder qualification by
T and Not.1 So the Self too ought to be seen
only as qualified by the Not-Self and the Not.
By itself, Aham is not or nothing, Etat is
not, and Not is not, also.

It is true that we meet with such expressions
as ‘T am,” ‘This is,” This is not,” ‘1 am not,’ etc.

1Tt may be said that Samsara is transcended
when the A ham—which had identified itself with
the Samsara and had acted as if it were the
Sams ara—withdraws into itself and says: “I am
not This, T am L.” Then Samsara loses its binding

force and is seen as the Not-1. (A.B.)

e

e
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wherein I and This are found separate, still
on analysis we find that they are both there and
as one. The I cannot stand for a moment with-
out the This, nor is the This anything without the
I. When a This is mentioned separately, or as
separate, in appearance, even then there is an
implicit reference to another I (as en-soul-ing
en-liven-ing, that This, and also to another
This as en-form-ing, en-sheath-ing, the previous
I)).  Thus then Aham-Etat-Na is ever
one. In the science of language, for instance,
we see that though each letter exists separately,
still it is only when they combine together that
they fulfil their purpose of forming words
possessed of significance ; otherwise they remain
lifeless. In this same way the trinity in the
primal Logion has a unity of meaning. Indeed,
so pervasive is this tri-unity that there is a
trinity in each of the words Aham, Etat
and Na. Aham is made up of three letters;
A is the Self, ha is the world, m is that which
is beyond both and connects both. Etat is
similar ; E is the Self, t a is the world, and t

! This sentence seems to refer to the fact that
however much ‘inwards’ we go, whenever we think
we have separated the I, as our inner self, from the
body, as our outer sheath, we still find this inner I
only as a subtler body, made of subtler matter,
body within body, layer after layer, plane after
plane. See The Science of Peace, p. 273 et seq.
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(otherwise d) is the third or Negation. The Na
being included in the Etat, there is no clear
expression of trinity therein; yet even there,
according to the rules of the being or constitu-
tion of letters, varna-satti, (?), na is made
up of a, fi, and m. Thereisa similar trinity
in every letter whatsoever.

In this fact we find the explanation and
justification of the declaration ‘I am (or 1s)
Brahman, wiz, that the Aham is alsoa
trinity ; otherwise, without the presence of the
trinity therein, the identity of Aham with
Brahman were impossible.

Thus understanding the significance of the
Logion, the j1va comprehends the transcendent
nature of all things. Without such under-
standing mok sha is not possible. 'With this
knowledge, mok sha is gained, and it is seen
that ¢ This-Not-I, ¢ Not-I-This’ and ¢I-This’
constitute the essence of all kriya or action
implying creation, destruction and preservation’;
and then only does the creation of a new

1We may endeavor to understand the signi-
ficance of this statement somewhat in this fashion:
¢ T-am-This’ is the birth of the I into the This, and
the manifestation, the coming into existence, of the
This, of an organism, infinitesimal or nebula-vast,
by means of the borrowed being of the Self ; it is
creation. ¢ Not-I-but-only-1%s," is the deeper and
deeper mergence of the spirit into matter, it is the
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brahmanda and the due regulation of life
in the ashramas become possible and proper.

All the dharma, the duty, of all the castes
and all the life-stages is thus included in the
Pranava. Aham is brahmacharya; he
alone who knows the I as the basis and support
of all is the brahmachari. ¢I-This’ is
the household, wherein the process of the world
is carried on by the conjunction of the I and
the This, and by the constant giving te the
This-es, 1.e., other-I’s, other selves, of what
is gained (oﬁt of the one I) by the I’s, the
selves. ‘This-Not’ is the forest life wherein
the nothingness of the This is realised. Finally

nourishment, evolution and further confirmation of
the sheath of the soul ; it is the consolidation of the
manifesting world; it is maintenance and growth
and preservation. ¢ Not-This-but-only-I,” is the
withdrawing of the Self away from matter towards

. and into Itself; it is the gradual decay and dissolution

of the outer body by the retirement of the conscious-
ness which vivified it and held it together ; it is the
re-absorption, the pralaya, the death and destruc-

tion of the world-system, microcosm or macro-

cosm. This note should be read in connexion with
the previous notes, at pp. 22 and 117 and may then
help to show that the ringing of changes on the
Logion with alterations of emphasis and order of
the words brings out new and important meanings,
‘methods’ and ‘laws of nature.’
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¢This-Not-I’ is sanny#asa, wherein is gained
the full knowledge that the This is the I and
the I is the This and that apart from the This
the I is Nothing, or, in other words, that the
This alone is Nothing, and the I alone is No-
thing, and that ounly the combination of the
three in one is the Truth and the whole Truth.

So, too, with the castes.! Aham-Etat-
N a—this full knowledge makes the brah-
mana. ¢I-This’—this much knowledge only
is the mark of the kshattriya, viz, that the
etat or ‘this’ world is protected by aham or
“me’ alone, and that this protection is the duty
of aham, or myself. This-Not’ constitutes
the vaishya; he knows that this world is
nothing and by that knowledge controls, vashi-
kavoti, his senses. ¢I-Not’ makes the
shiadra; he forbids all egoism to himself and
knows that all that really is is the true I, the

'Brahmana means ‘the knower of Brah-
man, the priest, the teacher, the scientist, the
literary worker, the educator; kshattriya,
‘ the protector from wounds’ the soldier, adminis-
trator, officer, ruler; vaishya, ‘the appro-
priator and distributor, or pervador and provider,’
the business man, the merchant, the agriculturist,
the cattle-owner ; shi dra, ¢ the remover or driver
away of care and sorrow,’ the thoughtless, un-think-
ing server, himself free of care, the servant and
laborer. See note at pp. 50-51 supra.
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one Self, and thus performs his selfless work of
serving all beings. . Hence the saying that, by
following the dharma or duty of varna or
caste and ashrama or life-stage, man attains
to the knowledge of Brahman.

In whom this knowledge of Aham-Etat-
N a arises, for him is the joy of moksha. He
who knoweth this, knoweth Brahman; he
verily becometh Brahman. He knoweth the
essence of his own Self, he knoweth all as
him-Self. This is the sacred hearing, this
is the sacred thinking, this is the sacred
meditating, shravana, mananaand nidhy-
asanal’; this is memory, thisis yoga, thisis
the whole of action. He who knoweth this,
he alone is the performer of duty, he is
liberated, he is the true brahmana; he
knoweth himself as dwelling in all, as embracing
all, as being all.

Achieved by the AUM, the ever Free,

Yet ever Void of freedom, Bound in bonds,

Devoid of y o g a, One eternally,

And birth and union and death in one,

The Self, the Essence and Prime Truth of all,

The This, the ever-shifting scene spread round,

The Not, negating yet affirming all;

The Atom, yet pervading all the worlds,

! This is the spelling in the text, not the modern
nididhyasana.
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The One, and yet the Many, G un a-less,
Yet source of all the gunas ever known,
The Secret of all secrets, the One Source
Of all Self-posed appearances of Self,
Self-proven, Formless, Formed of Itself,
Brahman, Supreme Necessity of all.

SECTION III. (Continued.)

CHAPTER V.
THE RG-VEDA..

The Vedas.—The Rg-Veda.—The nature of its con-
tents.

The World-process is said to be t ri-gun a in its
nature; the three gunas or attributes being
sattva, rajas, and tamas. Sattva is
cognition; rajas, action; tamas, desire; the sum-

. mation of the three is the fourth (vez., life or con-

sciousness). The birth, maintenance, and death
of sattvikas, .., all thingsorobjectsin which
the sattva-attribute predominates, and their
fruits are described in the RE; the origin and
activities etc., of the rajasas, in the Yajuh; of
the tamasas, in the Sama ; the summation of
the three, the accomplishment of their conjunc-
tion, the connexion of cause and effect, and
the relation of all things whatsoever to each
other—all this is explained in the d4tharva.

It is said sometimes that the Rk is for the
accomplishment of karma or action, and the
Yajuh and the Sama for that of jfiana or
knowledge. But the main interest of the Rk is
jiiana, and it is ‘for the accomplishment of
karma’ only because jfianais necessary to
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kavrma. Sothe Yajuh and the Sama, dealing
with karma (and ichchha) mainly, give to
jfiana its proper scope and purpose by such
treatment of karma, action being the very
fruition of knowledge (through desire).

Brahmacharya isrealised by means of
the Rk; garhasthya of the Yajuh; vana-
prastha of the Sama; and sannyasa of the
Atharva. Thus do the four ashramas corres-
pond to the four Vedas.

Within each Veda there is -again a similar
subdivision according to this law of four. In
the Rk, jiana is prevailingly combined with
each of the four. Hence it has sixteen
mandalas, ‘circles, chapters or sections.
Strictly, indeed, there are known to be twenty-
four mandalas by rule(?); but eight are
included in the samahara, summation, as
connected with ichchha(?); and so only
sixteen are mentioned. All knowledge what-
soever in respect of earth, water, air, fire,
and dkasha, and time, space, and motion, is
to be found in the Rk. It istrue that sacrifices,
etc., are possible with the mantras of the Rk;
but this does not disprove the fact that their
main purpose is cognitional. Otherwise indeed
specification were impossible, for cognition
exists everywhere, and action exists every-
where, and desire exists everywhere and
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always also; and there is no cognition without
action, and no action without it either, and
neither of the two others without the other
two, for the aggregate of threeis Samsara,
The name tri-bhuvana m, the triple-
world, follows the trayi, the triple- Veda.

. The ordinary teaching is that two vi dyas,
viz., aparad and para, lower and higher,
nearer and farther, concrete and abstract,
should be acquired. But from one point of
view the two make but one. Para is know-
ledge merely; apara is that knowledge com-
bined with, put into, action or practice. In
terms of the Logion, ‘I’is the para-vi dya;
‘I-This’ is the a para; ‘I-This-Not’ is be-
yond both, it is the maha-vid y , “the great
science.” The three correspond respectively
to A, U and M. The totality of them all is
the parama or supreme vi dya, which
is the bestower of muk ti, and indeed is
itself mukti, ‘ever intent on the good of all.’

The whole of this vidya is expounded in the
sixteen man dalas of the Rk, and therefore is
it called the maha-mandala, etc. These
sixteen man dalas expound the A h am while
the other eight deal with the samah a ra which
is included in kriya (?) as said before. The
Rl is therefore also called the Vishpu-samhita.
The first mantra of the first mandala
thereof indicates its concern with cognition :
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Agnim-idé—purohitam, etc. Inagni, A
means Aham, g is the Etat, and ni the
Negation. The form of that agni is light,
luminosity. It is true that light is not possible
without darkness; but darkness is also inclu-
sively declared here by the word light. Dark-
ness is nothing different or apart from light. As
between I and This, so between light and
darkness, there is no separateness, nor any
precedence and succeedence. ‘A gni whose
nature is light, the Truth of Brahman,
that we would know’—such is the meaning
of the mantra. It indicates enquiry after
Brahman, knowledge of which is necessary,
for without that knowledge no karma is
possible. Having learnt the luminous nature of
agni we shall gain “the Inmortal God of
sacrifice, yajfiasya-devam-rtv ijam. This
is the “chief object or motive, ratna dhata-
mam. The whole work of this agnij, Viz.,
all knowledge, is declared in the Rk, whereby
the j iv a obtains the first, puro-hitam, 1.6,
the truth of Brahman.

' The agni-tattva is predominant on the mental
or Svah plane; also the etymologicnl explanation
of the word, according to Nirukta agre agryam
nayati ‘that (viz, intelligence, which leads on, in
front, the good or high-aspiring jiva to That which
is before all, the Best.' It is for this reason that
the prevailing * deity’ of the Aryan Race 7.,
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Thus is the whole of the Rg-Veda concerned
with cognition. “This is born from this; thisis
destroyed by this; this stands here; this is the time
for this; this the place; this is the sub-division
of that; the unity and not separateness of the
parts in the whole ; the cause of the appearance
of separateness ; considerations of manyness and
non-manyness ; the necessity of the two; that
from which all beings have and shall come forth,
that ¢ becoming’ which is the basis of and is the
World-process; that from which or on or because
of which the Self stands forth or manifests ; the
laws under which it is converted and perverted,
proverted and inverted ”—all this knowledge is
and is in the Rg-Veda. Whatever element of
cognition exists in action or desire or summation,
and the manner in which it intertwines with the
other elements, of desire and action; also all
that is needed for the understanding of the
A ham and the Etat and whatever is included
in both and in the Negation, and also in the
logion Not-This-I—all this knowledge, contained
in the Maha@-vakyas which are the ideation of
Maha-Vishnpu, is expounded here with its
motives, necessity and contingency.

the fifth root-race and sub-races, (whose main
purpose is to develope the ‘fifth principle’ or
intelligence, manas)is agni in some form or other,
light, fire, the Sun, glory, radiance, lightning, etc.

9
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(In other words : the causes of the origins and
destructions of all things; the proper place of
each in the World-process; the spatial and
temporal extents of all cycles; the growth of
individuals out of species and genera, i.e.,
differentiation, the gradual multiplication of
objects by sub-divisions, or embodiment of
archetypes and types into concrete individuals ;
the growth of the heterogeneous out of the
homogeneous ; and, again, involution, the return
of the heterogeneous into the homogeneous, the
constant unification of many-seeming things;
briefly, the whole of ‘becoming’ wherein the
Self appears to undergo transformations of all
possible kinds, to become changed into its very
opposite and then to return to its own primal
form, to now follow the path of pursuit and now
of renunciation—the whole of this is described
in the Rg-Veda, and the element of cognition is
particularly traced and described in all its
ramifications through all desires and actions.)

(It may be asked why jfiana is thus put
first by identifying it with the Rg-Veda, the first-
mentioned of the Vedas.) Ordinarily, kriya
is mentioned everywhere as first; Brahma,
Vishnu and Shiva—such is the usual order of
mention? The answer is that this is so merely
because kriya only is first seen; only action
appears visibly everywhere. Indeed, appear-
ance s kriya. Therefore is Brahma mentioned

THE RG-VEDA. 131

first. - Otherwise, indeed, Maha-Vishnu, Vishnu,
Brahmi, Shiva,! is the proper order. (But,
from the transcendental standpoint, the order
really does not matter). The AUM includes all
simultaneously and all permutations of all also,
and priority and posteriority are verily nothing.
In order that there may be priority and posteri-
ority, there must be separateness ; and cognition,
desire and action are truly not separate but
always coexistently correlated in a constant
summation. The appearance of separateness
gives rise to the appearance of succession, hence
the mention of cognition as first, etc.

! Taking the order in consciousness, viz., cognition,
desire and action, one would say that the order
should be (Maha-Vishnpu), Vishnu, Shiva, Brahma,
which, being' rotate‘d, will give the current order also,
thus: (Vishpu, Shiva) Brahma, Vishpu, Shiva,
(Brabhma) etc. But as the reader proceeds further
he will see, as has been already stated in a previous
note, that from different standpoints different orders
appear to prevail, each having its own significance,
though it is not always easy to see that significance.
Thus, from the standpoint of manifestation as
embodied in the three facts of creation, preservation,
and destruction, or birth, life and death, it is obvious
that the proper order is Brahma, Vishnu and Shiva
or sat, chit and ananda. Again from the
standpoint of the working of consciousness in the
individual as shown in the three facts of cognition,
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Thus, then, is the Truth of Brahman ex-
pounded in the Rg-Veda. This is the mah a-
vidya. By the I, the This; by the This, the
I; the I in the This ; the This in the I; such is
the nature of knowledge or cognition. Indeed it
is only the conjunction of Aham and Etat
that is spoken of as cognition. Hence is it said
that the Rg-Veda guides memory, forgetfulness
and expectation. Therefore also 1is it said:
Behold the A tma by the Rg-Veda; the Atma

desive and action, the proper order becomes Vishnu,
Shiva and Brahma. From a third standpoint, that
of the ‘object’ of conscious life, we note that
it is first cognised, then grasped and then
yields pleasure or pain as the case may be, and
this gives us the order of the attributes of the
Not-Self, sattva, rajas, and tamasor Vishyu,
Brahma and Shiva, z.e., the order followed in the
Puranic statement that Brahma was born from
Vishnpu, and Rudra or Shiva from Brahma. To a
fourth view, that of a concrete portion of the Not-
Self, regarded more as an independent something
having an existence of its own and less as an object
of enjoyment, the substantiality of the thing is most
and first apparent, then its qualities in detail, then
its movements, and so we have dravya, guna and
karma, or Shiva, Vishnu and Brahma. The why of
cach particular order i: matter for further meta-
physical cogitation ; the rule of reversal in reflexion
will probably explain much.
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beholds the A tma. So should the Rg-Veda be
understood as embodying all knowledge—know-
ledge bound up with action, desire, and summa-
tion, indispensable everywhere, pervading all, of
the very nature of the all, the whole law of all
procession, expounded in twenty-four manda -
las, bestower of all wishes, the accomplisher of
everything.



SECTION IIL. (Continued.)
CHAPTER VI.—Sub-Section (i).
THE YAJUR-VEDA.

The Yajur-Veda.—The nature of its contents.—
The nature of kriya.—The relation of action to
m o k s h a.—The various kinds of moksha.

The Yajur-Veda, promulgated by Brahma, is
concerned with action. All the laws and methods
of all actions whatsoever, from the origin to the
dissolution of a world ; the working of causes;
the connexion of cause and effect, of actor and
cause; the relations of actor, cause, effect and
motive, with all of which every action is always
conjoined ; the necessity of all these—whatever,
briefly, is included in U, the E t a t-factor of the
Logion, that makes the contents of the Yajuh.

Thus, we hear: ‘From ikasha was born
viayu, air; from vayu, agni, fire;fromagni,
apah, water; fromapa h, prthvi, earth; from
prthvi, oshadhi, herbs; from oshadhi,
anna, food or corn; from anna, re tas, seeti,
germ-sperm; and from retas,all else’. Suchis
the course of prooession, samsaranaorevolu-
tion. (In other words, from the elemental and
mineral kingdoms arose the vegetable, and out

of the latter, the animal kingdom).! Now the

10r, in still later though as yet more unsettled
and doubtful language, out of the primary elements

A
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cause -of the birth of vayu from akasha,
and of the origin of everything else successively,
may be learnt from the ¥Yajuh.

The essence of kriya is the ‘existence’ of the
Etat in the I; first the identification, ‘I am
This, and This, and This,” and again the separa-
tion, ‘(I am) Not This, nor This, nor This, etc.’
It appears as the birth, preservation and dis-
solution of everything. These three are mutual-
ly cause and effect. Without any one of these
the others are impossible. And hence they are
always changing places, 7.e.,, may be described
in terms of each other. Death is also but a
birth, for everything is indestructible and only
changes form, so that death is the birth, the
taking on of, a new form, even as birth is the
death of an old form. Maintenance is also
birth, in a similar way ; for it depends on birth,
and birth is momentary, so that maintenance is
a continuous series of births.

In kriya also, as in jfiana, by combina-
tions with jfiana etc., there arise twenty-four
kinds. !

The essence and truth of k4 m a, active desire,
creative love, is also to be found here, in the
Yajur-veda, by the combination, samparivar-

was born the vegetable bacterial cell and out of that
the animal cell or protozoon.

'See p. 126 supra.
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tana (?), of jiiana (with kriya?, because of
kriya’s coupling with jiiana?).

Thus are birth, maintenance and death and
their summation all included here, and each
being sub-divided into ten (?) we have the forty
chapters of the Yajuh.

In each atom do we observe incessant kriya;
it is the one means of accomplishing anything
and everything. Hence it is necessary to study
the nature of action as connected with desire,
cognition and the summation.

Even after attaining m o k s h a, work has to be
done. From the point of view of transcendence
and endlessness, none is bound and none free.
True, it is said that such and such action should
be done for the sake of moksha? (the implica-
tion being that after mok sha there is no more
action to do). But this (in the outer sense)
refers only to some particular condition from
which specially is moksha or freedom to be

gained. The inner significance of the counsel
is that action should be performed always and
in such a manner that universal moksha,
eternal bliss, may be enjoyed always. To know
that this is so is itself moksha; it is itself
bliss. This constant restlessness and trouble of
mind that we suffer from, viz., if I do so, such will
be the result, I have omitted to do this, T am
doing this, I have done this, etc.,—to enable

! See Bhagavad-Gita, iii, 19, 20.

“other things.
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Jivas to escape from this constant harassment
is the one aim of all counsel. All is to happen
all will be done, and all will result therefrom’
I have done everything, I am doing everything’
all has been and is being and will be accom-’
plished by me, all is necessary, all is certain
nothing is done by the limited me or thee 0;
another, I and thou and another are nothing
what thou art that same am I and another is the;
same too, all is done by all—this realisation
itself is mok s ha and bliss,

Thus, then, action, motion or movement, is a
transcendental fact belonging to all time,’and
moksha is not something separate by itself
which may be left behind after eliminating all
. It is rather an all-pervading fact,
immanent and included and concealed insepar-
ably within the process of the world, stretching
everywhere, in all ways and in all ime,

So long as the j 1 v a does not attain universali-
ty, so long as it does not realise its own univer-
sality, the identity of its individual with the
universal consciousness, so long it does not
attain contentment; and so long as it does not
:'Lttain contentment it cannot become free from
Joy and sorrow. It may be said that universal-
ity is something transcendent and beyond time
and hence the attainment of such peace a,nd’
contentment, within time, at some time, is im-
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possible. But even this knowledge itself is
based on contentment (i.e., the impossibility of
contentment within time is not realised till the
contentment beyond time has been touched, felt,
sensed, by the self turning inwards and contrast-
ing its own ever-abiding universality with the
limitedness of all particulars).

One hears it said: ‘This man is content; he
is at rest; he has ceased from action ; his busi-
ness is finished ; his work is done’. The meaning
of contentment here is but this, viz., that that
jiva possesses the knowledge that this World-
process is endless and beginningless, past know-
ing (in completeness of details) and yet not past
knowing (in all-comprehensiveness of universal
law); that there is no real gain or loss, no honor
or dishonor, nothing attained or unattained;
that all that occurs is predestined from and for
all time. Ceasing from action, again, is but
ceasing from the belief that the result, the fruit,
of action is for me or thee or another. Other-
wise, indeed, action, motion, is a ceaseless fact.’

'In other words, whatever appearance of truth there
is in the remark that is made from time to time by
an individual asregardsanotherindividual, ‘ Thisman
is content, is at rest, has retired from the worry and
bother of incessant activity, (which is inseparable
from the personal feeling), 7.e., has nothing more to do,
has achieved the end he had set before himself for the
time,’ is in reality a reflexion, in the limited, of the real

THE YAJUR-VEDA. 139

Hence even after mo k s ha, the performance
of pa,rmflﬁrtha-work, the acts of duty, remaing
of necessity; and thus it comes about that jiva n-
ntuktas become the regulators, guides and
hierarchs of world-systems,

The expression, jivita-muk ta'orjivan-
mu kta, the ¢ living-free,” implies a specific
klnd. of. mukti, and also the existence of
non-jivita-muktas. A jivitamukta is
he who knows B rahman in all its tri-u'nity-
whereas one may be a mukta who knows even’
but one of the three factors of the Absolute
Thus he who knows, 1.e., fully believes that the;
Samsara, the World-process, is eternal and

must always be kept up, that we have nothing
to do with anything else, that there is no
Atma and nothing like a nexus, between Self
and Not-Self—even such a iiva, knowing the
‘U or.lly, is also called m u k t a, free from doubt
in his own way, Again, he who declares that
B rah. man is identical exclusively with pure
Negation only, devoid of all and everything, he

trut‘h of the universal, that the Self is ever blissful
having nothing to do, at any time, being alws, ’
Full and Complete and Wantless. ’ ¢ T
! Current' Samskrt philosophical literature does
not recognise the distinctiong which follow in the
text; .1t only distinguishes the jivan-mukta, ‘o
who is free while still in the body,” and vi((i’e hl;e
mukta, the same after the body has fallen a.évaiy )
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also is o muk ta and his technical designation
is vimukta; for even though he does not know
the element of BEtat or Samsara, still he
knows it by implication, because he knows the
nexus, even though he knows that nexus as the
most important ; and he also is free from do'u'bt
in his own way, having, for the time being,
resolved all into Nothing. Finally, he who
knows only this, viz., that I am or is Brahman,
that the At ma alone is Brahman, and the
A nitma nothing—he also is a mukta for
similar reasons. Bub the non-recognition of the
fact that the Anatma cannot stand without
the A t ma is the deficiency, the lack of com-
pleteness of knowledge (in all these cases,
which lack ultimately creates doubts again and
destroys the insufficiently grounded fl'e'zedom
therefrom). Free from all such defect is the
triune unity-in-separateness of the Self, the
Not-Self and the Negation, and he who knows
this is the jivita-mu kt a.

It may be questioned how, when .the th're’e
are declared to be inseparable and triune, 18 it
possible to know any one of them singly and
by itself and attain moksha thereby. ‘T}'le
answer is that because knowledge falls within
the law of succession, this appearance of suc-
cessive knowledge of one only at a tin}e.doe's
take place as a fact; and as all the trinity 1s
Brahman, the knowledge of any one may
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also not' improperly be said to be knowledge of
Brahman and so to constitute mokgha,
The consequence is that all jivas may be
regarded as baddha, bound, allasmukta,
free, all as sidd ha, perfect, indifferently and
simultaneously’.

Like the distinctions of jivita-mukta,
vimukta, and mukta, there are other dis-

! This is only another illustration and application
of the fact and law of the continuum, the insepara-
bility, of all things and conditions. The ordinary
intelligence, ¢ understanding ' as it is called by some
of the German philosophers, corresponding to the
manas of the Nyadya instinctively endeavors to
separate, to analyse and divide and distinguish, to
grasp only one thing at a time, to cut off objects
from each other as with a razor. But this is
impossible ; there is no such division and separation
in the World-process; it is emphatically a conti-
nuum ; and the buddhi, the reason, recognises
this higher fact and synthesises accordingly. The
lower mind wishes to tear apart the abstract and
the concrete, universal and particular, back and
front ; it is the very principium of the particular,
the concrete, the separate; it is the false self, the
self as identified with a this; its one yearning and
craving and straining is to delimit, to define, to
impatiently and discontentedly and incessantly ask :
‘ But whot ¢s the universal, the abstract, the pure
Self ? I do mnot recognise what it is; give me
something tangible; what you say is mere words,
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tinctions too, e.g., mahatma, sidhu, yogi,
yogeshvara,santa, pravishta, siddha,
parama-siddha, etc. These appellations
mark definite stages of attainment in an inde-
finitely progressive series, according to the
grade of knowledge, and of cessation from
ahankara, 7e, the personal feeling of initia-

mere air!’ Tt will not see that the universal, the
abtsract, the pure Self cannot be explained to it in
terms of the senses, as ‘It is this that you can see and
touch and taste, etc.,” without losing its character
of universality and abstractness, The reason re-
cognises that such pure Self s, as a fact and as a
law, indeed as the fact of all facts and fhe law of all
laws, as the very principle of connexion between
all discrete facts ; it recognises that universality is
present, immanent, in all ‘particulars,” that with-
out this inaudible, intangible, invisible, untasteable,
unsmellable element of continuity, the audible, the
tangible, the visible, the tasteable, the smellable
would have no mutual connexion, no coherence, no
meaning ; it sees that this whole everlasting World-
process itself is one continuous, ever-renewed and
ever-futile effort to define the abstract Self in terms
of the concrete Not-Self. If we thoroughly realise
this fact, then such paradoxical-looking statements
of the Prapava-vada,—and they are very frequent—
as that all jivas are bound as well as free, that
freedom may be gained by realising only one even
of the three factors of Brah man, etc., become
intelligible.
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tion ?f acts by oneself and the desire for fruit
of action, and according to the perfection of the
peace and contentment attained.

There are four

principal sub-division
' s w
moksha, viz., s er

alokya sayojya', sami

ha, s Si ya', samipya
a,nd. silrupya, based on (the nature of I:;}}1’e)’
kriya (belonging to each).

Sal i
the nature of samsar alokya is of

: a, connected with U s th
L4 3 ’ °
realisation corresponding to it js, ‘with’ the

IWOII('ld ’ e'..e., that there ig nothing outside the
1od 3, the \.rvorld. Siyojya, again, is know-
edge including both the Self and the Not-Self ;
‘thls 'sam.s ara exists, surely, but it does so in,
conjunction” with the Atma : it implies that th
Self and the Not-Self, A ang U, are b tlE:
accepted as mutually insepara,ble’ from acl)ld
dependent on each other. As thesalok a
mukta, believing in the Anatma 013; )
labours under the defect of not kr'nowin t}{,
Self n:nd the Nexus, so the s Ayujya-m u%c t ae
;t:)ellevmg in the Self and the Not-self, suff;er;
Srzm_the de.ﬁciency of not knowing the Nexus,
_TUPya is connected with name and form ;
.w1th the Self, the Not-Self and the Negation ; il:
is bas?d on the M, on the svaripa of the AU’M
(z.le, 18 form and not its real signiﬁcance)’
The spelling in the Prapava-oide 1o cro=s
and not s dyujya, ag now-a:ZZ;sl.’adghclzsvijha Z-;’J , ?’
na, I11, iv,. ch. 7, has the spelling sayo j y!;. i
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imation,’” is the
Samipya, ¢ nearness’, ¢ approximation,’1s o
unity of all three. With reference to the

s
transcendental, only an endless approzimationl

possible It is true that in a certain sense even

an atom is mukta, is a trl—nity pos;elssnl%
salokya, SAyoly®, ands:’tmlp)(av,anl X\S?VI
on the AUM; yet, because tl.1e umvers:m‘ AU

is transcendental, the definite and par tl((;ﬁ ar
atom can make only an incessant and erll1 es;
approximation to it. Because all are sma(l al; X
all are great comparative\y, f.rom the stan 'pO‘l ot
of Maha-Vishnuan atom 18 ?llly'approxn;)‘a

to mukti; and sotoo is N[ﬂ;hil;-VlS{])l.} u, lrlcl):x(l)
the point of view of another hlg';;:ls ;11:51,“; i;n

‘oxi kta.
only nppwmmately mukt o

amipya 18
extends endlessly. Si mipy?a he true
moksha;he who has achieved it 18 the. jivita
muk ta; ,it is born of perfect achievement,

v <Y
sarva-siddhija ] . '
It is said sometimes that snlokya is t}}edﬁlsg
and sarapya the last and highest kin 3
muk ti; but the true fact is that from the stand-

1 : s first; then
pointof samsara, silokya comes first; then,

4 b 1 _‘ } e Decr trine
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by recognition of the Self, sayojy a, wherein
are combined both Self and Nof-Self; and the
third is sarapya which implies that the Self
and the Not-Self are ‘one-formed’ or one. From
the standpoint of sarapy a, all is ‘similarity,’
same-formed-ness!; all is free and all is bound,
etc., and hence, in a way, sariapya is capable
of being regarded as the highest. But beyond
that is the samipya which includes all the
trinity, viz., the Self and the Not-Self and the
Nexus between them. The triune A UM itself
is samipya including the other three. The
four together are Bralhman in which the
jiva merges.

‘Merged’ in Brahman, 1ina, here means no-
thing more nor less than the clear realisation
that the I is the Other, the Other is the I, and
that the I and the Other, i the relation of
Negation, are the Supreme; all appearance of
separateness being the illusion of imagination, to
the removal of which all endeavour is directed,
as taught by the shastras.

1 That is to say, the consciousness in this condition
is a consciousness which does not make distinction
between Self and Not-Self, regarding both as not
only inseparable but the same. In this sense it
promotes the sense of unity; but—without clear and
correct knowledge of the circumstances; the con-
sciousness of unity here is confused, vague, non-
discriminative. In the last there is clear knowledge
of the unity in diversity. :

10
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Samipya, as the highest knowledg:e, isn i'r-
guna and beyond time, space and motion, while
the other three forms ofmuktiaresaguna
and within space, ete. In this hight?st state ?nly
dwell all true brihmanas, ete. Itis tlu? fruit of
all sciences and all actions ; and all actl(zus. and
all sciences are the fruits of it. In 1t 1s no
pleasure and no pain, no joy and no SOrTowW, but
ever unsullied purity and the mnecessity of all

ngs.

th:l‘}%‘e atom of a system regards the M.ahz'x-
Vishnu of that system as the limit of achieve-
me'nt. So, too, the Mahi-Vishnu 1'egm'.ds some
one else, some other being, as such limit. The
achievements of such limited goals are called
the achievement of sdyojya-mu kt, freed.om
of the nature of identification with the })elng
who marks the limit. But samipyais the
universal, all-supporting and timelessf consclous-
ness expressed by the Logion, that includes all
Self and all Other-than-Self.!

1 These remarks help us to understand the element
of truth that there also is in the current interp.re-
tations of the various kinds of mukti. Accm:dl'ng
to these, salokya means attaining to and residing
in the same world as the deity who has b.een.made
the ideal and the object of devotion ; sdmipya
means constant nearness to and attendance on him ;
sarapya is attaining to his f01"m and.appe'ajmn(ze ;
while sayujya is mergencein and identity with
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him. Sometimes a fifth kind is added to these four,
viz., Sarshti, sameness of powers with the object of
devotion. If the law of analogy is true, illustrations
should be found in the surroundings of the physical
plane familiar to us, of the facts of the subtlest plane
that we can think and talk about—for the subtlest
planes are here, interpenetrating the familiar physic-
al, and are not things far distant and unapproachable.
Accordingly, we may endeavour to bring these kinds
of deliverance a little nearer home to ourselves by
thinking of the case of an ambitious human aspirant
who gradually succeeds in (i) obtaining access to the
precinets within which the sovereign of his country
resides, (ii) becoming one of his court, his entourage,
and donning his wuniform, (iii) becoming his con-
fidential advisor and co-worker, (iv) becoming one of
his family, by marriage, etc., (v) occasionally officiat-
ing for him and exercising his functions. If we
substitute for the greater mutual resistance and ex-
clusion of physical bodies, the greater intercommuni-
cation of subtler ones (—comets’ tails are known to
science to pass through each other—) ; for the intense
egoism of the lower bodies, the greater ‘univers-
alism’ of the buddhic and higher bodies ; the
prevalence of love—such as makes the ‘many’
billions of separate living cells ‘one’ single organic
individual—over the separativeness, the hate, that

breaks up joint families into pieces; then we may

have a fair working idea of what various grades of

moksha are in the technical ‘superphysical’

sense, as distinguished from the metaphysical one
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e
of ¢ freedom from doubt and consequent utter peace

ind’.
o ’Il:;le theosophical student will proba,bly be t'lble
to trace correspondences be‘oweefx the V&l‘lOl.ls
¢ ochnical’ kinds of mu k ti mentioned here', (vez.
videha-mukti, vimukti, etc.,
' dered independently, or as
) and the various
nd existence

Jivan-mukti,
and salokya, etc., consi
sub-divisions of jiv an-mukti, etc.)
superphysical achievement a
in the other religions, e.g. arhat,
asekha, buddha, pac hehekabudd h a,
nirmanakaya, sambhoga.-k'éya, .glha.l:mt::»
kaya, etc, in Buddhism ; ¢ glory,” beatitude,’ etc.,
in Christianity ; meraj in Islam—and so on.

stages of
mentioned

.

SECTION 1. (Continued.)
CHAPTER IV. (Continued.) Sub-Section (11.)
THE SACRIFICES MENTIONED IN THE YAJUR-VEDA.

The significance of various y a jfi a s or sacrifices.
—The five daily sacrifices or the paficha-maha-
yajfias, andthe bali-vaishvadeva,the bali-
pradana and the bali-bhiata.—Ashva-medha,
go-medha,nara-medha,ajamedhaand mahi-
sha-medha.—Agni-hotra, vajapeya, dik-
sha.

This highest or ¢spiritual”’ knowledge is sub-
served by, is built upon, the ‘action’ of sacrifices,'
expounded in the Yajuh, to understand and
properly perform which action, again, knowledge

1The Samskrt word y a j, to sacrifice, to offer up,
to give or devote to the service (of some cause of
good), as well as its English equivalent ‘sacrifice,’
to render sacred, to consecrate to some purpose or
to the will of a higher being—seem both to have
equally narrowed down in significance in latter
days. But there is a tendency arising again to
restore them to their original breadth of signi-
ficance, to recognise that no work can be done,
no living form newly created or nourished and
no effete form destroyed without yajfia or sacrifice
conscious or subconscious, on the part of some
individual being of high order or low.



150 PRAYAVA-VADA.

is necessary. Without such knowledge, the
objects meant by the words ashva,medha,
and others, those concerned with ¢ the five great
daily sacrifices,’ or with the rites relating to ¢ the
sacrifice for all creatures,” etc., would not be
understood rightly. In other words, act'ion
depends on knowledge and knowledge on act.lon,
and both on desire, all in inseparable relation ;
and muktiby karma alone is impossible, as
it is impossible by jfiana alone, or by ichchha
alone. Lvery sacrifice, karma, should be made
and done with knowledge, jfiana, and with
universal love, bhak ti, also.

Ashva means that whereby the jiva ap-
proaches, ashyate, comes up to, all beingsf 15.6.,
cognition’ ; and medha is the act of cognising
or knowing. The performance of anash va-
medha is therefore the making, the acquiring,
of kilowledge for the good of all beings. Hence
too are ash vas offered up to the fire. Ashvas
are objects, things, word-meanings, born of
knowledge (2. e., intellectual objects, ideas, or,

. Hence the organs, primarily of sensation, the
genses, and secondarily of motion or action. In the
current Upanishats the senses are often referred to
as the horses which have to be controlled. The
Brhad-aranyaka Upanishat speaks of the usha, the
dawn, (the morning-time of life, the period o.f
acquiring knowledge) as the head of the sacri-
ficial horse.
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generally, objects of cognition) ; the offering of
them is the pouring of them into the fire of
Brahman (¢ e., the assigning to them of their
proper places in the Svabhava of Brahman,
the interpreting of them in terms of the Abso-
lute). Hence such statements as that such-and-
such study brings the fruit of a hundred or a
thousand ashva-medhas. And thus we see
how the ashva-medha subserves moksha.
The five great daily sacrifices, ma ha-yajfias,
have a similar significance. It isthe dharma,
the chief duty, of the household life, that the
householder should take food himself only after
having performed the five great yajfias and
made bali, an offering of edibles into the fire.
The significance of these five y a j fi a s, generally,
is the dealing with all the possible transactions
of life with the constant consciousness that all
beings are Brahman, that mine and thine are
naught, that all belongs to all. Such transactions
fall into five kinds: the first is the business, the
work, of ¢ procession,” ‘may I become many,’
multiplication ; the second is the realisation of
all these many as being Brahman; the third
is the understanding of the necessity for all
this; the fourth is the following out, the due
performance, of one’s own special routine and
assigned duty; the fifth if the doing good to all,
the service of all, in every possible way. Yajfia
is “that which is fit and proper to do,” kartum-
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yogyam. By this fivefold yajfia, the fal-
lacy, the heresy, the illusion, of separateness is
destroyed gradually. Such is the primary duty
of the householder, and hence the need to know
the truth of Brahman before entering the
household wherein the avoidance, the expiation
of the five daily sins, siina', by thefive daily
yajfas,is possible and necessary.

s The current interpretation of these five daily
sacrifices is of course different from the metaphysical
one given here. The sins, sina, slaughtering-places,
are not interpreted in the text; but they may well
be supposed to be the opposites of those acts of merit
which constitute the sacrifices, acts of exclusiveness,
separateness and selfishness. The current view of
these daily sins and their expiatory sacrifices is as
below: A. (1) sweeping (2) husking (3) grinding 4)
cooking and (3) watering, all which operations in-
volve the slaughter of animalcules and insects. B.
(1) study (2) hospitality to guests (3) oblations to
the departed ancestors (4) offerings to the devas
and (5) giving of food to insects and animals.
It should be borne in mind that the metaphysical
interpretation does not contradict or conflict with
the current and literal one, any more than the
existence of a general law conflicts with particular
instances of its working.

e ——

An explanation of them sometimes given is that

the first sacrifice, that to the devas, 18 the recognition
of the interdependence between the physical and
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Bali-pradana is the offering up of action.
All bali, ie., action, effort, should be offered
up to the Vishvédevas, should be regarded as
done by the Whole and not by one’s own small
self. '

N The (:levas of the vish va, the world, are all
Jivas, i.e., the totality of jivas, from the atomic
f}(: the infinite-seeming. Indeed this host of
jivasis itself called vishva. For such reasons
are the five maha-yajfias, bali-vaishva-
deva, and bali-pradana prescribed for
the householder’. The distinction between the
last two is that the latter of them is directed to-
wards individuals and the former to the all.
These five mah a-y ajfi a s commencing with the

super-physical worlds, and the rightful co-operation

of their inhabitants with each other. The sacri-
ﬁc.e to the rshis is the steady pursuit of study
W.lf/h a view to the teaching of others; that to the
pitrs is the recognition of the past and the endeavor
to hand on the legacy, enriched, to the future; that
to men, the feeding of the poor ; that to bhitas, the
kindly tending of animals. Each of these d|,1ties
should be performed every day, and thus the house-
h(.)lder comes into and maintains right relations with
his surroundings. (A. B.)

! The Pranrava-vida seems to regard balivaish-
vadeva and bali-pradéidna as distinct from

the five daily sacrifices ; modern custom mixes them
with the five. '
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personal and selfish, svartha, end in dl}ty for
duty’s sake, paramartha. Hence has it been
declared that the service of guests and travellers
and worthy yatis, brahmacharis and
sannyasis, in the five ways, leads gradually
from egoism to disinterestedness, and the house-
holder acquires an increasingly generous noble-
ness of character, abandons all calculations of
personal results, and comes to regard the whole
world as one family, without distinction of mine
and thine; in every ‘this’ and ‘this,” he sees
the I, the universal I alone, and not the personal,
and thus realises the A U M.

It is true that cognition, desire, action and
their summation are only four, while we have
five kinds of yajfias; this is because of the
adhishthana, the substratum.’

Cognition, desire and action correspond res-
pectively to bali-vaishvadeva, bali-bhau-
ta, and bali-pradana. The Atma is the
first; it is the great deva or Over-lord of all
the World-process, and all is for it. The
Samsiraisthe bali-bhita, the Andtma

! The meaning is not clear, but see the paragraph
onmahisha-medh a ¢nfra.

3 The bali-bhiita, not beforo mentioned, is
probably intended to cover thefive maha-yajfias.
The text is far from clear on these points. Just
before, it has been stated that bali-pradana
is the offering up of all action to the Vishvedevas

I T
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that ‘binds’ with the words, ‘me,’ ‘thee,” and
so forth. The Negation is the bali-pradana,
connecting the others together.

These three are the daily sacrifices of the
householder, and the steady performance of all
duties as subsidiary to them brings unshakable
knowledge to him. The agnihotra-duty is
covered by these three. All this world should
be offered up, reduced, brought into agni which
islight, 7.e., all the world should be comprehended
in the light of Brahman. The ‘offering up’
is the burning up of personal desire. What has
been offered up into the fire, s.e., performed
without personal desire, in the light of universal
reason, as a matter of duty, reaches all beings,
and is for the good of all. In another sense,
also, objects cast into the fire assume new forms
and reach subtler jivas of other worlds or
planes. Transmutation of the forms of objects
is one result of all yajfias. The rites of
yajfia, well-performed, reach to and affect the
best and subtlest beings; hence the ordainment
to offer up the ‘most excellent’* objects, rice,
butter, and so on.

which would seem to identify it with bali-
vaishvadeva; and in the current view bali-
bhiita is only one of the five great daily sacrifices.

'In the hurry and bustle of life where ‘familiar-
ity breeds contempt’ instead of affection, men’'s
minds grow coarse and callous and superficial,
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The five med has or sacrifices, by the per-
formance of which and of agni-hotra, etc.,
the jiva attains to the highest goal, are: the
go-medha, the ashvamedha,' thenara-
medha, the aja-medha, and the mahisha-
medhat! These and the vaja-peya, the
agni-hotra, and the three karmas or rites
of diksha bring happiness.

and lose the finer instincts and move ethereal
susceptibilities of the simpler and deeper child-
nature. To understand the appropriateness of the
qualification ‘ most excellent, we have to put
owrselves in the attitude of the Manu who
ordains that the food that nourishes life shall
be honored and eaten with reverence. And what
things more ¢ excellent’ than milk and butter, the
produce of the mother-instinct of the cow, and the
food-grains, the produce of the mother-instinct of
the Farth. King Midas, of the old Greek story,
who regarded gold as the “most excellent’ object,
realised his error too late when, under the boon
he had craved and received at the hands of the
gods, his food was turned to gold at his touch.
Those who have suffered from famine know the
< excellence’ above all things of the food that gives
them life. Also, special articles have special super-
physical merits and excellences.

1M hese five are known asthenaim ittika, or
¢ for special reason or occasion’ in contra-distinction
from the five daily sacrifices which ave known as the
nitya or ‘ constant, ‘ daily.’
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G(').-medha is the sacrifice of sound (the
sanctification of speech); it signifies the giving
or making intelligible of ga or speech by the
medha or intelligence; it is the giving to all
of the science of sounds or words. As said
before, ashva-medha is the accumulation of
all lfnowledge for the use of all. Even the
‘deniers,” nastikas, who believe the world
to be without an Ishvara and without Atma
who think that whatever is is of itself and’
neither was nor shall be, 1., who c:)nﬁne
themselves to the present moment and refuse
f;o trace any causes and motives for anything
into the past or the future, even they actively
endeavour to impart their opinions to others
For if all this samséara is self—accomplished.
and without any cause or motive, what is the
use to them of entering into this advisor
relation with others ? Indeed, they do not act uy
to their views and thereby prove the fallacy 0};
the latter. They find themselves compelled to
recqgnise relations between things; otherwise all
a,d.vwe, counsel and conversation between human
beings, such as they also recognise the validity
of and themselves indulge in, would be impossi-
ble. It appears thus that ashva-medha

ought always to be performed ; and, indeed, is
necessarily and always being performed’in
gr.eater or lesser degree by every one even
without special or conscious effort on his part.
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The transcendental consciousness, inherent in
everything, ‘May I become many,’ is a.l\'v:'tys
manifesting itself in the fact of th.e expom‘tlon
and propagation by every one of h'ls own views
for the acceptance of others. Espef:mlly is it the
duty of kings to perform this sa.cx-lﬁce; for they
are the guardians of dharma, m-deed the:y
exist only to guard it; and their pl'lme'duty is
to provide for the giving to all of sTlch instruc-
tion as will enable each to perform his dharma.
Nara-me dha is the link between the pl:ece(%-
ing two. Nara is the name for that which is
the support and substratum of all, and that 1s
i o hel ha which holds together all; therefore the
sacrifice which makes fruitful the mutual depend-
ence of the two others is the nara-medha.!
The go—medha corresponds to the A ; the
ashva-medha to the U; the nara-me d h-a, to
the M; and the aja-me dha is the sama hara.
When there is born the consciousness that no-
thing is born and nothing dies then is the aja-
medha performed; ajd means etymologically

1 Compare the theosophical view th.at desu‘et 13
predominant on the astral plane which is connecte
- < l
with the apas-tattva, water, ] u
: pr sciousne
¢ clouds,” and that our pr esent human con

! that ¢ the
i stly astral ; and Manu's statement
2 o h, and ave the abode of

waters are called nara e >
life springs and who 1ig

him from whom our present
therefore called Narayana.

‘parjanya,

THE SACRIFICES. 159

the unborn. Thereafter comes the fifth or
mahisha-medha, which is ever performed
by Brahma and is ever connected with all
things.

Brahmi, Vishpu, Rudra, Maha-Vishpu and
others perform these five yajfias and the
world manifests in consequence. They corres-
pond to cognition, desire, action and summation,
and, fifthly, the transcendental adhishthana,
substratum,' known as the Prapava. All these

11f we may hazard a guess as to the meaning of
this fifth, it seems to be something like this: how-
ever much we may endeavour to define and declare
the Absolute in words there always remains behind
something which is recognisable only by and in the
silence of the sub- or supra-consciousness (for the
obvious reason that the whole cannot be comprehend-
ed by a part) ; if we say that the consciousness or the
‘World-process or the Absolute is triple we,as a matter
of fact, think only of a limited whole, a system, made
up of similarly circumscribed three, and, therefore,
we find that there is a fourth also, of the nature of
summation; but when we have expressly stated
this summation, it becomes, not identical with the
totality of the three but a fourth, side by side with,
besides, and other than the three; and then we
have to resort to a fifth as the summation of the
four; but if we should expressly state this fifth its’
fate would be the same and we should have to
sub-consciously think of a sixth, and so on.
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s vajfias and kriyas are included
:e;l?:ljl’-gl; a],t;-N a. The mahis h.a-meghi
is included in the Negation, ¢ there 1s no frui
to be looked for, nothing t? be done, all ;ls. bo:n
of Svabhava’. Included 1in th.e_ Not-T} i8 ! lc:-
gether with the Aham is the. ajd-me dh %, te
gummation and the combination of is and zs-:zyo .
Include‘d inthe Etat is the nara-me d h.a,. f

The ashvamed ha is the combination o
1-This and This (?). The I alone, t'he supreme
sound, the Shab da-Brahman 18 the go-

2
" %22;:% of this significance ?f the ya] S as
is it declared: He who, gaming knowledge,

1This seems to be put from some other standpoint,
as an alternative view, for,. ]us.t before, -n ahx: a.t-I
me dha has been connected with iche hha whic

‘es s to the Negation.

cm;lle:pt?lr;d;lodern vie\%’ these sa,criﬁces' mean, respec-
tively, the bull-sacrifice, the horse-sacnﬁcti, the r{lf;::;—
sacrifice, the goat-sacrifice and the buffa o;}slacrl cri:
One allegorica,l view interprets.these uf;ﬁ debsathe
fices of the various animal passions typifie yl ne
various animals, pride, restlessness., Selﬁs}mnlass, tt.l‘n,
anger, etc. Another snperpl.lysmal oxp a:;la ;oit:
brgught out in theosophical literature, 18 laha '
very exceptional circumstances, a h1.;maln lfo:ll Spa

ened to have become tied to an animal bo ?, as
punishment, and it was seb free by' the destr uctlf)r;
of that body at one of these sacrifices, by specia

ceremonial.
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giveth ‘it to others, he is the wise man and
virtuous, and he knoweth the dharma. This
imparting of knowledge to others is the first
karma. Conduct in accordance with the know-
ledge gained is the second. The accomplish-
ment of wishes by means of good conduct is the
third. There is no conduct, good or bad, no
knowledge and no ignorance, all is Brahman,
embodied Sat-chit-ananda—to realise this
is the fourth. The fifth is constant endeavour
for the good of all. And all this together is
moksha. Not to perform these sacrifices is
to incur sin, for he who gives not to others the
knowledge gained by him, in him the jfiana
aspect of the Atma is distressed, narrowed,
atrophied, and all his action vitiated. For this
same purpose of spreading knowledge do all
incarnations take place; and by such yajfia-
sacrifice alone the world was born, exists, and
shall continue. :

The significance and purpose of agni-hotra,
vaja-peya and diksha are similar. Agni-
hotra, is the offering up, into the fire of Brah-
man, of what has been acquired, by oneself. In
the vaja-peya, while the acquired is offered
up, the unacquired is striven after and sought.
Diksha, initiation, is the connecting together
of the agni-hotra and the vaja-peya in
this relation, viz.,, that the acquired and the

unacquired are all the same in all-time and
11
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all-space, and that Brahman includes all.
Diksha is the instruction, if this is done, such
will be the result, this is the right thing to do
on this occasion.’

The agni-hotra corresponds-to the A; vaja-
peyatothe U; dikshakarma to the M; and
the totality of all theseis samskara, initiation,
consecration, which corresponds to the summa-
tion.

To those in the household, action is the
bringer of mok sh a. The five maha-yajfias
and bali-vaishva-deva, etc.,arethe nity a-
yajfia, the constant or daily sacrifices. The
five medhas and agni-hotra, vaja-pe ya,
diksha, ete.,are the naimittika or occasional,
performed because of special reason, occasion.
He who passes through this high samskara
attains Brahman. The former corresponds
to A; the latter to U; to M corresponds the
a-naimitta which is neither, but which is
the whole of the duty of the system of castes
and life-stages that is summed up in the
AUM. Samskara, sacrament, is the cause
of differentiation (of physical and superphysical
qualifications of special kinds).!

'This and the next para indicate still another
aspect of these initiations, that of ‘occult ceremonies’

whereby the ranks of the hierarchies, the spiritual
rulers and guides of evolution are recruited. There
is nothing mystical or even obscure in these matters
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m;}ns'hls, ma,_h arshis, mahiatmsag brah-
ma as, yog1§ and devas come to ‘;a 'ﬁ({m
o give teacfhmg according to thejr p‘]owers
thec A m((lieed Is the fruit of g assemblages oi:'
h. good, and hence the saying that Bl a
m.lself dwells in the ‘assembly ’ oo o
Yajna is the place of such gath('erin
pla.tces only are ¢i rtha 4
gomg to them and listen;
8ven and practisin BT
; g them, jivgg«
(Eihe e.atymologlca,l meaning ;fJ tir ts hit;m:)se(i): .
ossing-place, a, ford, ferry) that ist o
pass beyond doubts ang illusions, h

even though they are not public. T

to be the same as that of th

and examinations for and inst
offices in th

heir natyre seemg
€ Preparations, tests
allations ip varioug



SECTION IIL (Conti’n,u,od.)

CHAPTER V1. (Continued)- Sub-Section (111)-

THE SACRAMENTS MENTIONED IN THE YAJUR-VEDA.

PR

The significance of the sams karas or sacra-
ments.—Their dual aspect, conventional, unreal or
], and real or mebaphysical."l‘he supreme

of upa-nayan a.—T1he symbolical
ertain ceremonial articles connected with
ary a.—The sixteen sam skaras.

forma
importance
meaning of ¢
brah ma-ch
Thus we see that action bases itself on and is

connected with cognition, and hence the ordi-

nance thab sacrifices should be performed after
completing bra hma-charya. 1t is true thab
morning and evening havana, offering into the
fire, is ordained during bra hma-charyaalso,

pecial significance, there. The

but it has a 8
Smpti-verse says: Having got together the fuel

of samit or palasha (different kinds of wood)
Jet him raise the fire, ¢ morning and evening’
Here samit and palasha signify only study
and the revision of the lessons. Samit indi-
cates knowledge generally ; palasha means the
same with reference t0 practical application and
action; agni 18 desire; the three correspond
to the primal Triniby. Mutual discussion, the
voluntary exposition of their special subjects

- olp-—y
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3;0» eac.h other, by students, is havana. The
fmormngs and evenings,’ are the pro _
or study. proper e
Wh
succes(;;lull)lr a,:;lm a-c h ary a hasbeen completed
H— i{ e desire for selfish results dis-
P afm;r ; enge the' plm::ing of the household
bens bOth. nly in this wise, joy and sorrow
Deing Both sr;en to be naught, can the work of
b ; ui;y, be performed steadfastly.
e b iga: ng1 or food efljoined upon brahma-
charis b sofa, Is)?i ;ZI‘ ol:i]ect th.e.‘removal of all
realisation of all as Selai‘fl.l‘ humiliation, and the
. ]ziagai::eh both knowlec'lge and action are means
tomok sha, therefore is samskara, cons
1; initiation, needed for all persons ’ Wit?}fra‘-
z\;i noiagzament th.e realisation of B rahm:,uxf
cannot | 11a,ccomphshed. The rules as to caste
are.,t o al conne'ct_e(.i withsamskara. Ther(;
are an%rzngrx c.hwsmns of caste, d vi-j a, twice-
bor éh 4 -d vi-j a, non twice-born. The iatr,e i
adra, the servant of all beings '11“1:2

'And also, we may perha
E ps add, the ci i
(})li; ;:1 gfgxs:z;,nt c;;rrent of affection betweI::l :1}:‘:‘;}2:::
holders. asaa chly and .the students, their o;vn
cpiar tr,uest ! (;)(h)f; an ideal and idyllic condition
of tho truos 1ghe:st socialism where anybody’
ould be treated in any and every hou{se a,Z:.

child of that hous
for food. e, when he comes hungry, asking



166 PRANAVA-VADA.

former ishe who has beenborn from or by means of
two kinds of sacrament '. This class is sub-divided
into brahmana, kshattriya and vaishya by
correspondence to A, U, and M. The two kinds
of consecration are the satya, true or real, and
the asatya, false or apparent and conven-
tional. The true consecration i connected with
the knowledge of Brahman; the conventional
one with the work, activity, or external forms
and appearances and manifestations of Bra h-
man. Above both is the third, 7z, the asam-
skrta, the unconsecrated or beyond con-
secration.

The true consecration is the conjunction, the
harmonious mergence and union, of cognition and
action, which is possible only when all three, vz.,
karm a,jiidina, and bhak ti®have been gained,
and are evenly combined. But the gain of one
only of these is also a sacrament, and that is a
conventional one.

'The current interpretation of dvi-ja is ¢ born a
second time' by means of the sacrament of upa-
nayana, the ‘leading up’ to the Teacher, (ulti-
mately to Brah man, by means of the baptism of
fire, the fire of heart-searching and world-searching,
the fire of pain and sorrow out of which arises the
introspective consciousness, the true second birth).

? These words may perhaps be translated briefly and
conveniently, by gnosis, pistis and energism (see
Baldwin's Dictionary of Philosophy).
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. The naturet of the birth and origin of all beings
In one and the same, v7z., a conjunction of P u r u-
sha and Prakrti, Self and Not-Self, because
f)f mutual desire. These beings are sub-divided
nto four kinds, minerals, vegetables, animals, and
humans, corresponding tocognition, desire, action
a.rfd the summation. These four are connected
with ‘st hila or dense matter and are perceiv-
able by the physical senses. Before and after
these four, too, extends an endless series, in
correspondence with the rule of four ;and wit;n'n
th‘ese four, again, are endless atoms, and a tetrad
within each atom. All is thus transcendental
and infinite, and, in this view, we see at once
tha.t all is relative and similar in respect of all
action, z.e., of becoming or birth, stay, death
rebirth, etc. , ’
All men are thus the same in birth; but
their work is different and differentiates them in
accordance with the predominance of cognition
or.desire, or action, the fourth or summation’
being the service of all, shad ra-hood. ’
He who simply serves all beings is the
shadra; he has no clear knowledge, either of
the relation of action and desireo or of the
summation. (This is the first stage). Of these
shidras, he who begins to slightly know the
Self, the Not-Self and the N egation, his conscious-
ness ‘begins to turn inwards from outwards ;
for and by means of this he restrains the’
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activity of the senses and strives after se.lf-
controi, sva-vashi-karana, and t'jhus atta:;ls
vaishya-hood. This inward-tarning of n e
consciousness 18 the true consecmtlon.' ﬂxe
anreal consecration, on the c'yther hand, is the
outer imitation thereof by ta.kmg up b (; a hfni :;
charya and its duties, viz., bhe' study 9} e
jnner or subjective and other sciences, w }eld
by fitness for the true consecration 18 gmnejaf .
In the coundition of the s.hﬁdra, to serve '(c);
personal gain is the imitation of th'e trufe s‘el;vnm
which is devoid of all expe_cmtlon o lefulqé
and so constitutes a-sat-s h 4 dra-tva, a,t }

shiadra-hood; whereas service based on the
consc.iousness that all is produced .from tl;le 0:}1}2
even though it be external servmeﬂw1 (11 the
jmmediate attention directed outward an :
t-shidra-tva, true o

active, makes s 2 a, true
and 5 : So the mere imitation,

good shiadr a-hood.'

ear to the reader and should be
borne in mind that the words sat an(? als at,sl:?i
d unreal, true and false, have & tecln}lca ‘SeI.l n
:;‘is work, and that the second has no dispar agmgith
condemnatory implication. They correspond W

i i -eal, trans-
i hysical, ideal and real,
mem}’hyswﬂl o Zical,yabstmct and concrete,

dental and empi : o
(;::'Ii‘njiple and pmctice, theory and embodiment, rule

rogenous
illustration, homogenous and h?telooin (i
and differentiation, umversa an

1 It must be cl

and

generalisation .
i instance.

particular, law and 1ns

| A

- r‘\\> *_ <
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the outer form, of the sat or true vaishya, is
the asat or conventional vaishya who carries
on trade and business generally. The accomplish-
ment of the work of Brahman by means of
that trade, for the sake of oneself, of others and
of duty, is the mark of the sat vaishya. In
the caseof the kshattriya, ksaht{ra is the
destruction of vice and the promotion of virtue,
it is the upholding of dha rma and the guard-
ing of it for the good of oneself and of all others,
because all are One. This is the work of the
sat kshattriya. Its outer or formal imitation
in the conventional relations, vyavahara, be-
haviour, of king and subject, the protection of
the subject, the establishment of laws, mar--
y ad a, bounds, limits, conventions, is the work
of the asat or conventional kshattriya.
Finally, the knowledge of Brahman in its tri-
unity is the quality of thesad briahmana;
while the formal imitation thereof, the work of
the asad brahmana, is the sixfold activity of
sacrificing and helping others to sacrifice, study
and teaching, and giving and receiving of gifts,
all done with the ultimate object of attaining
to the sat. The person who has the right to
perform the seventh karma is neither the
brahmana, nor the kshattriya, nor the
vaishya, nor the shadra; that karma is the
performance of the other six without selfish
desire for personal results. The sub-division of
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cognition, action and desire by two (. e., cogni-
tion and action?) gives the gix ; while the
totality of them i3 the seventh.

This inward turning of the consciousness, then,
is the second orsatya, true and real, sams-
kara, which brings about the second birth, or
birth by means of the samskaras.

The upa-nayana (literally, leading up or
guiding, and conventionally investiture with the
sacred thread) is the chief of all sacraments. It
can be accomplished only with the help of a sad-
guru, a true preceptor. When the understand-

ing arises in the jiva that the whole of S am-
sara is an inseparable compound of pleasure
and pain, that pleasure can never be secured in
the world unalloyed with and unmarred by pain,
then is the proper tune for this consecration.
¢The maker of all this is Ishvara; I am the
Atma; all is composed of Brahman; and
Brahman is ananda itself qualified by sat
and chit. How and why then is there all this
doubt and illusion in this world, and this per-
plexing rotation of birth, life and death; how
pleasure and pain, joy and sorrow, love and hate?
What and where is the Jaw and order in all this ?
How and from what does all this arise ?” When
such reflections arise in the jiva then he seeks
out his sadguru and obtains knowledge from
him and becomes an U panita, ‘the guided, the
brought up, the initiated.” The obtaining of exact

_Jﬁ‘h’d.
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l(;flowl’edge of the . Three in their unity and
n:;}xl'snty alone constitutes the true upa-nayana
i ei: ftirmal and . external representation oé
§ s the conventional ceremony, known as
‘tl})a\;){ta., also called the vrata-bandha
fml; th]:;l;ng on or taking up of the VOW,; fox,'
o a,;lm 1mehbegms the ?bservance of the vow
® bisctive :-f: arya, which means study of the
ciences. All rejoice on the occasion
for the possibility of ¢ earning’ or gaining B h,
man comes near to them all at the time% 'I‘:Le .
;rfagllls;i :hca;cl tjhis boy,‘ their relative, becomesz;
-chari, a ‘walker’ in Br
gogg evex('lything as directed by his ?::i}:::n yalan:l
uide an i i ;
a—— Sds;z:eptor, and with him studies this
tin’].’hevoufter mark of the ceremony is the put-
ting on o the thread. But the real triple thread
is t'h:a trinity of cognition, desire and action. A
yajfia or sacrifice is performed on the occa;;ion
for the successful accomplishment of the stud’
and the removal of all hindrances thereto, a 21’
the d evas of this world and rshis, mah ar;h?s
‘sm%rﬁrffr N FrEYAATRIA | —
o ause he gathef's together’ the essential
ings of all true sciences, because he ¢indu
others to act’ according to them, because he hims(:i;

‘lives them '—theref .
ore is h i -
name of acharya’. is he given the honored
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brahmanas, yogisand other high bemgsf :}I;e
invoked and invited to it as witnesses O te
ceremony ; and all the assembled people. pl:ay z
them: ‘Do yehelp in the fulﬁln.\ent ?f t¥ns v c.>w ob
brahma-charya, let this jivas nmelmols
desire turn to the study of the truth of Br ]: 1-
man. And the father and the mother of tl;;a . omyd,
having placed the sign n,nd' symbol o'f the (111 E(im
upon him and taught him his n(.ew. duties, x:*.lenl "
away withthe acharya: ‘Go wﬂlm.gly an gda t}y,
O beloved! and obey him in all things; study the
science of Brahman, learn the truth, becm'r;e
Brahman and then return :_md , happily
engage in the work of this Samsara. .

In accordance with the rule of cogm 10;1,
desire and action (?) it is proper for t}'xe ‘t;oy 0
maintain his connection with his fa.mllyhor ?}Lln
ahna’,a week, after the ceremony, and then ~t§
¢ollows the acharya to learn the Veda w;h
its Angas and Upangas, and all the laws of the

-1d-process.
W’i‘ll:i l?n(:ivm‘d-turned consciousness belongs to
the three varnas, <colors, castes,only; hence t}lley
only have the right to theupa-vita. He who :R:S

1 ' s to be used for a week, in this
woifli?::;t::flngz n,tday, which seems to be the modern

i d ; or haps there is a
i retation of the word ; or per
]dni:’fe;gnce between the old ahnah and the modern

ahah and ahan.
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not the intelligence that can perform introspection
and grasp subjective things, he is outside the
pale of dvi-ja-tva, twice-born-ness. Parampa-
ri, heredity, has also a place in this reference.
Vaishyas,kshattriyasandbrahmanas
have the subjective consciousness by heredity.
Those whose constant work is the inward-turning
of the consciousness—the work of those born
among such will also be similar; and, as all the
world knows, the birth of every one is guided
by his previous karma. Ashiskarma has
been, so is the man’s family, business, wealth,

race, country, pleasure, pain, etc., and also his

caste. It is true that many have only the wish to

be born in a higher caste and perform just enough

karma to secure this. But they have not the
power to do the duties of the caste. Yet, having
been born there, they get the teachings that
belong to and are current in that caste and so
secure the wanting faculties in later births.

This division into castes and stages, these
sacraments and sacrifices, belong, under different
names and forms, to all times and all places.
Analogies to them exist even amongst minerals
and vegetables in subtle ways. They are only
prominent amongst the humans, and this isso
because these are the highest of the gross’
kingdom, (i. e, the physical plane).

Those, then, who have been consecrated and
initiated duly, according to law, acquire the
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right to the subjective sciences. If the subjective
or introspective bent appears in the shadra he
becomes a d vi-ja. On the other hand, he who
never gains this inward-consciousness and never
turns to the inner sciences, he falls from the
estate of the twice-born, though born as one. In
this ever-crumbling Samsara, composed of
pleasure and pain, to be dejected over death and
elated over birth, to exult over gains and wail
under losses, is the meanest way of living ; and
not to know the simple truth about the All is to
be truly fallen. Otherwise, indeed, from the
standpoint of the Absolute, there is no misery
and no glory.

For such reasons are directions given for the
consecration of the three castes according to the
subtle laws that govern their length of life,
mental, physical, and superphysical powers, con-
stitutional functions and activity, etc. 1f the
initiation does not take place before a particular
age is reached, the jiva ‘falls’ because he has
no further opportunity of being able to secure
the subjective or introspective consciousness in
this life.'

Therefore have times, places, and ages been
fixed for the consecration of the three castes
respectively by the Elders of our race.

1 The matter of the brain-cells ‘sets,’” so to say, as
bones and muscles set and cannot be manipulated

unless trained in the early years of life.
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' (?onsecmtion by sixteen sacraments, each sub-
dlYlded into sat and asat, real and formal, is in
this wise laid down for the three castes. ’ The
three factors of the Logion, and their summation
n.mltiplied by themselves,' yield the sixteen. Th(;
times prescribed for their performance are based
upon the ordinary length of human life. It is
true'a that some die in infancy, others in childhood
or in youth, and there is no period fixed un-
changeably for the span of human life; still, in
a general way, the length thereof is determil’led
for and by each epochs; thus, each particular
yuga or manvantara has its own normal
and healthy span of life for its living creatures
'Ijhose who fall away from the laws of achar a.
rlght conduct, fall under other laws and are dealt’:

with specially. The consecrations are based on
.th-l,t is common to the majority. As alread

indicated, the sub-divisions of real and formal o{
convenf:ional sacraments correspond to cognition
and action, respectively, desire being the hidden

nexus. By permutations and combinations of

these we get indeed an endless number of sacra-
mel’lts and they are all described as karma
k riy a, action and ritual, and are therefore dealt:
}mth in the Yajur-veda, but sixteen are the more
1mportant.

1 ]
T}.la,t is to say, each being sub-divided into four
reflexions of the orginal four, like the Vedads.
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The passing through these sacraments is
regarded as dharma, duty. Ordinarily they
belong to the three castes, as said, but if
a sh @ d ra should attain to the inward conscious-
ness by means of service of others, then he too
acquires a full right to be taken through all
these sacraments by a sad-guru, a ‘true’
teacher. As has been said: ‘On completing
service all enter into the three castes. Serve
all beings by thought, word and deed. So only,
gradually, is the status of the vaishya gained,
then that of the kshattriya, and lastly that
of the brahmana. Finally, becoming Bra h-
man, the jiva can create new worlds. Briefly,
the object and result of all these sacraments is
the achievement of the consciousness that the all
is I and the Iisall’
The Vedas mention the sixteen samskaras,
but the Smrtis only ten; this is because ten are
primary and the remaining six secondary.

SECTION IIlI. (Continued.)
CHAPTER VI. (Continued.) Sub-Section (1v).
THE SACRAMENTS OF THE YAJUR-VEDA.

The various samskara s.—Implantation of the
seed of the body.—2. Invocation of the jiva to in-
habi.t it.—3. Humanisation of both.— 4. Bringing
to birth and outer manifestation.—b5, Assignment of
characteristic name.—86. Dressing up and preparing
for f.uture work.—7. Determination of specific
vocation and outer marking of it.

(@) The first sacrament is the garbh-adh-
dna, ‘the planting of the seed,” the concepti'on.
When k ama, love, desire, avises in the woman
then the rajas, menstrual flux, appears. Ii:
recurs every month, hence is called the rtu
season, and hence also the word rtu-mat i J:'oxt
woman. Four days is the period thereof and
therein union should be avoided ; thereafter the
eagerness, the culmination, of desire comes to
the woman, and union is permitted. The embryo
arises from the conjunction of the vir ¥ a, seed

or sperm, and the rajas, ovum or germ. The
establishment of the embryo is accompanied
by a sacrament, a consecration. The condition
of a woman carrying a feetus is different from

her ordinary condition, even as the case is with

plants when in flower before fruiting. The
12 .
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fruiting is a sacrament, a samskara; therein
manyness is achieved. Women are the means
of this achievement. All this relates to the
sacrament of garbh-ad hana, which is need-
ed to secure the due retention and development
of the faetus.

The real, inner, consecration, (the metaphysi-
cal or subjective idea underlying the external
formalities of the rite), the sad-garbh-adh-
ana is the beginning of reflexion about Brah-
man, ‘ Who am I, and whence am I?” (It is the
planting of the seed of introspective self-con-
sciousness, out of which, as one among other
consequences, will grow and develop the inner,
subtler body).

(b) The second is the simant-onnayana.
Growth begins in the embryo from the very
moment of conception. The time of the com-
pletion of this growth, of its full filling out with
the atoms of the seed and the ovum, and of the
clear definition of trunk and limbs and organs,
is the time for this sacrament. It is the time
when the jiva comes and enters into the em-
bryonic body.! The entrance of the jiva

! The permanent atom enters the seminal fluid
and attaches itself to a spermatozoon; the phy-
sical sheath of the thread to which the atom is
attached, connecting it with the higher atoms, is
completed in the fourth month, and with this there
is a flow of life downwards from the jiva, and

R,

el

e
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subsequently to the formation of the body is
declared everywhere. The body is formed by
the multiplication of the compounded atoms of
germ and sperm, because each such atom is a
trinity and possesses the power of multiplication
which manifests everywhere in the World-
process; and thereafter some one jivatma which
is connected with the atoms of the body in the
womb, comes and enters into it. For the joy of
that coming and for the assuring of the jiva’s
connexion with and stay in the body is this
rite performed. The sima, limitof (‘mecha-
nical’) growth, of the body comes to its
anta, end, then; and unnayana, upleading,
bringing up, is the fixing of the connexion
between the jiva and the body,' (the

¢ quickening ’ occurs. I think this is what is meant
by ‘“the jiva comes and enters, etc.” Until this
sheath round the connecting thread is formed, the
jiva cannot reach the feetus. After that there is
free communication between the growing feetus and
the astral and mental bodies. Up to this stage, the
vegetative and animal processes might have gone on
‘mechanically,” 7., without the presence of a
permanent &tmﬁ, but if that is absent, miscarriage
before or at this time must occur. (A. B.)

! The modern and current interpretation of the
word is that simanta is the ‘ the parting in the
middle of the tresses of a woman,’ and unnayana
is the arranging, dressing or braiding up thereof; and,




180 PRANAVA-VADA.

“taking up ’of the body by the jiva itself).

as a matter of fact, this toilette forms the chief item
in the ceremony as it is performed in India, now-a-
days.

The remarks in the text are very interesting and
suggestive in the light of modern embryology and
the theosophical and Vedantic views and discussions
as to the exact relation between the jiva and the
embryo. One view is that the jiva enters into
the matrix together with the paternal sperm with
which it is already connected ; another, that it enters
the embryo at the moment of conception ; a third
that it comes to occupy it later on, but while it is
still in the womb, e.g., Mann Samhita gives the
seventh month, (when, medically, the child becomes
viable); a fourth that it does not enter the body fully
till the seventh year after birth, and so on. The view
stated here seems, with a little explanation, to recon-
cile all these various views. The jiva enters into the
embryo when it is fully formed, as a master begins to
live in a new house only after it has been completed
by the builders; but the master is 7n relation with
the house from the earliest diggings of its foundations
and initiates its commencement, and the builders
build it according to his needs and wishes and under
his divect or indirect supervision and guidance.
(See note on p. 178 supra). Iven so the super-
physical ¢ builders’ build each body in &ccorfl&n%
with the needs of the karma of each jiva,
from the moment of conception. Indeed, in
view of the fact that the World-process is an
unbroken continuum everywhere, this relation of

S
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The true sacrament here is the completion, the

the jiva to its physical envelopes may be traceable
in an indefinite regression and progrés_sion before
and after any particular conception through progeni-
tal cells and particles of matter, (the germplasm )
into all the kingdoms, animal, vegetable, mineral,
elemental, etc. The theories which say that the
physical attraction which brings together two beings
of opposite sexes is the action of a soul seeking
birth, the pretty mythos that makes Cupid a little
child shooting arrows of love to bring together
youth and maiden, also find explanation in the
light of this interpretation; a jiva seeking birth
influences the coming together of the parents.
(See Bhavishya-Purdna, Pt. 111, kh-iv, ch-xiv. 30-31,
where this view is stated almost in so many words).

The Vedantic statement is that the jiva that is
still subject to rebirth goes to the moon, Chand-
ramia or Soma, (“the gate of Svarga” in and -
out of which the jiva goes and comes, see the
Chhindogya,) after quitting its physical tenement
on this earth (those going to the Sun not being
liable to rebirth); and that when the time for
its rebirth arrives it descends to the earth by
means of parjanya, clouds, through the good
offices of Varunpa, the ruler of the water-world ;
that the drop of rain to which the jiva is attached
enters into a cereal, and the jiva finally passes
into the paternal human parent attached to a food-

. grain and thence into the womb of the maternal

parent attached to the sperm. The. theosophical
allegorical explanation of this is that the Soma_
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perfection, of the consciousness of the I and

world is the lower mental plane and the Varuna-
world, the astral plane, and that the redescend-
ing jiva first re-creates for itself a mental
body and an astral body (by means of the faculties
stored in its karana-sharira, which practically
constitutes its higher self and to a varying extent
influences the builders, the nature-spirits, in their
work of building up these lower bodies) ; and that a
nature-spirit finally shapes the embryo in the womb
according to its needs and deserts as embodied in a
‘form’ provided by the agents of the karmic law.
OFf course this allegorical explanation is very illumi-
native. But there is no inconsistency between it and
the literal interpretation. The latter seems no
doubt very fanciful at first sight ; but let us look
again, a second time, and we may sce better.
Compare the following extract, from an up-to-date
modern book of science, I'he Story of Animal life, by
D. Lindsay (1902 A. D.) “The history of the Liver-
fluke is a most complicated example of alternation
of generations. The adult form infests the sheep’s
liver. Theve it produces eggs, which afterwards
find their way into water. Here they die unless they
find their way into a cevtain water-snail, which many
of them do. Within this snail--linncea truncatula—the
egg developes into a sac-like body, called a sporocyst.
This produces within itself numbers of a small crea-
ture which is called the Redia form. These in turn
produce a tailed form, called a Cercaria, which gets
out of the snail, swims in water, and finally settles
down on some plant. Here it is eaten by an unfortu-

— e
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" of the fact that the I is the A tma, connected

nate sheep, within which it developes into the adult
fluke " (p.75). The history of the seventeen-year
locust is even more astonishing. Which of the these
stories is the more fanciful ? Indeed the student of
science, and, more so, of metaphysic must always
be prepared to meet without surprise and with a sym-
pathetic smile the perpetration of the most fanciful
conceits and far-fetched jokes by that great
amusement-seeker and inveterate pastime-hunter,
the Self, in concert with His life-long.and equally
facetious and sport-loving companion and playmate,
Prakrti, the Not-Self. In this particular case indeed
there is much reason tobelieve that the physical moon’
which has in past time contributed to the populatiori
of this earth by sending lunar pitrs (micro-organ-
isms) to inhabit it, is still connected in some
way or other with our mental plane, and so the
clouds and waters with our astral plane, for, after
all, these planes are material and so in space
and time. Thus may both these interpretations
be regarded as quite comsistent with our text
here.

Development by cell-multiplication seems also to
be alluded to in the text, and in a way which, while
not contradicting the latest views as to specialised
sperm and germ cells, indicates that those views
should not be emphasised too much and exaggerated ;
each atom has the power of multiplying and
r(?producing itself inherent within it, and though
division of labour is a patent fact in nature it is

e
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with the A and distinct from space, time, and
substance.
also not infrequent for a person brought up in one
occupation to take up another,at a pinch. ]-3y a due
combination of these two facts observable in every
department of the world-process, a real continuum
underlying an apparent separateness, the one and
the many, in consequence of which ‘all exists every-
where,” we can generally successfully appraise t}}e
value of and locate the amount of truth present in
each of two conflicting hypotheses that may be put
forward in connexion with any series of observed
facts. Thus, in the conflict of opinion as regards
the transmission of acquired characters, between
Darwinism and Weismannism, the solution would lie
in the degree of acquisition. Where, in an abnormal
individual, the consciousness has, so to. say, run
away from his sex-side to develop lop-S}dedly his
music-side or painting-side, or poetry-md(.e, there
the germ-cells cannot be sufficiently modified to
reproduce the faculty for music, painting, etc. B'ut
if the two sides, viz., the sex-feeling and the special
genius-faculty were normally connected by and in
the ensouling consciousness, as arms and legs fll.ld
trunk and senses are, they too would be as unfail-
ingly reproduced as these. The intelligence of an
ordinarily well-educated European would amount to
abnormal genius in a race of primitive savages ; and
if one of the latter should develop it in some way,
his consciousness would have to be so turned aside
from nourishing the sex-nature that he would
probably fail to transmit it to any physical progeny

4

THE SACRAMENTS OF THE YAJUR VEpA. 185

(c) The third sacrament is the p u m-

his bodily instincts and passions may (if at all)
produce ; but the capacity, the power, of developing
that amount of intelligence is normally reproduced
in Europe because a higher general level has been
reached and a sufficient amount of consciousness is
available for the even nourishment of both sides,
On this point the following statement of Weismann
himself, in his latest and maturest work, is worth
considering: “ Potentially the first Biophorids con-
tained an absolutely inexhaustible wealth of forms
of life, and not merely those which have actually
been evolved.” (The Evolution Theory, vol. I1. pp. 390,
391). The statement may help to bring out the
significance of the metaphysical paradox that all
exists everywhere and also to show that Weismann’s
insistence on the non-transmissibility of acquired
characters is self-contradictory, except in a very
restricted and special sense, for, indeed, there is no
real acquiring of any absolutely new characters in
any case, but only an unfoldment of something
which was already and always potentially present,
and only seems new because newly unfolded.

In theosophical language, a reconciliation be-
tween the different views, mentioned at p- 180,
may perhaps be effected by saying that the vari-
ous permanent atoms, physical, astral, mental
etc., (see Annie Besant’s A Study in Consciousness,
L iv.) corresponding to the various bodies, enter
or make connexion with or take possession of -
their living sheaths, at different successive stages,
more and more fully ; there being a parallel wean.
ing from or ‘birth’ out of parental envelopment and
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savan a, the humanbirth.’!  After the stay of
the jiva has been assured, this rite is per-
formed, and it helps to make known all the
conditions and stages that the jiva passes

protection, (in and by means of the various parental
bodies, physical, etheric, astral, etc.) at each such
step. These periodic crises (see The Science of the
Ewmotions, p. 2, footnote) may be regarded as form-
ing a continuous series of comparative ‘ movings in’
and ‘ movings out,’ in terms of the different planes ;
and may be said to be observable in the various
grades of superphysical achievement and techuical
mukti, in yoga-progress also. Thus for a human
yogi to become able to function beyond the limits
of ¢ the sphere of influence,” ‘the aura,’ ¢ the gravita-
tion-periphery ’ of the Barth would be like an
infant’s developing sufficient muscle-power and
mental self-reliance to be able to crawl out from the
protecting arms, wishes, thoughts of the parents. In
the terms of the illustration of the house, we may
say that the master continues to enter into posses-
sion of it ever more and more fully, from its very
inception, by means of various agents, architects,
builders, servants, etc., step by step ; and even after
he has begun to occupy it with his physical body,
continues to be ‘settled’ in it more and more, for

long.

1 The modern interpretation is  the bringing forth
of a male child.” Also, it now-a-days precedes
simanta, in the families where it is observed, at
all. [Sex is determined before, the seventh month.

A.B.]
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through. Briefly, the jiva passes through, in
that one womb, an  imitation > of what it passed
through in every ‘womb,” (matrix, type,
kingdom) that it has ever experienced before;
the embryo is transformed and evolved and
the body formed in the order of all the
“wombs,” kingdoms, types, wherein the jiva
has dwelt in the past. Thus, when a
jiva has passed from the vegetable to the
animal kingdom, in becoming born as an animal
it first developes the ¢ genus and the individuali-
ty’ or the form of a plant and then receives
the impress of animality in the uterus. This is
observable everywhere. Hence after thesimant-
onnayana is mentioned the ‘imitation’ by the
feetus, while the body is still forming, of all its
previous ‘ wombs’. This ‘initation’ takes place
again (a second time, as regards the inner,
mental, characteristics ?) after the coming in
of the jiva, hence the corresponding sacra-
ment of pum-savana'.

!This is a statement of the newly re-discovered
facts of ontogeny, palingeny and p]iylogeny. The
modern ceremony is directed to bringing about that
the child to be born shall be a male child. The
text seems to indicate that the aim of the rite is to
make sure that the embryo, in the course of its
biogenetic recapitulation, shall arrive at the full
human stage and not stop short at an earlier one
and so be born as an atavistic monstrosity.
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The real sacrament here is the conjunction of
the I with the This, (and the definite subordina-
tion of the lower self to the Higher Self).

(d) 'The fourth is jat a-k a r m a, the ¢ birth-
rite” It is the accompaniment of the success of
the wish,  May I be many,” which was formed
at the time of the union of the man and the
woman. This rite is performed for the main-
tenance of that success. All action being three-
fold, viz., birth, stay, and death, the endeavour
to secure stay naturally follows after the birth.

In the corresponding true consecration the
iden is ¢ What is This ; what accrues to the I by
that which This is?’ (i.e., the endeavour to
realise in life and surroundings, to make mani-
fest, the reign of the Higher Self and its
benefits.)

(¢) The fifth is the nam a-karana, the
naming. It is true that Bra h man is one, yet
separateness appears therein and those that
appear separate have separate names also, fitly.
In truth however all names belong to all.

The true naming is the thinking of the This
by the I and of the I by the This—mutual cog-
nition of subject and object, so to say. The
name given to an object depends upon the
nature of the cognition connected therewith, for
cognition and sound are correlated. He who
knows or cognises anything, invents a name for
it.  Words, sounds, names, are necessary for
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the accomplishment of the desire connected with
cognition. To frame sounds on the basis of that
knowledge is to give names whereby things are
recognised. Thus, by the utterance of the word
Aham, such a cognition connected or con-
cerned with A, by the utterance of E tat, such
fmother connected with U, is understood. Etat
is included in Aham and Aham in Etat; this
is the underlying principle here. If the two
were not so included within each other, there
would be neither I nor This.! (In other words,
the metaphysical counterpart of the sacrament
is the naming, the translation, the understanding
of the World-process by the I in terms of Itself
and vice versa).?

!More on the connexion of language and
thought will be found later on in dealing with
Vyadkarana or grammar. (See Sec. III, Chapter
xii1, anfra).

? The following note was sent to me by my good
friend, Mr. E. H. Bellairs :— ... In this connexion
it is interesting to compare Prof. Adamson’s excel-
lent exposition of Fichte. He says (p. 172). ¢ The
very characteristic of the Ego, its reflexion upon
itself as a definite somewhat, is possible only
under the condition that it limits itself through an
opposite "—(E. H. B.)

As said in The Secience of Peace, Fichte, of all
western philosophers, is the most helpful prepara-
tion for the student of metaphysic, at least as
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(f) The sixth is the chiada-kara na, the
hair-dressing or ¢ lock-making.’ It signifies the
assignment of a work, a duty, to the jiv a that
has been born. What is the purpose of a jiva
being born?  To accomplish the work of. th.e
World-process. This rite is performed to indi-
cate the fact that henceforward this jiva also
engages in work. The kshaurakarma,
‘shaving-act,” etc., signifies that the worl't of the
world should be taken up after removing the
hair and the nails that were formed in the

expounded in the Vedanta, and in such works as this.
For he endeavours to understand the World-process
in terms of Ego and Non-Ego, Self and Not-Self,
and comes nearest to the final solution as presented
here. ' .
Adamson’s Fichte (Blackwood’s Philosophical
COlassics) is invaluable for students who cannot
read German; and pp. 153-188, especially, expound
his main theses, referred to at p. 66, of The S?icn?e
of Peace. The sentence quoted by Mr. Bellairs is
the explanation of Fichte's rather obscure proposi-
tion that Ego in part:Non-Ego, an(} Non-Ego in
part=REgo. DBut withal, after having strugg?ed
with Fichte, when the student comes to the Indian
terminology, he will probably feel that front
struggling with air he has ‘come home'to rest
and then, if he goes back to Fichte, he will ule‘er-
stand him much better. Thus the proposition
above referred to means that the soul puts on a

body and vice versa.

S
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uterus. They grow anew. Such is the result
of the procession. That which is born, perishes,
and wvice versa.  After the removal of the
hair, etc., the jivais dressed in clothes and
ornaments, and his egoism, his sense of
individuality, grows thereby.

The ¢ real’ consecration implies the union of I
and This, ¢ I am This ’—the (higher) egoism (or
Universalism) of the I permeates the This fully,
the entrance into the world and the worldly
life (for self-sacrifice) is complete. The sense of
I-ness and ‘mineness’ (“ all is mine’) grows. ‘I
am this, thus; there is none else; I alone am
what I am’. The full cognition of the I and
the This and the going forwards of the I
into the This—such is the essence of chu d a-
karana. The loss of its original character
(of self-ness) by the I and its complete absorp-
tion into the This, the envelopment of the
former by the latter, is the real dressing,
¢ toilette ” or make-up.

In imitation thereof the hair and nails are
removed in the formal rite and the dress of the
world is put on. As the babe grows into the
child, his freedom from conventions disappears
and his sense of shame, etc., grows. In infancy,
there is entire freedom; the infant knows not
himself, nor another, t.e., he does not know
himself as distinguished from another; all is
composed of Self to him, as may be seen in the
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behaviour of infants. (The distinguishing of
others from oneself, of meum and twum, the re-
cognition of jivas other than oneself, is absent
in the earliest child-life; that there are others
and others’ goods to be respected and refrained
from is a later idea; the moon is reached for,
others’ fruits and sweets are seized in the most
natural way, living men and women are criticis-
ed and appraised to their faces like inanimate

toys or animals, clothes are deemed unnecessary, -

¢T am the monarch of all I survey,’ is the
natural attitude; for only oneself, in imitation
of the One Self, is felt and all other living and
so-called non-living things and beings are luunp-
ed up as the Not-Self; many selves and many
not-selves are not realised.)

(9) The seventh is the karna-vedha, the
¢ gar-boring’. Knowledge ofall activityis implied
hereby, (karna, ear, the instrument of hearing
and learning, being also connected by archaic
etymology with karana, doing, action, activity);
it means the vedha, or cutting, piercing, separa-
tion or division of self and others with reference
to differentiating action. The consciousness is,
¢all this is mine, all else, 7.e., that which is not
mine is useless ; this Samsiéra is the chief fact,
and neither the Atma northe Paramatma.
The affirmation of and entrance upon activity is
thus the karna-vedha sacrament, and the
joy of action belongs to it.
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. The true sacrament signifies: ‘ This and not
I; I am (or the Aham is) nothing; that which
is is This only; I am born from This.’ Such is
the belief, view, or knowledge that marks this
sacrament. Only after having understood this
Samsara exactly and fully does the need for
another (v.e., the Self) arise. Hence the need
for the sacrament.

The external representation thereof is the
piercing of the ear and the putting on of ear-
rings, signifying that there are gems and gold
and many other precious things in the world
which should be acquired and possessed and
enjoyed henceforwards. The sense of mineness
increases further thereby.

In the real consecration, knowledge of the
whole of This is secured to the effect that all
the This is composed of pleasure and pain and
that the sense of mineness persists notwith-
standing this unavoidable alloy of pain.'

1Karpa-vedha is here practically interpreted
as equivalent to karana-bheda, division of labour,
differentiation of occupations or functions. The
physiological benefits of ear-boring are not made
clear, nor why this particular act should mark the
separation of occupation. Possibly different kinds
of ear-rings might have been used in the early days,
like different kinds of ‘sacred thread,’ to mark
such differences of professions and castes, the ear-
rings being preliminary to and less final though

13

e,
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more prominent than the thread’; both these
distinctions, in ear-ring and in thread, have now
disappeared. There is also a vague tradition in the
land that the operation has certain beneficial effects

-on physical health, something like vaccination with-

f)ut its ingeparable ill effects, for there is no virus
injected, and the piercing is, or at least ought to be,
done with a needle of gold.

APPENDIX TO SECTION il
CHAPTER VI. Sub-Section iv.

BY
Dr. LOUISE APPEL.
SAMSKARAS.

From the explanation given in the text it is
clear that the samskaras are intended to be
performed at certain definite periods or stages
in the formation and course of development of
the human body, with the view of bringing
about certain results that are beneficial to the
growing organism. The first three samskaras
described by the author have reference to events
in ante-natal life, and when studied in the light
of modern medical knowledge the results sought
to be attained by the samskiras are recognised
as eminently desirable ones; indeed medical
science to-day seeks to reach the same results
but uses for this purpose the physical methods
of modern western science, whereas in the sams-
karas the superphysical (psychic or occult
or metaphysical and subjective) methods of
ancient eastern science are employed.

Each of these two methods has its own parti-
cular value, the western physical method, belong-

~ ing to an age of materiality, being perhaps the
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more universally applicable at the present day,
though the eastern superphysical method, belong-
ing to an age of spirituality, is the more far-
reaching and complete, and its results might be
usefully combined with and guide the western.
With the aid of theosophy and of modern
science this is seen to be possible. The sams-
karas are based ultimately upon certain funda-
mental truths in Nature which underlie human
development or evolution, both spiritual and
physical, and a knowledge of the scientific facts of
development leads to a clearer understanding
of the nature, value and use of the samskiras
and points to a common ground and connect-
ing link between the ancient science and the
modern.
THE THREE ANTE-NATAL SAMSKARAS.

The following are the scientific facts gathered
from the text:

The ovum (rajas) having been fertilised by
the spermatozoon (virya), a process of growth
and development in the fertilised ovum at once
begins. The process is a three-fold one and
therefore comprises three main stages whether
viewed from the objective (physical) standpoint
or from the subjective (superphysical) stand-
point. These physical stages are successive as
regards the time in ante-natal life when they
are initiated, each stage being definitely marked

SAMSKARAS. 197

oft from the others by certain anatomical and
physiological characteristics.

The first period includes, on the physical side,
all the structural and physiological changes
which occur in the fertilised ovam from the

" moment of fertilisation until the time when the

“trunk and limbs and organs’ have become
clearly defined and the tiny “ embryonic body ”
—a miniature of the human form—is fit and
ready for the entrance into it of the jiva (the
individualised life, or spiritual entity) for whose
use the body has been formed, and is to be fur-
ther developed.

This miniature human form has been “ formed
by the multiplication ” (the cleavage or segmen-
tation) “of the compound atoms” (conjoined
pro-nuclei) “of germ and sperm.” “Each such
atom” (pro-nucleus) “is a trinity ” (a complete
morphological unit or set of characters) “and
possesses the power of multiplication etc.,” (the
power of evolving through a cycle of life) that
“manifests everywhere in the World-process”
(the drama of cyclic life). It is the beginning
of reflexion about Brahman.”

During this first period of growth and develop-
ment the “jivatma’ (the spiritual entity or
individuality) “is connected with the atoms of
the body in the womb” (with the pro-nuclei,
or centre of formative activity and formative
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differentiation). When the pro-nuclear activity
and differentiation are completed, the jivatma

(individualised life) whose connexion with the

pro-nuclei initiated the pro-nuclear or formative
activity, “comes and enters into the embryonic
body ”” or miniature human form and the second
stage of growth and development begins.

The second stage is “ the fixing of the connex-
ion between the jiva and the body,” or the
rendering of the body viable. The * trunk and
limbs and organs ” of the tiny « embryonic body ”
or miniature human form which is as yet incap-
able of living apart from the maternal forces that
pulse through it, receives a fresh stream of life
or downpour of vital force or energy, and by the
new impluse to development which is thereby
given, the “embryonic body ” is further deve-
loped and differentiated and becomes a feetus,
or finished embryonic body, capable of carrying
on the vital functions of the human organism
and of living an independent life of its own.
“It is the completion of the consciousness of
the I, and the I is the A t ma.”

This period includes therefore on the physical
side all the anatomical and physiological modifi-
cations by which the “ embryonic body ”’ becomes
a viable fwetus or human organismn whose life-
forces are centred in the feetal heart, their pri-
mal seat, and thence pulse through the foetal
body. About this, Madame Blavatsky writes ;
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“The heart is the king, the most important
organ in the body of man....The spotin the
heart which is the last of all to die, is the seat
of life, the centre-of all, Brahma, the first spot
that lives in the foetus and the last that dies.”
(8. D., iii, p. 582.) :

With the attainment of viability, ‘the stay
of the jiva has been assured” (physical life is
possible for the child) and the third stage in
ante-natal life is entered. It consists in making
“known all the conditions and stages that the
jiv a passes through,” and is an impressing of
the distinctly human characteristics upon the
feetal organs and brain of this human fetus or
organism which is being fashioned for the use
of the incoming entity or spiritual man. On
the objective side, the anatomical and physio-
logical changes initiated during this stage of
growth, are therefore those which result in the
formation of cerebral fissures peculiar to the
human brain, and the expansion and growth of
the brain cells and allied structures, which fit
the human organism for the functioning therein
of the human mind, changes which result in the
formation of other fissures in the brain besides
the primary ones. Keith in his Human Em-
bryology and Morphology, page 253 writes: “In
the seventh month the fissures on the human
brain have a remarkable - correspondence to
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those on the cerebrum of an ape,” and “The
neuroblasts in the cortex have reached nearly
their full number by the seventh month ; after then
it is their dendrites and collateral fibres that
continue to develop”. It is “the conjunction of
the I with the this.” On the subjective side,
this period is characterised by the giving to the
child of a thinking principle, “that portion of
the Divine which goes to animate the person-
ality, consciously separating itself, like a dense
but pure shadow, from the Divine Ego, wedges
itself into the brain and senses of the fcetus,
at the completion of its seventh month” and
“becomes, as the child grows, a distinct think-
ing principle in man, its chief agent being
the physical brain.” (8. D., ii. 511-512).

To one who has studied western science and
knows the facts and basic principles of Compara-
tive Embryology, the correctness of this outline
is self-evident ; it contains no statement which
in any way contradicts the observations and
researches made in Embryology. The facts
observed and recorded by scientists readily
find their place in this outline, and there is left
upon one’s mind the conviction that the author
of the Pranava Vada was familiar with all the
essential facts of Comparative Embryology and
their bearing upon human life in general, with
all the main facts of heredity and of other
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mysteries of life and death. The key to the
understanding of the ancient teaching is given
when the ideas expressed in the eastern books
are put into the technical language of modern
science. This has become possible to-day
through the work of Dr. J. Beard, whose
researches in Comparative Embryology, com-
menced in 1888 and published in 1904, confirm
these ancient teachings—and the teachings of
theosophy—in two very important respects, viz.
(I) Dr. Beard’s researches prove that there is
““a morphological continuity of germ-cells from
generation to generation ;” that “the germ-cells”
are not “somatic in origin;” that “they exist
prior to the appearance of any trace of a soma;”
that the formation of the primary germ-cells
takes place “before any trace of an embryo”
has been laid down; that one of these primary
germ-cells goes ““to the unfolding of an embryo
to contain the rest” which on its formation
“migrate into it along the connexion between
embryo and yolk-sac, the yolk-stalk.” In these
researches ““was afforded” says Dr. Beard,
“the possibility of following in a distinct and
tangible form, and without the assumption of
the continuity of an hypothetical, intangible
germ-plasm (Weismann), the track of germinal
continuity from one generation to the next, and
“the formation of an embryo sinks into the




202 PRANAVA-VADA.

position of being a mere incident in the life-
cycle.”

About this subject, Madame Blavatsky has
written: ¢ These germinal cells donot have their
genesis at all in the body of the individual, but pro-
ceed directly from the ancestral germinal cell
passed from fathertosonthrongh long gcmerat?on&-’ ?
(8. D, i. 244). And again, “ Weismann in his
hereditary germ-theory is very near truth.”
(S. D., iii. 592). She gained her knowledge
of these facts from the researches of eastern
science.

(IT1) “From the worms to man himself,”
writes Dr. Beard, “the products of the early
cleavage are concerned, not in the formaf,ion of
an embryo, but of an asexual foundation or
larva—a series of temporary and transient organs
that precede an embryo or sexual genergtion."’
“By looking at the phenomena in this light it
becomes possible to compare together, so as to
show their essential identity, the phenomena
in the life-cycle of a hydrozoon, a worm, a mol-
luse, an insect, a fish, a mammal, and a man.
And to these must be added the higher plants,
or metaphyta. In other words, it reveals the
wnity of organic nature!”? Thus do the most

1« A Morphological Continuity of Germ-cells as
the Basis of Heredity and Variation,” by J. Beard
D. Se., p.133.

[AN
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recent researches of modern science illustrate
and serve to confirm the ancient teachings of
the unity of all life. Madame Blavatsky writes :
“The human feetus follows in its transformations
all the forms that the physical frame of man
assumed, throughout the three Kalpas (Rounds).
..... In the present age, the physical embryo is
a plant, a reptile, an animnal, before it finally
becomes man, evolving within himself his own
ethereal counterpart, in his turn.” (S. D, 1.
p-206). The form becomes even more highly
differentiated and complex, and the powers of
the life within show themselves and shine forth
through it ever more and more fully and
perfectly.

On the form-side, if the language of Compara-
tive Embryology is used, the first samskara
denotes the impulse to development from the
“fertilisation of the ovum” to the “critical
period ”; the second samskara denotes the im-
pulse to development from the “ critical period ”
to the “viability stage of the faetus ” ; the third
samskara denotes the development from
“ viability ” to “ full term.”

The author mentions also the subjective side
of ante-natal life and he gives its broad out-
lines: the jiva connected with the fertilised
ovum and exercising an influence upon the
growing physical body throughout the whole of




204 PRANAVA-VADA.

ante-natal life ; the entrance of the j v ainto the
physical body making viability possible and
laying the foundation for the exercise later of
the psychic (mental) faculties which are regard-
ed as distinctly «human,” and which disting-
uish the psychic life of the human mind from the
psychic life of the animal mind.

Of the life-side—of that which gives the im-
pulse to the development of the form out of the
fertilised ovam, western science tells nothing.
«'he two chief difficulties of the science of
Embryology—namely, what are the forces at
work in the formation of the feetus, and the
cause of ‘hereditary transmission’ of likeness,
physical, moral and mental—have never been
properly answered ; nor will they ever be solved,
till the day when scientists condescend to ac-
cept the occulb theories.” (8. D., 1. 243.) “ These
germinal cells proceed directly from the ancestral
germinal cell passed from father to son through
long generations ... ... .- How will biologists
explain the first appearance of this everlasting
cell 7”7 asks Madame Blavatsky. (S. D., i 244.)

The subjective side of ante-natal life and the
influence exercised by the jivaon the develop-
ment of the fertilised ovun are still anknown to
western  science,—hence the impassible gulf
to-day between western science and religion;
and also the inability to understand and to
cope successfully with those social and moral

P -
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problems that are stirring profoundly the hearts
and minds of men and women in the west;
h‘ence too, the many, as yet unanswered ques:
tions about heredity, about ways of improving
the }{uman race, about man’s spiritual nature
and immortality, about future life, and about
other mysteries of life and death,—all of which
are known to eastern science and, when under-
stood, make the institution and use of sams-
karas intelligible.

“The problem of heredity is almost the
greatest one in embryological science” says
Dr. Beard. His patient and long continued re-
sejarches, by western physical methods, have led
h%m to the discovery of a morphological contin-
uity of germ-cells,—a discovery long before
made by eastern scientists or occultists who
had recourse to the superphysical (clairvoyant)
met}.xods of occult subjective science. “No earn-
est investigator can ignore the immense, the
overwhelming importance of this continui;;y for
the science of embryology. It and the various
facts associated with it, are bound sooner or
later to revolutionise completely the ideas and
conceptions of zoologists, anatomists and em-
bryologists.” In these words does Dr. Beard
unwittingly testify to the truth and value of the
occult science of eastern sages.
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THE FOURTH SAMSKARA—JATA-KARMA.

The completion of the third stage of elr.nl'n]'yo;
logical development is followed by the 1)1-1t:1 0
the child, and for this the fourth sam fskn )\ n,hls
performed. Ante-natal life l‘m's provided t ((31
jiva witha physical body suﬂwlcntl'y devel(épe X
to permit of its being used as an 111(1(.apcn.('a’n]
organism wherewith to carry on })lnys1({110{ci>'1f,::],
psychic and mental activities. But. 11111;‘1 ()111 :
has actually taken place, thls independen
functioning is still only a possibility, not yef:t an
actuality ; the feetal lullg:xr, although per elc ty
formed, are in the condition known as ::ltc; f]b(i
asis (the air-cells not yet' expﬂ'nd‘ed 'arz1 t;a
with air), and the circulation still includes 1(—13
passage of the blood through the placel}ta, antl
there is a communication between the right an

auricle of the heart. .
leff&: ull)iii]:;)l, with the first breath that the Ch.]l-d
draws, air enters and exmedS the atel?‘ch‘c
lungs. The relative change 1n blood.—pres"sl]u'e
thereby produced, causes the Bustachian .'V(L ve
of the heart to close, blood can no longcll pasi
from the right auricle into the left auric (e)tr]m(‘
the placental circulation soon  ceases. 0 ;el
secondary structural ch:mge:q n t‘.he] ¥ mlcl; 19;1'
system complete the zL(lfLr')bn,t]Ol] of t. 1‘e chi (ts:
organism to the new conditions and envir o‘mr.len %
among these, may be mentioned the obliter atxonf_)
the Ductus Arteriosus (? secondary sushumn i)
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some ten or twelve days after Dbirth,—a feetal
vessel between the left pulmonary artery and
aorta, immediately below the point at which the
left carotid artery is given off from the arch of
the aorta. Unless the changes in the fawtal
lungs and heart take place, the physiological
activities necessary to independent existence
cannot be carried on, and the new-born child
cannot live ; it will be “ still-born ”. Therefore
the jita-karma is “ the accompaniment of the
success of the wish ‘ May I be many,’ 7.e., of the
wish for progeny”. It is « performed for the
maintenance of that success” t.e., for the con-
tinued life of the new-born child. * AJ) action
being threefold, viz., birth, stay, and death, the
endeavour to secure stay naturally follows after
birth,” and to secure stay it is necesgary that
some of the general life force, the energy of the
j1va, shall be specifically setapart (individualised
or differentiated) to carry on independently the
vital (physiological) functions of the new-born
body, as the “prana” of that body. “Jiva
becomes prana only when the child is born
and begins to breathe.” (8. D, iii. 545.)
During intra-uterine life, the child’s body is
bathed by the Liquor Amnii of the ovum, and
the effect of the rhythmical contractions of the
uterus upon this bag of fluid will, in accordance
with the laws of hydrostatics, be such as to
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produce general rhythmical wave-like forms of
stimali on the mnerve ends of the fetal body
which call forth the seemingly “spontaneous »
rhythmical activities, termed microkinesis and
micropsychosis. In this way the child’s nervous
system is developed during the intra-uterine life
up to the point of ability to respond to general
timuli and at birth readily shows forth these
« gpontaneous ”’ forms of general activity. But,
after birth, there is a change of environment,
and external stimuli can reach the nerve-ends
in the ordinary way and give rise to definite,
localised, ¢ respondent”’ forms of activity—local
(or specific) sensory motor responses or re-
actions,— sensations”’ and “actions” as they
are technically called. By these definite res-
ponses or reactions to definite external stimuli,
specialised (individualised) sensory and motor
paths are developed in the brain and spinal
cord, “ sensory and motor tracts, ” and thus the
physical foundations are laid which later make
intellectual activity possible. Among the early
sensations and actions may be noted those
which are referred to the skin and to the respira-
tory and digestive tracts, viz., tactile sensations
and the infant’s “cry ”” or “ vocal act” when there
is bodily discomfort, and the infant’s “sucking ”’
or “buccal act” when any object is put into its
mouth. “In the corresponding true consecra-
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tion the idea is ‘What is this, of which I
have become aware? What accrues to me b
that which this is?”” 4.e., by that awareness 0};
something (“sensation”) which I have ex;éri-
enc?d? It would seem, therefore, that on the
subJe(‘:tive side, the jata-karma refers to the
ex.perlfancing or becoming aware of external
.stlmull that affect the nerve-ends of the organ-
1.sm,' or to the development of the “Sensation-sub-
Jective” state, upon which the evolution of the
cotlcrete mind and intellectual faculties of the
2hllfl depend; for as Madame Blavatsky writes:

Mind as we know it, is resolvable into states
of consc.iousness, of varying duration, intensity
comph.amty, etc., all, in the ultimaté, resting OI;
sensation.” (8. D., i. 31.)

THE FIFTH SAMSKARA—NAMA-KARANA.

.“B rahman is one” asserts the Un'ity of all
Life or Consciousness; all comes from and is
God ; “still separateness appears therein ” be-
cause of the many separate organisms or forms
in which that Life or Consciousness is focusse(i
or im.iividua.lised for the gaining of individual
fexpef‘lence,——i‘ the reason for all evolution ” be-
gggs;) the gaining of experience.” (S. D., iii.

“And those that appear separate have sepa-
rate names also fitly,” because each functions

and works, in his own separate form or organism
14 - ’
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as an individualised Life, or Spirit, or Name,
evolving his own separative mind, both abstract
and concrete—and his own individual conscious-
ness. “In truth however all names belong to
all,” because all individuals or individualised
lives originate in the same way from the One
Life which has been focussed in a multitude of
forms or germinal cells evolving in the same
way, though at different stages and in varied
order of detail. An individualised life consists,
therefore, always of a form or body (the This)
in which a ray of the One Life is focussed, and
of the Life (the I) which is individualised as a
ray in that particular form, between which and
itself a particular definite inter-relation is there-
by established. The “true maming” or “the
thinking of the This by the I and of the I by
the This,” expresses this inter-relation established
between the Form and the Consciousness, and is
a “mutual cognition between them, so to say,”
or a state of consciousness which is common to
both.

Western experimental (Practical) Psychology
is still in its infancy,so it is difficult to convey
eastern psychological knowledge, becanse of
the lack of scientific terms in which to express
the eastern ideas. On the objective side, this
samskfara may perhaps best be described as
concerned with the development of those parts
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of the nervous system by which the various
organs and other parts of the body become
especially connected with, or related to, the
developing consciousness of the child; and, on
the subjective side would include therefore all
so-called “organic or internal sensations,” i.e.,
the internal sensations of strain, pressure, the
muscular sense, articular sense, and so on.
Every internal body-change or body-activity,
produces a corresponding change in the con-
sciousness, an “internal or organic sensation .
Every internal conciousness-change or concious-
ness-activity, produces a corresponding internal
bodily-change and therefore “internal or opr-
ganic sensation.” The “internal or organic
sensation” is common to both body-activity and
consciousness-activity, is essential to each of
them, and may call forth both of them, so that,
a body-activity (Etat utterance) and conscious-
ness-activity (Aham utterance) being both-
called forth, Etat may be said to be included n
Aham and Aham in Etat, the inter-relation or
inter-connexion being “ organic sensation” be-
longing to both and to either. “The name given
to an object depends upon the nature of the cogni-
tion connected therewith” t.e., depends upon the
“internal or organic sensation” connected there.-
with, depends upon the child’s biological organ-
ism. This is, possibly, the explanation, of
Grimm’s Law; slight differences in the human
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biological organism becoming exaggerated by
isolation from other similar human biological or-
ganisms, with the result that the “organic sensa-
tions” and vocal sounds elicited by any group of
«organic sensations” differ slightly in these cases
—_and these vocal-sound differences having been
observed and tabulated the corresponding names
in different languages were found to have a
common element (factor) and a variable element
(factor) mow spoken of as Grimm’s Law. “To
frame sounds on the basis of that knowledge 18
to give names whereby things are recognised f’,
not artificial or partial names that express certain
attributes or qualities possessed by the biological
organism and which consist of variable elemel%ts,
but real, true names which express the Summai.;lon
of the series of all its inherent “organic sensation-
possibilities,” in the samne way in which an alge-
braical formula may be said to express the sumn-
mation of the series of all its algebraical term-
possibilities, as e.g., does the Binomial Theorem
in Mathematics.
THE SIXTH SAMSKARA—THE CHUDA-KARANA.

«Mhe real consecration implies the union of I
and This, < I an this ’—the egoismof the I perme-
atesthe T'his fully,and the entrance into the world
and the worldly life is complete.” For as Madame
Blavatsky says: “Manas, the Mind Ego., does not
accomplish its full union with the child before
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he 'is six or seven years of age, before which
period, even according to the canon of the
Church and Law, no child is deemed responsible.
Manas becomes a prisoner, one with the body,
only at that age.” (S.D., iii. 506.)

The changes peculiar to this development
appear on the objective side to consist in the
formation of links or paths between the vaso-
motor nervous systems and the cerebrum; and
on the subjective side, to refer to the evolution
of the psychic life called by western psycho-
logists ¢ Affection,” or ¢ Feeling’and defined by
Titchener as ¢ the conscious process’ arising from
the way in which an organism receives a parti-
cular impression made upon it.! The sense of
“mineness” increases when the psychic ‘affective’
element is added to the psychic ‘sensory’element;
and the “ entire freedom” from conventions, from
sense of shame etc., in infancy, begins to be lost.
The infant did not know himself as distinguished
from another, because the “I” had not as yet
gone “forward into the This.” “The full cognition
of the I and the This, and the going forward of
the I into the This” is the essence of thechida-
karana. The result is “the loss of its original
character by the I,”—i.c., of the ‘ pure sensory’
or ‘ sensation-subjective’ state, and ““its complete

1Titchener's Outlines of Psychology, Edit. 1902,
p- 102.

o .
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entrance into the This, the enveloping of the
former by the latter”; the psychic sensory
element is enveloped by the psychic affective
element. The jiva has been born to “accomplish
the work of the World-process” and the rite indi-
cates the fact that henceforth this jiva engages
in work,—the first work being the identification
of itself (himself) with the functioning of the
new physical body that he is to use. This
identification of himself with the body-changes
or sensations, is dependent upon ¢affection’ or
“feeling,” and therefore “the real consecration
implies the union of T and This, ‘T amn This.””
1THE SEVENTH SAMSKARA—KARYA-VEDHA.
“«Knowledge of all activity is implied” by the
karna-vedha or ‘ear-boring.” The jiva is in
possession of a biological organism with which
it has learnt to consciously identify itself, and
throngh which it can experience states of cons-
ciousness, made up of ““ sensations,” internal or
organic sensations,” and “ affections or feeling.”
It vealises that “all this is mine, all else, u.e€.,
that which is not mine is useless”; that this
samsara, or experience, or succession of states
of consciousness, is the “ chief fact, and neither
the Atma nor the Paramatma.” Having
realised and affirmed this, the jiva enters upon
activity, dissociating and re-associating the ele-
ments into more and more complex conscious-
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ness-states, the dissociation of the ‘affection-
element’ from the other elements being interpret-
ed as ‘pain,’ the association of the affection-
element’ with new combinations of the other
elements being interpreted as ‘ pleasure’; thus,
““ the sense of mineness increases further.”



SECTION HI. (Continued.)

CHAPTER VI. (Continued.) Sub-Section (v).
THE SACRAMENTS OF THE YAJUR VEDA.

The eighth sacrament, upa-nayana, investiture
with the sacred thread.—Study and preparation
for future duty.

The eighth sacrament is the vrata-bandha,
the ‘binding on of the vow,” or upa-vita ‘ap-
proach’. Having obtained a partial knowledge
of the operations of the World-process and of
‘mineness,” the jiva thinks: ‘This is so, gener-
ally, but I should now acquire a more detailed
knowledge of the methods, the laws, the workers
etc., of this World-process.” And, in conse-
quence, he turns inward, he begins to reflect: ‘In
what ways should the World-process be accom-
plished ; what are the laws underlying it,” and
so on. In order to find out all this the study of
subjective science is necessary. His parents
also wish him to engage in such study, as
the life-work of the twice-born indispensably
requires such knowledge, and they therefore
employ their child in the pursuit thereof. The
commencement of the study is marked by a
rejoicing. The upavita-ceremony is per-
formed to ward off all future hindrances. After
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performing the rite, they send him away with
the teacher :  Go and learn the truth of Brah-
man, in the fullness of I-This-Not; the I is such,
the This is such, the conjunction of the two is
such, the Not is such, the conjunction of the Not
and the This is such, the conjunctions of Not and
I, and of Not with I and This are such, and so
on; and having learnt all this, engage in the
accomplishment of the I-This-Not.’

In the true consecration, the jiva, harassed
with the worries of the world, distractedly asks
itself : “ What is all this; is This only to be ever
believed in, (must I rest conteut, for ever, with
a blind and helpless acceptance of the unintelli-
gibility of this condition of things,) must I ever
go on circling in this round of work, though it
is so full of misery 7’ And gradually he sinks
into despondency and despair. At this stage, he
who knows thé whole truth of the This, becomes
his teacher and instructs him: ¢Such is the
World-process, this is necessary, this is other-
wise ; know the I, know the This, know the Not,
their permutations, combinations and conjunc-
tions.” Thus does the true master teach, and this
is the true u p a-n ay a n a, up-leading.

There is, indeed, only one true Ruler and
Acharya of this whole World-process, and
That is defined and designated by I-This-Not ;
That supreme Teacher is always inspiring it.
(But, in each world-system,) there is also a
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separate aicharya (Vishnu or one of his line
of sub-hierarchs?) of the I alone; another
(Brahma, ete. ?) of the This: another (Shiva, ete.?)
of the Not ; another (Maha-Vishnu, etc. ?) of the
conjunction of the Three, and so on. As the
methods and the laws of the World-process are
many, so are the teachers. In accordance with this
law, the teacher of each method or department
of the world performs the appropriate consecra-
tion or initiation of the ji va connected with that
method or department. Each jiva is gnided by
the ruler of the department to which it belongs. !
Hence the need of a sad-guru, a true master,
for the rite of sad-upanayana.

In the ceremony the g ur u teaches the practis-
ing of the G'ayatri, then he teaches him the Veda.
Such study is true brahmacharya. The
preceptor teaches further: Such power resides
in sound ; by the utterance of such a sound such

! Compare the theosophical doctrine of the sub-
division of all j1vas into various rays, seven being
specially mentioned ; also the division into sattvi-
ka, rajasa, and t Am asa according to the Gitiand
the Purdnas. The division by jidna,ichchha
and kriya as propounded here, with its per-
mutations and combinations, illuminates and per-
meates all such, for all further sub-division by fives
or sevens or tens and twelves and eighteens, etc., are
only permutations and combinations of the primal
three.

THE SACRAMENTS OF THE YAJUR VEDA. 219

a result happens; such a transformation is
brought about by such a change in the succes-
sion of the sounds ; these two, (result and result,
or sound and result, or sound and sound,) are
joined together by such and such a cause, or
disjoined by such another ; such is the root-cause
or essence of disjunction and conjunction, such
their fruit, such the proper time, etc. ; this should
be done, this avoided ; and so on.

All this is represented in the formal rite also.
The guru first teaches the Gayafrs together
with the Prvpava, then enjoins japa or repeti-
tion thereof. Japa is the constant recollection
of the word with its meaning. This practice is
distributed over the morning, the noon and the
evening. On awaking in the morning the
Giyatri together with the Prapava should be
called to mind. 'Then, the two continuing to be
borne in mind as the source of everything, the
daily study should be entered on. Some one
Aniga, ‘limb’ or portion of the methods, mani-
festations or kinds of the This should be studied,
according to the student’s capacity. This pro-
cess is to be repeated at noon and again in the

) evening.

To ‘realise in thought,’ san-dhya-karana,
that the Pranava and the Gayatri are the founda-
tion of all, and to make sure what the cause, the
motive, of the actions that we have performed
js—this is the purpose of sandhya. The word
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means: samy ak, thoroughly, completely, well,
dhyayati, thinks, considers, ponders, sarvan,
all things.1

In this interpretation, dhyana refers to the
root and sarva to the knowledge. The signi-
ficance is that all knowledge should be traced to
its single central root and source in the Gayafri
(and derived genetically from one chief principle,
for otherwise it remains unsystematised and
therefore unscientific.)?

! This interpretation is not in strict accordance
with modern Samskrt grammar. But like all ‘occult,’
. e, truly scientific words and ideas, the word has
many meanings and applications, each correct and
each allied with all others. Sandhya is the *join-
ing-time’ of day and night, and of forenoon and
afternoon, which is the fit time, especially seasonable
and favourable, for the ‘joining’ together of the
individual with the universal in the higher
samadhi (of which it is but another form), of the
human jiva with the Solar Logos or other deity,
in consciousness, in the lower samadhi, of the
¢ synthesising and placing together’ of separate-
seeming things with each other by careful and
‘ proper thinking,’ and so on.

*The statement occurs frequently that the
Pranava is all, that the Maha-Vikyas and the Gayatri
are the sources of the Vedas, and the Vedas the
foundation of the Universe and so on. And this is
also a traditional article of faith with the Hinda
at the present day, though what it means he
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Morning, noon, and eve correspond to the
three times, past, present and future, and to the

does mnot know at all. Of course, this whole
book is just an explanation of what it means.
Yet, for the convenience of the ‘modern’ reader,
to bring the idea a little nearer home to him,
to make it appear a little less fanciful, we
might try to put it in the nutshell of a foot-note.
AUM means the Self, the Not-Self, and the Rela-
tion between them, according to the ‘technical con-
vention’ explained in this work. Now, if so, then,
when we have mentioned these three, have we not
exhausted all things and everything ? There is
obviously nothing left, that falls outside these.
These make up the World-process. In the second
place, what are the main features, the principal
appearances, that are most prominently and most
continuously manifest in this manifestation that we
call the World-process ? Are they not birth and
death, integration and disintegration, growth and
decay, origin and dissolution ? These are unmistak-
ably the very heart-beat, the pulse, the rhythm and
swing of all this procession. And are not these
‘methods’ of manifestation best described by ¢I-
This’ and ‘This-not’ ? Indeed, the permutations and
combinations of A, U and M are the best descriptions
of these and all subordinate methods that are varia-
tions of these; and such permutations and combina-
tions are the Mahd-Vikyas. Inthe third place, what
is the main law that underlies all these methods of
manifestation ? Is it not the triple law of the indes-
tructibility of matter, the conservation of energy

.



222 PRANAVA-VADA.

Self, the Not-Self, and the Negation. The
At ma is the dawn; herein the I revels alonein
itself, free, fresh,innocent of all world-knowledge.
Hence the supreme beauty of the dawn. The
Atma, unlimited, unbounded, stretching and
streaming like the rays of the rising sun, its
visible symbol, in all directions—this itself is all
light and all glory, pra-bha; and that wherein
this light alone exists, that is the morning, pra-
bha-ta, the dawn. At that time, the Self Itself
shines forth, bhati, without effort, supremely.
Then comes the midday, connected with S a m-
sara, wherein the Self has entered into the
Not-Self, and is full of action, and also full of
knowledge. The evening is related to the Ne-
gation and is the time for the ceasing of all the
interaction of the Self and the Not-Self. The
three sand hy as thus refer respectively to the
I, the This, and the Not. After the evening
comes the night, wherein takes place the work
of dissolution, pralaya, or Not-This-1 (the
Logion reversed).

and the transformation of motion? But the
Giyatri is the embodiment of this law, (see note on
sandhya, at the end of this chapter, for fuller
expansion of this statement); and the Vedas
and subsidiary scriptures are but the detailed com-
mentaries on these three, the Prapava, the Maha-
Vikyas and the Gdyatri. And if this be really so,
then may we not say that the traditional article of
faith is justified ?
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From another standpoint, because of the end-
less permutations and combinations of I-This-
Not, sandhyas are also endless in number
and not merely three.

Only the jiva that has passed through upa-
nayana is entitled to the sandhya; such
only can think Brahman, and such thinking
only is true sand hy a. : The relating of Bra h-
m an or I-This-Not with time results in jfiin a,
ichchha and kriya, the summation being
samad hi, absorption, mergence, rapport, rap-
ture, union or identification with the object
of attention or consciousness. Those who have
received the upa-nayana according to the
rule of the realisation of the nature of cognition,
desire and action are entitled to the three sa n-
dhyas. The sandhya is thus of three kinds,
sattviki,rajasiand tamasi respectively,
as referring to cognition, action, or desire. This
triple sub-division is present in each of the three
sandhyas, of the morning, the noon and the
evening. Hence the declaration: The morning-
sandhya is best with the stars still shining, mid-
dling with the stars vanished, poorest with the sun
risen; so too the midday is threefold, with fore-
noon, noon and afternoon; and, finally, the
evening sandhya is best with the sun still
shining, middling with the sun set, and poorest
with the stars risen. The significance of these
distinctions should be grasped by reference to
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the distinction of cognition, desire, and action.
With the stars still shining, the dawn is only
being born; when the stars are gone the dawn
is full, and when it is full then contact with
samsara has begun and the free pure light
of the Self no longer shines unalloyed; hence,
the sandhya with the stars unvanished, in the
infancy of the dawn, is the best and most com-
pletely connected with cognition. The mid-
dling is the one with the stars gone and the
light of the dawn at full; the birds and the
beasts and other beings have begun their
With the sun risen the
in samsara and comes
‘negation, nishiddha', the dawn is
practically dead, heat, etc., come into play and
light ahd shade begin to appear in conjunction.

samsara-work then.
sandhya merges

under

Similarly, with regard to the midday, action has
its infancy in the forenoon, its prime at noon,
and its decay in the afternoon. The evening
sandhya is best with the sun unset, as that is
the fit time for the closing of the pursuit of
knowledge and activity ; again, even immediately
after sunset, there is still some light left for
winding up the day’s work; but with the stars

1 The word' nishiddha in the text has the
technical meaning of ‘negation’ everywhere,but here
it has also the ordinary significance of ¢ prohibited '.
In modern Hinda life, too, the ‘ negative ’ sandhyas
are prohibited.
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risen, sandhyé falls within the time of pralaya
and is nishiddha (as before)’. Thereis a
similar triplicity in the night also, corresponding

1 The morning san dhy a seems especially to be a
divection of the mind towards, and a preparation
for the accumulation of, knowledge, and is there-
fore followed by the daily study of the forenoon,
even household life. The midday
sandhya is similarly, a preparation for action,
for the day’s work, for the most strenuous part of
which work the fit time is the afternoon. Final-
ly, the evening sandhya is a preliminary to a
peaceful night of rest, after the winding up of the
day’s work. This seems to have been the ideal,
possibly the real, routine of life amongst the older
nations and societies, and is prescribed in the current
Smrtis or works of Hinda religious law. It is
possible, of course, only in a happier condition of
the social organisation of humanity, such as would
allow a comparatively short afternoon’s bread-
winning work to suffice for the supply of the needs of
the twenty-four hours. At the same time it is worth
noting that, though not possible to realise in its ideal
perfection amidst present-day conditions, still this is
the routine which is followed, in its general outlines
by a considerable part of mankind to-day ; accumula-
tion of information, knowledge, reading of the daily
papers if nothing else, in the mornings, business in
the middle of the day, recreation and rest in the
evenings, seems to be generally ordained by the
The text is not quite clear

during the

physical laws of nature.
15
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to the A, U, and M. The night toois sattviki,
rajasi and taAmasi, or cognitive, active and

conative.

as to whether the afternoon is the fittest time for the
climax of business-activity or the noon; in India,
the precise noon is generally regarded, and, when
possible, treated, as the time for a little repose, a
siesta, and when so treated, especially in the sum-
mers, is conducive to health. Possibly, if the text
was written in the cooler, northern, Himalayan por-
tion of India, it did not take sufficient cognisance of
this fact ; but the very vagueness of the language of
the text heve, and the possibility of interpreting it in
two ways, seems to indicate that the different senses
would apply to different climatic conditions, the
logical principle of the sub-divisions being supported
by other facts not discernible by a modern reader of
the text, as it stands, by itself, without further
elucidations. Clearly the text would not apply to
the polar regions, without being supplemented.

[t may also be noted that in the brah m a-
charya stage, the ‘business’ of the midday and the
winding up of the evening would also take on the
form of study predominantly; while in the household
stage, the ‘study ' of the morning would be similm‘ly
colored and guided by the main object of the stage,
and be, predominantly, study of a kind directly
conducive to the success of the business ; in the
¢ forest’ stage, all three would be prevailingly tinged
with ‘sacrifice’; while, finally, in the condition of
the wanderer, they would all be merged in the
¢ summation’. )
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All beings thus follow the succession of day

and night, and in these two taken together with
the sandhya we see the Trinity reappear as
everywhere else. Generally speaking, the morn-
ing sandhya is sattviki, the noonday
rijasi, and the evening one tamasi; though
each of these three kinds reappears again as a
sub-division of each. Of all who have received the
u p a-n ay ana, this observance of the sandhya
is the duty and the right; as the dhyana or
fixed thought is, so is the gain tothejiva;
dhyanais Brahman;dhyata, the thinker,
is Brahman; d hyeya, the object thought, is
Brahman too. Hence (as Manu ordains):
He who observeth not the morning sandhya,
nor observeth the evening sandhya, like
a shidra should he be excluded from all work
wherein the twice-born should officiate. For the
inference as to such a one is that he pursues not
nor even aspires after Brahman, and has not
apperception, the subjective consciousness, but
wears only the visible thread and is twice-born
but in name’.

1 Compare the interpretation of ‘twice-born’ by
James in his Varieties of Religions Eaperience. He
who has not longed after an explanation of the
paradoxes of the world, who has not achieved the
Self and the Self-consciousness which enables us  to
gee ourselves as others see us,” who is not able to
understand and deal with other selves as with him-
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Pranayama is threefold, as said before,
kumbhaka, rechaka and parak a, retention,
expiration, and inspiration. The samsara ap-
pears and manifests by and in the way of these
three only, for this triplet appears in every atom
in every moment. ‘Know Brahman tobe such’
(.e., to consist of this triple movement—this is
the result of pranayama in its metaphysical
significance.)

Mudr @ is mutual conjunction. We see that
one object is born from another; that after the
birth, the producer disappears; that another is
born from that produced object again, and the
latter disappears in turn. This oscillation of birth
and disappearance proceeds apace, endlessly,
by means of mutual conjunction. Of such y o ga'
or conjunction, there are twenty-four (princi-
pal) methods, and these are indicated by the
twenty-fonr mudras, for the same reasons
for which, as explained before, the twenty-
four letters of the Gayafr? indicate twenty-
four laws or methods. ¢Such is the state of the

1As in the case of so .many other Samskrt
derivations, the word yoga here has a double
significance and the two meanings have an
alliance which appears on going back to the root.
Yoga-mudra is a gesture, an axrangement, a method
of balancing and  joining ' together of the limbs,
corresponding to a method of yoga, meditation,
‘ conjunction ’ of thinker and object thought.
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world,” ‘this is so’—bearing such thoughts in
the mind, to endeavour to conjoin and unify all—
this is the practice of mudra. Its essential
nature is the thonght, ¢ this has to be, and there-
fore I am thus also.” The various mudris are:
(1) I-1, (2) This-This, (3) I-I-This, (4) This-This-I,
(5) This-This-Not, (6) Not-Not-This, (7) Not-This-
I, and so on, altogether twenty-four'. In the
verity wherein all are one, a mu d ra hasno use,
so too there is nothing impure or pure, no sin
and no merit ; but all is necessary and connected
with all under the double law of necessity

and contingency, limitation or definition and

endlessness or absence of limit,—to think thus

is to perform the m anasa-snana the mental
bath, (for securing mental cleanliness and
purity)’.

Knowing all as one, the self is purified and
becomes Brahman. The external representa-
tion thereof is the bath in water consecrated
with a mantra, promotive of that thought of
unity.

The full procedure of the sandhyaisas
follows:— Sit down in a steady posture, in a

' It may be remembered that the Rg-Veda was
said to bave 24 mandlas, and kriya alsosaid
to be of 24 kinds and so on. The reason for these
numbers is not quite clear.

*As the Bhagavad (it says: ‘There is no purifier
like unto knowledge.” iv. 38.
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- should Brahman be pondered, and step by

step, after the u pa-nayana, should the 4ngas,
the Upangas.and the Vedas with the Upanishats,
Brahmanas and Upa-vedas, all be studied.
Thereafter, when the great Truth of all things
has been grasped, the Supreme Refuge of all
beings attained, and thereby the due capacity
secured for the work which is the work of
Brahman, the work of the World-process, then”
should that work, the work of the household, be

undertaken.

Nore.—In order to appreciate fully the significance
of the sandh y a, to enter into the spirit of it, it is,
necessary to have arrived at the point of view from
which consciousness appears as the supreme fact
and force in the World-process, guiding, governing,
indeed creating all its manifestations.

Once this is realised the performance of the
sandhy 4, meditation, is seen to be practically the
only means of securing power and carrying on the
work of life; and it is also seen that those who do
not practise it deliberately and with formality do
so sub-consciously and irregularly. All thinking
is seeking, seeking to establish relations, and all
seeking is prayer; and therefore not only all
thought, but indeed all activity, effort, aspiration,
is such, addressed sub-consciously or deliberately,
either to the Total Whole, or an individual
being. ‘ To win by one's own exertion ' is also

to pray to the Universal Storehouse, in the

form of wishing ardently. As described here, and
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as practised in varigus forms in modern Hindg life,
the essence of it is the dmwing in, by means of
an exertion of op within consciousness, of nouyrish-
ment and force from some great fount anq rescervoir
of it. Force, power, energy, ete., cannot come to one
place and be useq by an individnal without being
drawn away from some other place or person; this
fact we see Summed up in the Jaws of the conserya.
tion of energy or persistence of force, the transfor-
mation of motion, and the indestl'uctibility of matter,
The G«?ya,tri-pmyer 1s only g practical application
to daily life, on the mental plane, of this triple law,
as said in g previous footnote, On the physical
plane, for the Support of onp physical life, e
draw the necessary nourishment from the earth,
in the shape of solids, liquids, 8ases, ethers, etc.,
directing' our consciousnesgs (or sub-consciousness)
that way and using the necessary instrumentg ; and
and vitality from
the sun, which again draws its food from some
higher sun ang S0 on endlessly, tle Pralaya op
dissolution of one system conducing to t)e Sarga
or creation of another and vice verse, in an endless
chain of transformation and ba.lancing. And this
89¢s on not only on gy physical plane, but oy an
endless number of Planes. T, recapitulate what
has alveady been saiq N a previons note, onr weyd-
system deals wit], seven such planes, represented by
the seven Vyahris or ‘exclamntions " that are
uttered with the Gayatri, but present hummu'ty has
reached up to ang developed the third only and not
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ayatri—which is an
?he Sub'ﬂer i’O:}:‘;: sifnt(;lee; I&Zigt\lfyisligu, the centra;
e cé of all the life on every plane o
ount anc sOurtem and a prayer, a directlmf of the:
o ‘i"o"ld'sys to ’him, ‘ to inspire our intelhgen.ce,
consmousrtt'esz,intelligence of the whole of huma-mt_yi
e coue'c w' e sympathetic co-operation and mutua
Zood to’ msp]dr he?rp—is to be directed to and pra.c;
g'OOd-WlH . the third plane, Svah, the nmtte.r 0
tlse'd ?pol? matter which in us ¢s intelligence, mind-
Tt o tel matter. The other two pla,ne_s, thi
St“ﬁv‘ al 3 astral, are also named, as ‘B}ll.lh m;(
Physmzl a:es (;,ctivc’aly, and the prayer mdn'ect} y
(lil:;:j tilem pbut is mainly direct}tled towalgcl)i : }i:

; ’ iri g the sun,
i“_temgf*m:l'linsle:;g irfrtl);)zizan(t);f feature, the x'no§t
mmd' o t a::d indeed differentiating charactemst:c
E;'Or}?:r::nity, (from the Samskrt t;'loott“n(l) %; {:ne :

i erns its life on the other two ple
th]:hk) 'z:iligg(;:lce were perfect, the life of the otill?;
o el1 s would be made perfect also. "thin :
e m:)etl r planes come into manifestation in t }(le
O'ther o : Eunl;;nity, and become to us as the? Sva
e Of'om w, and the less subtle planes including the
plan}f ll)s r:)c':n; as the physical plane is no'w, theﬁ
‘S‘;xa oe\ffer of the jiva increasing,’” he jmll I\Z['e:fl-

: :P nd work with the higher ffyulz'r.tzs. o

iran tures, etc., are helpful, indeed sometim

M p-os \;'or ;hese meditations, in the same Wa);
neces'smji, ents and instruments and right ways I0
;};?;ilnlzpt:(:;ls are helpful, nay indispensable, for the
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successful performance of the work of ordinary life.
In order to appreciate the value of mudras, the
psycho-physical parallelism between conditions of
body, especially of all sensor and motor organs, and
states of consciousness should be studied ; e. g., the
eye-balls mechanically turn up during sleep, and to
turn up the eyeballs consciously will promote sleep,
ov to turn them towards the frontal sinus at the
root of the nose will help to bring on that semi-
comatose condition wherein consciousness does not
merge into sleep, but tends into deliberate and self-
controlled clairvoyance; when we think of our
heart, endeavouring to concentrate the mind or
consciousness there ( Yoga-Sutra, iii, 1.) the eyeballs
automatically turn towards the tip of the nose, so
to consciously turn them to the tip of the nose will
tielp dharana in the heart; during intense con-
centration of attention on any subject, the breathing
becomes almost imperceptible, and to regulate the
breathing deliberately will help such concentration,
vice versa ; during certain activities of mind or body,
certain merve-centres or nerves are excited in a
special degree, and to excite the latter deliberately
by the concentration of consciousness on them will
promote those activities in turn, e. g., it has been
found in hypuotic experiments that the suggestion
of a gesture has been followed by a corresponding
emotion in the subject; thus if it was suggested
to him to contract his brows in a frown and clench
his fist, he did so and also showed all other symp-
toms of being evidently angry ; even mental moods

“which ave predominantly
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intellectual have also
isti i ‘ i s, and
their characteristic physical accompaniments, 2

. i
versa, as for instance, the ‘expressive ' gestures
And so on. Indeed the

is but the science of

vice
of orators and teachers.
i the sandhya
;c;e;(:f; (1): is a psycho-pl?ysical science which gives
to mind as well as body the due shave of each,
regarding both as equally impo.rtunt:. And Pecaus;

the general principles underlying it are t;me1 nf}
applicable everywhere and on all 'scal‘es, the educa-
ild that is just beginning its alphabet as

tion of a chi .
v]vell as the educing of a cousciousness that could

cope with the affairs of a whole solar system, there-
fore is such great stress laid upon the 1-e‘g\‘1lar
performance of sandhyé in the Hindi religious

books.

-mmﬂ!’L».m



SECTION III. (Continued.)
CHAPTER VI. (Continued.)—Sub-Section (vi).

THE SACRAMENTS OF THE YAJUR-VEDA.

The ninth to the fifteenth sacraments.- -(9) The
‘¢ bath-rite’ closing study.—(10) Marringe.—(11)
The home-coming with the bride.—(12) The second
bringing of the bride.—(13) Parentage.—(14)
Progenition.—(15) Retirement from the household.

(1) The ninth sacrament is the snata-vrata,
which marks the completion of the brahma-
charya stage. After such completion, the
knowledge of Brahman having been gained,
there arises the desire to become Brahman,
and the looking forward to the performance of
the work of Brahmamn. This is the snata-
vrata, the ‘bath-rite,) the ceremonial bath
which marks the completion of the student-life
and the beginning of the household. Its real
aspect signifies such ideas as these: The accom-
plishment of the truth of Brahman is to be
brought about; by what method may this be
done ?; the manner of bringing about the con-
junction of the I with the This, and the fruit of
that conjunction should be pursued, etc. The
unreal form and external representation thereof
is the looking for a bride: Should I marry
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such an one or such another; is the family free
of defect, or, if not, is the defect or disease
curable; does it possess positive merits which
counterbalance the demerits, or is it merely
negatively free of defects; if I marry such an
one, what will be the consequence ? And so on.
(j) The tenth sacrament is ud viha, marriage.
When the development and maturity of the seed
are complete and strong in him, and kdama or
creative desire moves thereto, then should the
youth marry a maid younger than himself. The
work of Brahman is accomplished thereby.
The idea thereof is,  May I become many.” And
there is a joy and an elation corresponding to it.
Here, in this state of marriage, under the
guidance of the bride’s and bridegroom’s know-
ledge of Brahman, arises a unity of work,
a co-operation, a similarity of interests, an
assonance of temperaments, and a unanimity
of thought and opinion  between the man and
the woman. The husband is the Self, the
wife is the Not-Self, and their union, their com-
mon tastes and temper, all their communion,
in short, is of the nature of the Negationl.

1The word negation has a somewhat startling
effect in such a connexion, even after the explana-
tions that have been given before, of its full signi-
ficance and its technical employment in this work.
But, to show that even that cuirent sense of the
word which is the chief cause of -this startling

.-4*-
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Such is the sacrament of marriage; kriya pre-
dominates therein and it is one of the principal
samskaras,

The true cousecration here is the conjunction
of T and This, Purushaand Prakrti, Selt
and Not-Self, as already explained before. It
is true that these two are never separate, yet
such separation and reunion take place in appear-
ance, in connexion with action and snccession.
And all this marriage, ete., is an imitation of that
fact.

Brahma-charya should be observed equally
by youth and maiden. The marriage of a
brahma-chari youth withabrahma-charini
maiden is the most praiseworthy. When both
know Brahman, they will not suffer from the
violence of joys and sorrows, breach of rules
and inobservance of regular times, and conse-
quent disturbances and diseases of mind and
body. The pair will do the work of the house-
hold with inner freedom and happiness, unattach-
ed and yet attached to all, and knowing all

effect, is also not altogether without an application
here, it may be noted that while, in the fact of
marriage, there is clearly a unification, on the one
hand, there is also, on the other hand, a negation
of utter identification implied in the very difference
of nature and individuality of the two; connexion,
relation, is, essentially, an agrcement in difference,
an affirmation in negation.
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to be one and the same. On the other hand,
as is generally recognised, marriage without a
preceding and successful bra hma-charya
brings only unhappiness; for the setting right
of disturbances, unavoidable in the stress of the
household life, is possible only by means of the
knowledge contained in the Vedas and the
Upa-vedas. The knowers of these understand
that in the World-process disease exists as well
as its remedy, and changes of form, birth and
death, dissolution and creation, sleeping and
waking, day and night, are always taking place,
and that they should not bring pleasure and
pain, joy and sorrow, in undue excess and serious-
ness, to them. Action, motion, movement, doing
of work—this one fact stretches all around and
everywhere, in all ways, in all time, and in all
space. They who undertake the burden of the
household life with this knowledge, they under-
go no undue elations and depressions but ever
are at peace, full of knowledge, full of confidence,
full of bliss.

On this principle (of securing a perfect parity
between bride and bridegroom) is based the
examination of jati, genus, type, caste, and
other matters. ‘My individuality, my constitu-
tional peculiarity, is such ; my prakrti, general
nature and powers are such; my heredity, the
characteristic of my family, our way of thinking,
our family-business are such and such’—having

16
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examined all these matters carefully the proper
thing to do is to marry a maiden whose
circumstances are in accord with those of the
youth. If such matters are not thought of, then
troubles arise, and disparity of nature, and
mutual repulsion, and unhappiness generally.

The systematic examination of these matters
is known as g an a na, calculation, in Jyautisha-
shastra or the science of astrology. The nature
of the mental, super-physical and physical
constitution of both is determined by an examina-
tion of their names, times of birth, lagna,
rashi, etc., and then it can be seen whether
they agree or not. This is the work of the
astrologer. In the matter of the examination of
the family, the elders should be consulted.
They can say: Such are the heredity and
traditions of this family, such their occupation,
such their ancestry, etc. Then both youth and
maiden should be examined by a physician to
determine the compatibility or otherwise of their
conditions of physical health and temperaments.
And so on.

Yet again, the unity of their vyapara,
¢ operation’, business-habits, interests, tastes,
should be ascertained by means of the science of
Kalapa®; for when the vyapara is divergent

11t is mnot clear what particular science is meant
by this name, possibly economics. Other sciences
are also referred to, e.g., Kama-shastra or the science
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then too is mutual affection impossible. Only
after such a careful examination, in all respects,
can the sacrament of marriage be performed
with honour and success. Hence the counsel that
marriage ought to take place on!y when all
the sciences give their consent to it, and when
both bride and bridegroom have perfected
knowledge. . ]
(k) The eleventh sacrament is the v a.(] ha-
pravesha, the entrance, the home-bringing, of
the bride. After the marriage comes the
familiarisation of the bride with the members of
her new family generally, and with the lms.ba.nd
especially. The principal feature thereof 1s tltne
promotion of mutual intimacy between the pair.
Its essence is the determination, the ascertain-
ment by each other, of the knowledge. possess’ed
by each in respect of cognition, action, des.n'e
and their summation. It is fitting that the bride
should disclose to her new family her accon.iplish—
ments and qualifications. She gives joy to
her husband’s parents and relations thereby.
All this is the ‘manifestation of qualities,” g un a-
prakashana, and the World-process is but a
manifestation of the qualities residing in the
All-substance, Mala-prakrti

of love, for determination of the minuter but of{_;e'n
important details of their sex-nature, .and Niti-
shastra, jurisprudence, for the ascertainment of
their avastha, legal status, and so on.
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The true consecration here is the full know-
ledge of I-This-Not and the entrance upon the
right path in consequence.

(1) The twelfth sacrament is the dvir-
agamana, the second bringing, of the wife to
her husband’s house. The bride should go back
again to her father’s house after the vadha-
pravesha. She goes there and again studies
the sciences of kriya and kama with her
mother. Finishing the study and attaining full
capacity for performing her duties she comes
back the second time to her husband’s house,
mates with him in the proper time to the en-
hancement of their mutual love and joy, and
helps and serves with propriety the members
of the household, the relations, the kinsmen, the
cousins and the brothers of her husband.

The true dvir-agamana is the knowledge of
the laws of re-birth, of the ways in which the
human being dies and is born again, the princi-
ples on which the endless succession of day and
night, evolution and re-absorption, existence and
non-existence, take place. Everywhere is this
’]\"\i'ltz‘l*]tlt—clt);;(,)ict;ess z; ¢ secon‘d_ c‘omi'ng ) a l’e}?etition.
"he ac y of samsara is dual, going and
coming. ‘Going’ is inwards, towards the Self;
‘coming” is outwards, towards the Not-Self; apar
from these two there is naught. Inthe juncticn
of the two, there appear words and language.
Otherwise, indeed, there is no speaker, no
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spoken, and no speech. The significance of the
true consecration isthis: ‘ThisisI’ and ‘Iis
This’; the I is the going, the This is the coming.
The external imitation thereof is the ceremony
known under the name of dvir-agamana.

The shukray, is taken into consideration at
this time; it is the reproductive cell, also the
planet Venus which governs its development.
The ¢consideration’ of the shukra is for the
purpose of making sure of sexual maturity.
After knowledge has been matured, the cell also

1Tt is customary in modern Hinda life to make
sure that the position of the planet Venus is favorable
according to the rules of astrology, before performing
the rite of the ‘second coming.’ Shukra, which
means the planet Venus, the reproductive cell, the
Hierarch-Priest and Preceptor of the Daityas or
Titans (corresponding to the Third Race of theo-
sophical literature), white color, Vishnpu, and also
Brahman (the seed and container of the whole
World-process) is one of those many Samskrt
words which, meaning many different and appar-
ently utterly disconnected things, hint by that
very fact at an underlying connexion between those
various seeming things. 1e Secret Doctrine tells us
that many hierarchs and other jivas came over
from the planet Venus during the evolution of the
Third Root-Race here on the earth, and that the
division into two sexes of humanity was made in the
middle of that Race.
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matures with age.! When both are mature,
then only should the work of marriage begin.

The true shukra is the union of the I with the

! According to Samskrt Vaidyaka physiology, the
shukra-kala, the generative energy, vital sap,
peculiar dermal tissue or membranous or other
constituent of the organism, proceeding from its
nerve-centre in the head reaches the breasts about
the sixteenth year in man, and at that time puberty,
But the
process of the downward ramification is completed
and the system fully matured only when the toes
have been reached, and that takes place at about the
36th year, or middle age, the universally recognised

the capacity to procreate, commences.

prime of life, which is also the ideal time for closing
brahma-charya according to the Swmyrtis. In
terms of consciousness, seminal energy begins with
knowledge of these matters, in the head, and grad-
ually descends to the heart, that is, inspires desire,
and finally, permeating the other parts of the body,
the actional organs, fructifies in the act of creation.
As this shukrakala advances and spreads more
and more strongly and thickly, the skin takes on the
bloom, the lavanya, the ‘saltiness,” namakini in
the Persian language, the crystal gleam, the pearly
shine, which is the essence of the good complexion
and which is more than half the beauty of youth.
Even in saying this, another of those remarkable in-
stances of the philosophy and science hidden in
philology and in popular words comes up. Salt, at
least according to old Indian Vaidyaka, as food and

- This.
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This alone is jfi 4 n a, knowledge, whence
memory, whence virility. The viry a, the gener-
ative energy, of thissamséarais smarana’

in external application, is medically connected with
skin-diseases, many of which have a venereal origin,
as is generally recognised; and the latest researches
of physiologists, (especially Loeb in America) tend
to establish a connexion between the fertilisation of
germs and saline solutions. Compare the biblical
expression, ‘Ye are the salt of the earth’. In Indian
medicine, salt is forbidden during the treatment of
some skin-diseases. It may be added that, according
to Vaidyaka, food undergoes gradual transformation,
one after the other, into seven dhatus, tissues,
constituents of the living body, in the course of one
lunar month, that the seventh and finestisshukra,
and that, if this is conserved by brahma-charya,
(see Yoga-Sitra, ii. 38), the next or eighth trans-
formation carries it on to a subtler or higher plane
as ojas, sahas, balam, etc., ‘magnetism,’ ‘glow,’
‘bloom,’ ‘energy,’ ‘vigour,” ‘radiance,’ ‘glory,’
‘halo,’ ‘aura,’as it variously and vaguely appears
and is called. (See Vishpuw Bhigavata, Shridhara’s
Tika, 11. vi. 44 ; Charaka, Siitrasthana, XXX ; and
Vigbhata, V. XL. 4).

I1Smarana means memory, recollection, in
Samskrt , Smara means Cupid, Kama-deva, the god
of love or desire, whose principal nourishment is
derived from the memory of, the dwelling in
imagination on, the perfections of the beloved ; and
virya means the seed, the seminal germ, and also
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only : My father did thus; I did thus; this is or
was the result; if this is done again, the conse-
quence will again be the same; this man acts
thus and we too do or should do the same; I do
or shall do it also, ete.—this kind of activity of
the process of recollection in its threefold form
of vismrti, smrti and anusmrti, (for-
getting, recollection, and gradual recollection
back or ‘reminding”’ in connexion with expecta-
tion) is the means of accomplishing the business
of life. This sacrament is also a necessary one,
therefore, with reference to sexual maturity.

(m) The thirteenth sacramnent is the prasuta.
It is performed generally at the time of the first
conception (only and not the subsequent ones.)
The first conception, (because of the previous
virgin purity of the parents?) is the time for great
souls?! to enter into the human uterus, and there-

virility, vigour, energy. We may here note the fact
that presence of mind is essentially memory, consci-
ous or sub-conscious, of similar situations success-
fully dealt with in the past, or worked out beforehand
in imagination (See Y oga-Sitra, 3. 20); also the
view of modern evolutionists that the parent-cell is in
a sense immortal and is the seat and store of all
racial and individual experience, 7.e., memory.

' This no doubt was the rule in the earlier days of
humanity when the hierarchic, patriarchal or
aristocratic form of government, was secured by laws
of primogeniture; for the superphysical and physical
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-fore the firm establishment of the feetus in the

uterus and the prevention of such mishaps as

worlds work in with each other. Compare Manu’s
declaration on the subject, to the effect that the first
is the child of ¢harma and the subsequent the
results of k 4 m a, mere sex-desire. With the growth
of the human race and of the spirit of democracy,
these customs fall more and more into desuetude. In
accordance with the law of analogy, as above so be-
low, these laws and customs have to be interpreted
on various scales, in the individual, the family, a‘nd
the race. In the family, e. g., from the standpoint
of the children, the ‘government’ is by eldez.'s,
patriarchs; when they are grown up, it is democratic,
republican, all are equal; finally they separate and
found new families, and again repeat the government
by elders on a higher level. In the race, the e¥df3rs
and patriarchs become the hier'a,rchs and divine
beings with rights of pl'imogellltul‘fe ; the 'se'zcond
stage is the growth of the republican Spll‘lt,. of
democracy ; the third, of emigration and foul'ldn?g
of new empires, kingdoms, colonies. So, a,gz?,m, in
the individual, even to-day, the first of any kind or
set of experiences is matter for especi'al. demonstra-
tion of feeling, care, anxiety and 1'ej01cl'ng. In the
earlier days of the bifurcation of sexes, in the latter
half of the life of the Third Root-Race, sex-develop-
ment and fructification must have been times for
special remark and demonstration; later on the
thing became common, indeed commonplac.e. Pa.!;ho-
logically also, there is greater danger of miscarriage
at the first conception. :
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abortion, should be secured with the help of the
power of sound residing in mantras. In
truth the sacrament belongs to every conception,
but it has a special usefulness in the case of the
first. 1

In the true consecration, the idea is the
complete mergence of the I in the This: The
I is nothing, even the word I is not; all is
included in the This.

There is need, here also, to consider the aus-
picious muhiirta, time, and to observe cer-
tain rules of injunction and prohibition. The
science of Jyotisha determines that the union
of man and woman, after the monthly period,
on a particular day and at a particular time,
lagna, nakshatt ra, conjunction of planets,
etc., has a special result in the nature and sex
of the child.

During the first pregnancy, the union of
husband and wife, after the conception, is for-
bidden. In subsequent pregnancies, Kama-
shastra allows it. The condition of women is un-
easy during the first pregnancy; their vital
energy is diminished in an exceptional degree

' The difference between this rite and that of

garbhadhana is not very clear; probably this is '

concerned more with the parents, and that more
with the embryo; that is the first sacrament in life
and this the thirteenth in that same life now grown
from embryo to parent.
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because of the unaccustomed drain on it for the
support of the feetus. Union under these
circumstances is pleasureless to both, and only
when the due rasa, taste, relish, enjoyment,
can be properly achieved is such union hapl?y.
Utter abstinence . and the consequent entire
absence of r asa breeds its own troubles on the
other hand. To obviate all these the perform-
ance of this sacrament is necessary. ‘

(n) The fourteenth sacrament is the janana-
vrata, the ‘birth-vow,” which takes place
immediately after the birth of the child. There
is rejoicing on the occasion because of the fful-
filment of the wish for ‘increase,’ expansion,
multiplication, which is the supreme wish of all.
Even Maha-Vigshnu rejoices at the birth of the
first son. Whatever promotes the work of the
Pranava, in any aspect, of Aham,or Et at: or
Na, promotes rejoicing. The pitrs also rfajm.ce,
for they are the regulators of the continuing
succession, i.e., the ‘restoration’ and expansion,
of the family. Indeed, the param-para, the
succession ‘one after another,” is the family.
And of all such successions there are regulators
and maintainers, and they are called the family
devas, kula-devaté, the lares and penates.
Thero is also an ach arya, guide, precept'.)r.
assigned to each param-para, tosee to its
maintenance and expansion. The maintenance,
uddharana, ‘up-holding,’ consists in the



252 PRANAVA-VADA.

constant care-taking: This custom has always
been observed in this family; it is observed
now; it should be observed in the future also, ete.
The expansion should be understood in the
light of Maha-Vishnu’s rule of multiplication.
Such acharyas are rshis, mahatmas,
brahmanas, etc. They all are the family
pitrs, and the reason for their rejoicing is
obvious. The foundation of all things in this
samsara is the work of Brahman (.e.,
the continuance of the World-process, activity,
or multiplication.)) So when a new child is
born and the World-process receives another
turn of the wheel, they think: This person
has got a son; the son will discharge the duties
of the world; he will make a new multitude ;
he will attain knowledge and do dharma; to
him there will come the consciousness A ham-
Etat-Na. The giving of this satisfaction to
the pitrs is p itrtarpana; but complete
satisfaction comes to them only when Brahman
(in the aspect of the unification of all beings)
is realised.

! Compare the current verse ﬁ?ﬂ{ﬁmﬁa
g Ay, < because of its immensity, brhattv a,
and because of its endless expansion, brmhana,
the A tma, the Self itself, is called Brahma n,”
(which word is derived from the root b rh, to
grow.)
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Hence the advice to perform the nandi-
mukha-shraddha, ‘the happy-faced rite,’
on the occasion. It consists in bringing satis-
faction to all beings as far as lies in one’s power,
in giving out of one’s superfluous possessions,
in the overflow of joy, to others wanting them.
The making complete of the incomplete, with
shraddha, faith,is shraddha. Whatever
is done with faithis shraddha; and only that is
done which has not been already done; and that
which has not been done is the incomplete, and
hence the completion of it is fitting and proper,
though, in' verity, allis ever dome and _ever
complete. Nanda is expansion, (also, joy);
the condition or state of nanda isnandi.
The shraddha that is done for the mukh a,
the face, the front, the sake, thereof, isnand i-
mukhashraddhal

The external formality is the offering of
the sacrificial ball, havya-pinda. By such
oftering all beings are benefited; receiving
that mantra-enveloped ball they rejoice ex-

ceedingly.

1The modern interpretation of the word shrad-
dha is the same; but nandi-mukha is construed
somewhat differently as the ‘pitrs whose faces
are glad,’ thereby meaning either the ordinary
pitrs on a special occasion of rejoicing or certain
special classes of pitrs, the ‘glad-faced’; an
offering to such is the ndndi-mukha-shraddha.
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In the true form, the idea is ‘the appearance
of the I in the This,” the consciousness ‘I amn’
in the ‘This’. It is true that the I and the
This are not separable, still the consciousness
here is of the nature of a regarding of them as
substratuin and attribute, supporter and support-
ed, because they appear in one organism;
satti, being, is the whole adhi-karan a,
it is the only adhi-karana, also it is only an
adhi-karana, substratum, forum, class or
category, or common instrument of working or
cooperation and unification—as the Nydya
declares.

This sacrament applies principally to the birth
of a male child; but strictly it applies to both
male and female children.

After this sacrament, comes the fifteenth,
when the householder has finished all the duties
of the household-life in the course of years, and
appointed his son to carry on that work.

(o) The fifteenth sacramentis nivartana,
retirement. It applies to the dampati, the
pair, both husband and wife. 'The etymological
significance of the latter word is that the pair,
after damanmna, conquest, of personal desires,
surrender themselves to and are established in
the pati, the lord and master, the supreme Self*.

'This etymology is mnot recognised by modern
Samskrt grammar. Apparently all the sacraments,
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This sacrament signifies that the pair having
understood the All and the All-pervading,
relinquish one kind of work, viz.,, that of the
household, and take up another, for entire
renunciation of all activity is impossible. They
now constantly ponder only the Na, and so
pondering roam freely over the surface of the
earth wishing well to all the World-process. In
the true form the idea is: *Not I, Not This’.
The formal ceremony represents this idea.
The proper times for all these various sacraments
are also indicated by the Logion itself, as child-
hood, youth and age, respectively, corresponding
to the Self, the Not-Self, and the Negation.
Sub-divisions give us seven ages, wiz., those of
the infant, the child, the boy, the youth, the
middle-aged, the old, and the dying. They are
connected with cognition, desire, etc. (The
first three sacraments belong to the pre-natal

from mairiage onwards, apply to the married pair
Jointly.  That this fact is mentioned particularly in
connexion with the fifteenth sacrament and not
with the others, seems to be due to the presence of
the possibility that a careless person might mis-
understand ¢ retivement’ from the household as
justifying the abandonment of the wife by the
husband even against her wishes. Manu expressly
ordains that unless the wife herself wishes to stay
behind in the ‘household’ with her children, she
too shall be taken to the ‘ forest .
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condition ; the next five to that of infancy, boy-
hood and brahmacharya; the next six to
that of youth, middle-age and garhasthya;
the fifteenth seems to coverold age and vana-
prastha, and partly sannyasa also. While
the sixteenth, as will appear presently, covers
decrepitude and death and sannyiasa.)

SECTION Ill. (Continued.)
CHAPTER VI (continued). Sub-Section (vii)
THE SACRAMENTS OF THE YAJUR-VEDA.

The sixteenth sacrament, post-mortem rites.

(p) The sixteenth sacrament is marana,
death. Having finished all its work and ex-
hausted all its energy, the jiva abandons the
body.

Two kinds of kriya, action, activity, are
generally recognised,akrashtata and man-
data, tension and relaxation. The former
accomplishes work; the latter is powerlessness
or gradual decay and disappearance of action.
During the performance of work the jiva’s
energy is tense. He has acquired it in some
way, and that way is this. The man engaged
in active work becomes gradually slower and
then entirely fatigued and exhausted as the work
is completed. During that time of laxness and
fatigue and, finally, rest, the work performed
‘matures’. The maturing produces new energy.
Then work begins anew, and so on, endlessly.
Thus after eating (food, earned by work), sleep-
ing follows, as is recommended. During the
sleep the food produces fresh energy, and the

man rises with powers renewed and performs
17



258 PRANAVA-VADA.

work afresh with success while those powers last,
The process of birth and death, creation and
dissolution, is the same. Activity begins with
birth; when the work of life is ﬁr;islled, ‘slow-
ness,” mandata, relaxation, supervenes to
allow of the maturation of the work. That slow-
ingdownis marana, theact of dying or death.
When no more power for work is left in this
x?;h ula body, then it is abandoned by the
Jiva. ‘The powerless and therefore useless
should be abandoned’—is the common saying
'El‘hereafter, the ‘ maturation ’ of the actions don(;
in the sthila or gross physical body, ¢.e., the
experiencing and assimilation of their conse-
quences, takes place in the sk § hma or subtle
body. ‘Slowness’ supervenes in the sikgshma
body also in the course of time, and bhe;n the
activity is transferred to the kiaranasharira
the causal body ; ¢ this’ body is never abandone(i
(within the limits of one great cycle). New
power is derived therefrom and new sikshma
and sthala bodies are put on suoces;sively
and thus birth on the physical plane takes place
afresh. These three bodies, physical, subtle
and causal, correspond to the Self, the Not-Self
and the Negation.

When the sthila becomes ¢ slow,” the jiva
passes into the sakshma, and this passing
itself is dying. Hence the statement that, after
death, the jiva goes to the abode of Yama.
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“Yama is nivr{ti, in-verting, re-verting, re-

nunciation. The abode thereof is the sikshma-
deha. Renunciation comes only after pursuit,
pravartana; the jiva, retreating, retiring
from the pursunit of sense-objects by means of
and in the physical body, turns elsewhere. This
elsewhere is the sikshma body and it is the
yam-ilaya, the abode of Yama. Confined
there, the jiva dwellsin Kama-loka, the ‘world
of desire,” and experiences subtle actions (z.e.,
either performs actions with the subtle body or
experiences the fruits of sinful thoughts, <.e.,
actions committed in thought during the physical
life). Such experience is painful, whence the
name and significance of naraka, (etymologi-
cally,  the little, contemptible, evil or worthless
man,’) the nether world, purgatory. The world
of kaimana or desire is kama-loka. The
evil desires indulged in here in the gross body
are ‘considered,” digested, reflected or dwelt
on, there. Hence many regrets and sorrows,
Abandoning that subtle body again the jiva
passes on to Svarga in the karana body.'

! The reader may discern some discrepancy be-
tween the text here and the statements on the subject
in other theosophical literature. Different seers
and different systems of metaphysic and practical
Yoga have propounded schemes of bodies and planes
which vary more or less from each other. At the
present stage of public knowledge it is not easy to
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Svarga is happy. The karana is the atma-

reconcile them all with each other or to say deter-
minately that any one of them is positively incorrect.
But there is a general agreement that there are
such gradations of bodies and planes, and an agree-
ment of the majority, in India, that a scheme of
three bodies, sthila, sikshma and kiaran a,
dense, subtle and causal, and of planes or worids
corresponding to them, is the most intelligible and
useful forthe practical purposesof y oga. This scheme
of three bodies may be regarded as the primary, and
in accordance with the primal Trinity as said here.
The next in degree of practical importance would be
the scheme of seven, arrived at by permutations and
combinations of the primal three. The Pranara-vida
mentions: septenates of various kinds l'epefttedl-y,
amongst them seven sheaths or bodies, but not
always by the same names. Current Vedanta has
one scheme of five koshas side by side with the
scheme of three bodies. Theosophical literature,
which bhas naturally undergone modification and
also passed through a process of clarification and
growth of ideas on this among other subjects, while
accepting the three bodies as the fundamental fact,
gives seven sub-divisions—a gross body, an ethereal
double, an astral body, a lower mental body, a
higher mental or causal body, a buddhic body, an
atmic or nirvinic body—and refers to still subtler
or higher planes. ~ All this at first sight is apt to be
confusing, especially as to the why of all this multi-
plicity of bodies within bodies. An attempt to
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deha.l

The import of all these observations is simply
that there is no entire cessation from activity to
the jiva abtany time, but only a cessation of
one condition in the midst of an endlessness of
conditions, a single determination in an endless
general indeterminateness. Such a cessation is
the sacrament of death. The (sub-conscious)
rejoicing thereat is due to the expectation of
the birth of fresh power. But because of the
predominant manifestation of the Negation,
grief is more manifest. The combination of
This with Not, meaning the destruction of the
This (more prominently than the creation of the
Not with its hidden affirmation of new forms)
gives rise to grief.

ascertain this why has been made in The Science of
Peace, (pp. 125, 210, 211, 318) and will further be
made in futwre notes in this work. (See foot-note
near the close of the last Section, VI). In the
meanwhile the triple .division stands undisputed
as primary.

1This seems to mean that the cause of the
fact that Svarga is happy is that the karauna
body is the &tm a-body, the body in which the
Self, which is bliss, is predominant, or, in other
words, that for the purposes of this cycle, the
causal body is, for all practical purposes, the
innermost core and the immortal Self itself.
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This marana or death is san-nyasa, as
nivartana or renunciationis vaina-prastha,
as pravartana orpursuitis gadrhasthya,
and as sampadana or accumulation and
preparation is brahma-charya, correspond-
ing to cognition, desire, action and summation.
What is known as sannyiadsa with reference
to the scheme of life, is marana with refer-
ence to the scheme of sacraments.

The ordinance is that the dead body should
be burned. Because of the constant connexion
between the sikshma and the sthala, the
jiva dwelling in the sikshma-body wishes
to come back to this world from Kama-loka,
and if the gross body continues to exist though
dead, it may come back in an abnormal and
unhealthy way. This is the way that mischievous
pretas, vampires, incubi, succubi, etc., arise.
In Kama-loka, the jiva continues to revolve
in memory the objects it longed for formerly on
earth, and endeavours to return to the gross
body in order to enjoy them!. Many serious

1A difficulty may occur here. As in the physical
world, desires manifesting in the physical body
reach out to and are gratified by physical objects
80 those in the astral body should correspond with
astral objects; how is it then that the desires of the
astral entity remain attached to physical objects
and, impossible to gratify, become a means of pain
and expiation ? The explanation seems to be this:
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“troubles would arise from such a state of things,

if it came about. To prevent it the lifeless
gross body is cast into the fire.

Even after the destruction of the gross body,
there remains another, the linga-deha, type-
body, which is similiar to the formerinshape. This
is included in the sthiala during life. And
earthly objects can be enjoyed with this(alone,
also) ; things greatly craved can be reached by
it. Thus, we see in the case of dreams, that
distant objects are reached with the linga-
deha, if greatly longed for, Or again, persons
in different places in the physical body come
together (in the linga-body). All objects
exist in space; desire to obtain them links sub-
jects to space, and space is entered into or
traversed (quickly ?) by means of the linga-
dehal
In the ordinary human being, the jidnendriyas
and karmendriyas have their centres in the
astral body and their organs in the physical ; and,
similarly, the fully developed astral being has his
sensor and motor centres in the mental body and the
organs, for the enjoyment of astral objects, in the
astral body. In the midway condition of the preta,
the centres are present in its astral frame, and he
feels corresponding desires also; but there are no
developed organs yet; hence disappointment and
pain. (A.B.)

1 See footnote in this chapter, p. 272 infra,
attempting to reconcile discrepancies as to dehas
and lokas. - :
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Hence we find that in hatha-yoga, by means
of the violent processes called kuifijara, etc.,
the jiva, while retaining connexion with the
gross body, can put it off and go forth (in the
subtler) ; and so, many troubles arise from the
(posthumous persistence of the) linga-deha
also. This body too is abandoned according to
karma.! Jivas while occupying the linga-
body wander about here on earth. After that
they dwell in Kéama-loka. Therefore should the
gross body, when deprived of its own legitimate
inspiring force, be cast into the fire. This is
the d ah a, cremation, and it is intended ounly to
ward off the possible troubles mentioned above.
The jiva (that is passionate and full of
unsatisfied appetites) is angered by the crema-
tion of the body, and dwells in the burning-
ground in his linga-body thereafter. The
cremator comes away from the burning-ground.
There is danger to him from the jiva. The
desire (of the jiva for return to his ordinary
physical life) is the source of the danger, though
(the jiva) stays in the burning-ground. If
the cremator stayed in the burning-place (and
the dead jiva were especially violent) he too
might be killed. On these facts is based the device
mentioned in the Tantra-shastra (dealing with
1Either the jiva's karma in the sense of
merit and demerit, or vaidika karma in the
sense of ritual prescribed for funeral ceremonies.
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such practices) that japa should be made in
the burning-ground to ‘bind’ a preta and
secure its services (for purposes usually of
black magic). The preta is gratified by the
japa, and desirable objects, such as it coveted
in physical life, are offered to it. In such practi-
ces, it should be remembered that if the perform-
er allows himself to be frightened, then his fate
is miserable indeed. He suffers death or com-
plete madness or someminor harassment. Because
of such dangers the cremator carriesiron? on his
person, for a certain number of days. After
the cremation comes the asthi-safichaya, the
collection of the boues ; it consists in the casting
into water of the ashes and the remnants of the
bones. If these are not cast into the water, the
angered preta can cause much mischief even
with the ashes, and diseases may arise therefrom
also. Hence it is very necessary to throw them
into running water. The preta seeing the
ashes thrown away, goes (i. e., endeavours to go)
with the cremator ; to prevent this, it is ‘fixed’
to some place outside the town or the house
with the power of mantras. Hven the most

1A piece of sharp iron, like a knife, or pointed, like
a dagger, is usually thus carried, now-a-days. The
reasons may consist in the merely psychological
idea of confidence associated with the possession of
a weapon of offence and defence; or in some super-
physical properties belonging to the metal.
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pow'erful preta is subject to such power.
While the preta remains unsatisfied, endeavours
have to be made continuously to bring it
conffentment, e.g, by ghata-sthapana, the
setting apart of a jar, whereby water and food
are f)ﬁered to it, and by dipa-dana, the
offering of light, etc. If such thing:gs are done
and the preta gets the pindés, etc., he
gradually forgets his connexion with the gx,'oss
body, and is ‘satisfied.”*

Hence the shraddha, offering of the
dashagatra-pindas, wherein each offering
of one pinda, ball of rice-paste, severs
the preta’s connexion with one of the
dasha-gatras, the ten limbs (or parts of the
body)’. Six pindas are offered before the
cremation, also; their purpose is to accomplish

1The text here seems to apply mostly to very
unevolved persons, laborers, etc., of a low type, or
very selfish people of a more evolved sort. (A. B.)

"The mantras used nowadays at this rite aim
at forming the ten ‘limbs’; the reconciliation is pro-
bably that they destroy the connexion of the jiva
with the grosser physical and etheric and hélp to
form the corresponding limbs of the sikshma or
subtle body, at first the lower astral, or the preta
body of theosophical literature.

(It is an interesting coincidence that the Egyptian
ritual for the dead, makes the dead man gather up
his limbs on the other side of death.—A. B.)
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the detachment of the jiva from the coveted
objects of the household. These are offered in
the order of cognition, action and desire, and
thereupon the jiva casts off his craving for
household objects, being drawn away from them
by his wish for these pindas® and by the
attraction of the dead body, too, from the house
to the burning-ground. This makes up the
offering of the sixteen pindas.

Besides this, another single pin dais offered,
before the cremation, in the burning-ground, as
representing the samahara, the totality of cog-
nition, desire and action; this shra ddha is
performed by means of the sam shara-mantra.
After this and the d asha-gatra, the eleventh
pinda should be offered on the eleventh day,
for love of which the preta remembers not
the gross body any more; this eka dashaha
offering, on the eleventh day after death, is
made with the smarana-vinashana mantra
that ¢ destroys the memory’. On the eleventh
day, the vrsh-otsarga, the setting free of
the bull,” is also performed. This too tends to the

1The essence, aroma, or subtle aura of these pin-
das, even though, in themselves, they may not be
very attractive objects, would reach the jiva by
the power of the mantras and so bring him
positive gratification, while his craving for the other
objects would be less capable of gratification ; hence
the drawing away from the one to the other.
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satisfaction of the preta. The bull is given
away, to some one asa gift, or is simply set free,
in order to secure the release of the pre ta from
his unhappy state. The Lord of the pret a-world,
dwelling in Kama-loka, is also pleased with gifts
of bulls.! ‘Obtaining’ the fruit of, 7.e., by virtue
of such a gift, the preta casts off his linga-
deha quickly. Suchis ‘the deliverance from
the condition of the preta.’

!The exact significance of this rite is not clear.
One may note, in a general way, that each human
race has its pet animal or animals. Thus, the
horse and the dog are pets with the present fifth
sub-race of the fifth Race, viz., the European races ;
and the cat and the crocodile were the favourites
of the Egyptians; so the bull and cow seem to
have been connected with the Indian people, the
first sub-race of the fifth Race, in a characteristic way
(though the representatives of all other main types
of animals are also included in the Hinda pantheon,
as the ‘vehicles’ of the several chief gods and god-
esses, with that ‘comprehensiveness’ which is the
chief characteristic of the Hindi dharma.) The
cause of such connexions would be found in the
subdivision of all things whatsoever, according to
the all-pervading principle of the ‘rays,’ castes,
or gunas. The setting free of a bull, as nullius res, to
improve and multiply the race of this indispensable
animal in India, would in itself be an act of merit
as a direct service to the public, and so help the
jiva, the merit being voluntarily transferred to his
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Shayya-dana, the giving of bedsteads, ete.,
(on the eleventh day) is intended to win comfort
for the jiva in Kama-loka. Things given
away here in the gross form are gained in
Kama-loka in the subtle form. Mantras
convert them into that subtle form. All the
beings of this world dwell for a time in Kama-
loka, and, while there, remember their loved
ones, their friends, etc., of the earth ; and where
there is memory there is actual relationship, and
therefore the performance of these acts of
charity, etc., is right and helpful *.

credit by his earthly progeny, who perform the act,
by means of mantras. There may be besides, subtle
magnetic effects such as those hinted at in the text.
Thus, one theosophical explanation of rebirth in a
lower kingdom  is that an exceptionally depraved

* jiva which, even after having evolved to the human

stage, retains bestial habits, is now and then tied to
an animal body which has its own animal-jiva-
tenant also all the while. It is quite possible that
the bull-calf ‘set free’ in connexion with funeral
ceremonies might serve some such purposes in cases
now and then; though, now, it is more a matter of
routine than of discrimination.

1 These observations may help us to realise what
amount of basis of fact there is in the practices of
savages who slaughter relations, friends, servants,
animals, at the death of their chiefs in order that
they may keep the latter company ; as well as in the
gentler practices of more peaceful and organised

-
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Thereafter comesthe dvidash-iha-vidhi,
‘the ritual of the twelfth day,” in accordance
with the rule of the sixteen samskaras. Six-
teen pindas are offered thereat; hence the
name shodashi-shriddha. This shraddha
has refevence to the brahmacharya and
other dshramas, stages of life, and the
work (thereof, including the sixteen sams-
karas?) and is intended to bring about
the abandonment of desire for or attachment
to them, by the preta. It is true that
they are renounced as soon as the body is
renounced ; but the constant practice, the habit,
of them, through a long period of time, impresses
them on the linga-deha strongly and causes
a fruitless and painful yearning.

For similar reasons we have the other shrad-
dhas, of the first, the second, the third month
etc., (up to the twelfth 7). 'The word °monthly’
here indicates avastha, condition ; there are
sixteen such conditions or stages after death.
Hence we have the offering of the sixteen

peoples like the Egyptians, Indians, etc., who offered
and still offer bloodless help to their departed. The
former would seem to be only the ferocious and fear-
ful exaggeration and degeneration of the latter,
appearing during the decay, the ¢ involution,’ the
diseased senility of dying races.

Actual relationship by memory is very significant
and explains theosophical views on the subject.
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pindas, shodasha-pinda. After this, the
preta abandons the town, and its linga-deha
breaks up rapidly. This linga-deha is the
embodiment of lok-eshapa, desire for the
world ; its form is like that of the gross body;
and, after the death of the latter, it passes
through the sixteen conditions mentioned be-
fore, for the gradual abandonment of which a
pinda is ordained each month. This monthly
offering should be made in accordance with
the condition of the 1inga-body, at the times
prescribed as most favourable tothe dissolu-
tion of that condition, and at the time of
the final casting off of the linga-body the
yearly pinda should be offered. The ordinary
length of life of thelinga-deha is one year
after the destruction of the gross body; hence
the extension of post-mortem ceremonies over
one year. Thereafter the jiva goes in the
sikshma-deha into Kama-loka. But, by
special means, the linga-deha may be
dissolved even at the same time as the st hila;
and, again, sometimes it lives for many years, in
exceptional cases. Thelin ga-deha is called
the preta and the Linga-loka is the Preta-
lokan.

3 There may well appear to the reader a serious
discrepancy between the text here and current

theosophical views. The latter aver that the
ethereal double can be separated from the gross-body
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Altogether, fifty pindas are offered in the
course of the funeral rites. The pinda (the
first one ?) of the burning-ground is not counted,
as it is intended for ome’s (i.e., the cremator’s)
own release (from pursuit by the preta) and
not for the helping of the preta. The fifty

during life only in the most exceptional cases, and
that too for a very short time, and that it does not
survive the disintegration of the gross body more
than twenty-four hours at most. The text here
says, on the contrary, that its normal term of scparate
existence is a whole year. The reconciliation will be
found perhaps, in the view that the linga-deha
here does not mean only the ethereal double but also
the lower astral body of theosophical literature.
The distinction between the lower astral body and
the higher astral body is not yet made there either
with much clearness, but it is being recognised more
and more. (See foot-note, p. 260, supra).

I have said above ‘does not mean .... only
but also,” because it cannot be said that it means
wholly and only the Ilatter. It seems to me
that this is the case with the names of all bodies,
graded one with or within another. They pass
from one to another, as ice to water and that to
steam, in a manner which makes it difficult to say
precisely where the one ends and the other begins.
Hence the somewhat unsettled condition of the
terminology. Indeed, in strictness, this is the
case with all objects whatever; nothing can be
rigorously defined and marked off from other
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are made up thus: Six before the cremation,
ten of the dasha-gatra, one of the eka-
d ash-aha, sixteen of the shodashi-shrad-
dha, sixteen of the sixteen (monthly) shr agd-
t',lhas, and finally one of the varshika or
annual shraddhal.

things, finally, though the predominant character-
istic helps us to do so for practical purposes with
regard to most things. As our knowledge of these
bodies grows, our definition of them will grow more
complete. In the meanwhile, we may provision-
ally assume that here linga-deha corresponds
with the lower astral body, which lives out its
generally unhappy life in that region of Bhuvar-loka
which is known as the Preta-loka, while the higher
astral body, which may be said to correspond to
part of the s ikshma-body of the text, dwells in
the other region of that same Bhuvar-loka which is
known as the Pitr-loka or Kama-loka. So it is
said, earlier in this chapter, that the jiva dwells in
Svarga-loka in the karana body. This also appears
to differ from the theosophical view and should be
reconciled with it in the same way, by distinguishing
a lower mental body from a higher mental body, the
former, according to theosophical literature, being
prominent in Svarga and the latter latent.

1 In modern Hinda life, there is some conflict of
practice as regards these offerings, mainly as regards
the times at which they should be offered. These
times cannot always be observed in exact accord-
ance with the old rules. The sixteen monthly

18
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In the true form of this consecration, the idea
is: The I and the This are both Not; the Not
predominates and is the source of all;allis
naught, all is Not. To realise all as Not—rthis
The bond between the
I and the This is broken, and the mutual ‘deliver-
ance’ 1is the occasion of rejoicing. The two
become one (and so abolish each other, Self—
Not-Self—Not). All this appearance of sepa-
rateness and contradiction disappears. The
(separate) knowledge of the I, the This, and the
Not is “burned’ up in the complete knowledge,
¢I-This-Not,” so that neither the I is, nor the
This, nor the Not (by itself). Hence the jiva
who knows this is also a preta, 7.e, pra-

is the death-sacrament.

karshena, supremely, ita, arrived, attained,
accomplished. Prakarsha here refers to
prayatna, effort, for this supreme knowledge

is gained by supreme effort only.

offerings, compressed into twelve months by the text
itself, are often in actual fact, finished within half
that time or even less, in many cases. There is
also a shodashi performed on the 13th or the
16th day after death, in many families, and so on.
The principles having been lost sight of, and the
orderly scheme of life laid down by Manu being
very much disturbed and changed, the practices
based upon them have also naturally become uncer-
tain.
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- The fifty pindas in this connexion mean
the various combinations of I-This-Not (?).' The
six pin d a s before cremationare the six permuta-
tions of cognition, desire and action (taken two
at a time ?) each accompanied by the Not. The
sama-Ahara-pinda or that offered at the
burning-ground is the seventh, and corresponds
to the combined activity of the six. Or taken
in another way, we have the actor, the cause,
the effect or work, the motive, the relation of
these four, the following or working out or
manifestation of that relation, and finally its
destruction. The I is the actor; the particular
“this’ in the I 1s the cause; the ‘this’ become
(i.e., become identified with) the I is the effect;
(‘May I become this and not this other’ is the
motive) ; the conjunction of I and this is the
relation; ‘I am this, this,’ is the following out
or manifestation or evolution; (I am) not (this,
this, etc.) is the seventh (i.c., destruction).
(After all this there follows) again the I-This-
Not-am, the connecting of the first three with
the verb as, to be, (in consequence of which
there is a reassertion of what has been denied,
a rebirth, in endless succession). This itself is
manyness. (Again) the sub-division of the
three (by the same three) makes nine. That

! The text is here very obscure, and the translation
is largely tentative in consequence.
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which is beyond even these three (taken sepa-
rately, v.e., their summation and mutual abolition),
the shinya,the vacuum, the no-thing, where
even the Not is not—that is the tenth, the
supreme condition. These make up the d ash a-
gatra. Then again we have the work, the
activity, of I, and Not-I, and Not; and this
work is of four kinds, samyoga, vi yoga,
anuyoga, pratiyoga, conjunction, disjunc-
tion, association or similarity, contrast or
contraposition (?). (By the sub-division of these
by themselves) we have the sixteen pindas.
The eleventh day shriddha or pinda isthe
summation of all, the realisation of the underlying
unity. After gaining satisfaction (thus there
comes) pralaya, dissolution, reabsorption.
That is the work of the Na. But after the
pralaya, fresh power having been gained, new
work is taken up. There neverisa pralaya
of the Whole at any one single time, but only a
successive and endless gradation of pralay as,
for all that is in time is successive. Out of this
there again arises the performance of sixteen
(offerings) because of the multiplication of the
four, I, you, this and another. The annual
pinda meansthe abandoning of the conscious-
ness of these distinctions and the unification of
all the four. Such are the fifty pindas in the
aspect of knowledge.
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- Vrshotsarga, in this view, means the
abandonment of the ever-bellowing bull of
separateness, which first manifests in sound
(in our system). Vrshabha, the bull, is the
sense of separateness, mine, thine, another’s, and
the ¢ casting away,’ the ‘letting loose,” of this is
ordained by the science of the Self. So, the
shayya-pradana, the gift of a bed, a place of
rest (to all beings, in our consciousness) is the
service of all beings in consequence of the
consciousness of their unity; for whatever is
gained from the Self should be given away to
and for the sake of all selves. He who knows
himself as the Universal Self, he has no egoism,
no wish, for his separate individual self, nor
any wish for another separated, individual self,
but only for duty, .e., all selves; no svartha,
and no parartha, but only paramartha.

The feeding of brahmanas and others is
recommended at these sacraments; for according
to the extent of his knowledge is the extent of
the service that a jiva may claim, and brah-
manas are those who have most knowledge.
They have risen above the distinction of my-self
and another-self, of mine and thine, and know
all as One!; hence the giving of food to them is
meritorious. At the same time, because of the
fullness of ome’s own knowledge, and the

1See the extant Vajra-suchi-Upanishat.
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realisation of relationship with all beings, gifts
should be made to all and not only to brah-
manas. Hence ‘the supplying of nutriment
to all’ is also declared to be meritorious.

In the true form, the feeding of brah-
manas means association with those possessing
knowledge. On the principle that mu kti
follows from knowledge of the Truth, the study
of that Truth is itself the feeding and clothing
and supporting of those that possess that Truth.
They who are ever pondering on the Truth in
this way are ever feeding brahmanas.

Such then is the death-sacrament, Connect-
ed with this is the ma ran-ashaucha, the
impurity and segregation of the kinsmen and
relatives of the deceased for a certain number
of days after the death. What is contrary to
nature, the non-fulfilment of the requirement of
one’s nature—this only is impurity, Ashauch a;
for what is pure to one is impure to another at
the same time, and again, in succession, to the
same person, and what is impure becomes the
pure and wvice versa. Impurity and purity are
thus relative to time and place. Now, crema-
tion means the destruction of the sthila body,
whence anger in the Preta and fear in the
cremator; this condition of fear is the impurity ;
and according to the perfection of the knowledge
of the cremator is the littleness of the impurity.
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Hence, the brahmana, devoted .to jfidna,
cognition, knowledge, is purified in ‘ten ‘days,
because of the triplicity of each combination of
cognition, desire and action (?). The .k shat-
triya, devoted to action, becomfas pure in twelve
days, because of the summation (the' f\irther
addition) of cognition and action. Kri ya and
jfiana enter into combination and the vaish ya
is the locus of that combination, (i.e., ichchha);
he, therefore, is purified in fifteen days. Tl'.Le
shadra, ‘resting on’ service, becomes pure in
a month after the performance of the required
service. The release from fear of the pre 1; a by
the performance of the dasha-gatra, isthe
purification.!

! The excellent sanitary results on the I'J}’lysica,l
plane of such systematic segregation o.f f&ml'hes are
patent, especially in the case of infectlou:? dlses?ses ;
and the more so when we remember that 1nfect1<?us-
ness is only a question of degree a,nd.not of k.md,
that all diseases, like even health, like passions,
enthusiasms, panics, etc., are infectious, but some vef'y
much and some very little. But over .a.nd a.bove‘ this,
there are the superphysical consider&tlon.s mentioned
in the text. To understand the connexion between
the two we have only to call to n'lind the fz.tct, now
generally recognised, that fear is a predisposing
cause of disease, being itself in turn the effect .o'f 8
debilitated nervous system and unhealthy condition
of body such as is favorable for development
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Three more shraddhas are sproken of, e k-
oddishta, pairvana, and sapindana. The
first “having one object,” “addressed to one,’ is
performed once every year, in the month and on
the day of the death ; the jiva derives comfort
therefrom in Svarga and Kama-loka by the
power of woid-sounds; the m antra of this
ceremony confers happiness in Kama-loka. The
second is in the nature of a prayer for the
emergence of the jiva from Kama-loka and the
strengthening of the karan a-body ; it is offered
at a parva, joint, junction-point, turning-point.
The prayer is addresed to Vishvedeva, the Lord
of Kama-loka: Do thou deliver him out of this
world, he will do good work in Svarga. Vishve-
deva hears these prayers only at parvas, the
junctions of seasons, special occasions, holy
days. If there are no such offerings and
prayers, the jiva dwells in the two places for the
full term required by his karma. It is true
that karma cannot be annulled in any case;
but what is meant is that the consequent punish-
ment is quickened and its period therefore short-
ened; this is the justification for the prayer.'

of the disease-microbe. A family possessed of
‘knowledge® would ordinarily not allow itself
to fall into such a condition, and so be able
to throw of the ‘impurity’ more easily.

"It may also be said that the gifts and charities,
etc., accompanying the prayer, help to balance the
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-Inthe true form,ek oddishta and parvana
refer to jiana. The former is the uprising of
the One I, its appearance everywhere. The com-
bination of the I with another, in the world-
procession, is the latter; fo.r a parvais ¥nade
by a joining of two. The Atma is establlsl}ed
thus ; by this means ; it is not born, nor ever d}es,
for such ‘reasons; or is ever dying and being
born—such reflexionis parvana-shraddha.
To enhance love with and for all, as if they were

evil and sin committed by the jiva. That every
jiva must suffer the due punishment of his s'ins,
that there can be no ‘forgiveness’ of sins—requires
to be construed in detail. For it is also true that
love can share sorrow and so make it less, that
Christ can atone vicariously, that the Ruler can
forgive sins to the repentant. The exact physical
counterparts are the payments of relatives’ debts by
other relatives, the remission of debts by rich cre-
ditors to submissive debtors, the pardon of criminals
by imperial prerogative. The reconciliation is that
in the endless chain of causes and effects, the
infinite complications of Nature’s Ledger of tran-
sactions between all jivas that are but one Self,
the relative who pays for another relative, the
creditor who vemits and forgives, the Christ
who atones for others, the King who pardons is
only paying back to the debtor, the sinner, the
criminal, previous service rendered, to Self or
country, or is now registering a loan to be recovered
later.
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one Self, to know with perfect faith that the
Atma isin all the parvas, 7.e,, samsaras or
worlds, centres, junction-places of jivas and of
planes of matter—this is parvana-shraddha.

Sapindana in the true form means
samina-pinda-karana, ‘same-body-making,’
the co-ordination of all into one, (the reduction of
everything, of all the World-process, into the
Logion). Brahman is one; the many is not
possible; manyness is nothing; the one is the
many ; the many is the one ; nothing is destroyed,
or becomes, or stays; destruction and stay are
becoming ; becoming is destruction and stay;
those that have become, stay; those that are
staying, dissolve; those that have dissolved,
become again—the realisation of this order and
succession running through all things is such
coordination.

In the conventional form, sapindana is the
y 0jana, classing, joining, of the departed jiva
with the father, the grandfather and the great-
grandfather. Y ojana means the making over
of the j1va to the hereditary rulers, the spiritual
hierarchs of the family, the rshis, brahma-
nas, etc., spoken of before, who are in the position
of fathers, grandfathers, etc.! And this is done

1 The experiences recorded in theosophical and in
the better class of modern spiritualistic literature,
go to prove the presence of ‘office-bearers’ in the
¢ invisible’ worlds of the subtler planes who look
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by ‘means of mantras: Behold, this jiva
entereth into Kama-loka and other worlds, do ye
protect him. This ceremony is also known as
pitr-melana, the ‘joining’ with the ancestors
Because of this inner significance is the ceremony
performed even for those departed ones whose
father, grandfather and great-grandfather may
be living. The rites are the same for men as
well as women; these are ‘classed’ with the
mother, the mother’s mother and her mother,
ete.

Thus, then, these external ceremonies bring
special results, physical and superphysical, in
special kinds of pleasure or riddance from pain;
but the real aim of all sacraments is to secure

after disembodied jivas from the physical plane.
The elaborate after-death ritual of Hinduism is
intended to facilitate the work of these ‘office-
bearers’ so far as possible. The physical devices,
the use of fire and of running water, and there too
of specially ‘sacred’ streams, etc., all becomes
significant if we remember that the grosser and
subtler worlds are not disconnected but correspon-
dent, that they are always working in with each
other, on principles of psycho-physical parallelism.
Theosophical literature tells us that in the astral
world the apas-tattva predominates; in the
mental world, the agni-tattvas therefore there
are special contacts between these and the physical
water and five, etc., respectively.
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the final illnmination. And for this reason is it
ordained that for those who have already passed
through the fire of knowledge, no second crema-
tion is needed,and sanny asis arenot cremated
in consequence. When the final knowledge has
been gained, all sacraments are finished. All
these sacraments are to be found hidden and
taking place in every atom.1

! The modern reader might question why all this
excessive elaboration—as it would seem to him—
of rites and formalities which remain empty after
all the author’s attempts to put significance into
them ? And indeed have not the Hindiis themselves
practically given up the bulk of them ? For answer
—to a questioner in whose mind the whole trend and
setting of the line of thought contained in this
work, has not wholly failed to touch some even
slightly responsive chord—two considerations may
be recommended :

(@) It may be that all the elaboration had its
use in an earlier day, in training the mind, but
that only a small portion of it has use now,
and is being accordingly retained, while the
rest has been or is being, given up by the Hindas
themselves. The dharmas change with the
yugas, epochs and forms of civilisation—this is
expressly recognised in the Smriis themselves. A
definite origin in time, at a particular stage of
human evolution, for the shraddh a ceremony, is
clearly described in the Mahdbhdirata, indicating
that the conditions of human constitution, in respect

!’
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Thus, then, these five maha-y ajfias, five
medhas and sixteen samskaras, extending
from birth to death ; the life-activity of the jiva
from this world up to Svarga; the cause of
rebirth ; the cause of reincarnation in special
bodies; the re-experiencing of pleasures and
pains ; the mutual relation of objects and their
origin ; in short, the whole essence of kriya or
action, is described in the Yajur-Veda, together
with the absolute necessity of the world-

procession and its activity.

of physical and subtler bodies before that time were
not such as to require shraddhas. And in some
future day, as seems to be promised by ‘spirit}ml-
istic’ researches and developments, if conscious
intercourse between the living and the dead, the
¢ embodied’ and the ° disembodied,” should be fully
established again, probably the present form of
shraddha would have to become mnon-existent
again. ‘ Briefly, with changes of the pl.lysical and
superphysical conditions of the constitution of man
and of his environment, changes take place in the
¢ sacraments’ needed for the full living of his life.
In earlier days these changes were deliberately
made by ‘acts of legislation ’ of recognised scers
and divine kings, in whom people had faith ; to-day
they are brought about by instinctive struggles and

revolutions between ruler and ruled who have little

faith in and sympathy for each other.
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The first mantra of the Yajur-Veda is ish é-
tvarje'-tvi, etc. Beginning with this and up to
the very end, the whole of kriya is successive-
ly described in its relation to time and space,
without which kriy& is not possible. 'These
three, wviz., action or motion, tine and space,
themselves constitute ‘process,” and by means
of them is the work of Brahman accomplished.
Otherwise, indeed :

(b) The second consideration, practically a
continuation of the first, is that much more elabor-
ate samskaras—only not called by that name but
designated ‘social conventions'—are being created
by the modern type of civilisation to replace the old
ones. One reads in a journal of the day that a
school has been established where young men are
initiated into the mysteries of the art of using
knives and forks, etc., correctly while eating in
company—and so forth. As to whether the one
set of ‘initiations’ is better, or the other, whether
“social conventions of etiquette’ is a better name

<

than ¢ sacraments,” whether the religious atmo-
sphere and high and serious moral tone of the one
is more elevating or more deadening and depraving
to human nature, or whether the competitive wish
to shine as first in everything is such—all this is
matter of racial taste, itself governed by the general
scheme of evolution—for ‘new’ races are mostly only
new embodiments of the same jivas, over and over
again.
! The modern reading is tvorje.
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The Self transcendeth act and space and time.
This Ancient of all ancients needeth not

The offerings of yajfias small or great,

No vows or sacraments of triple thread,

Or piercing of the ear, or marriage-tie,

Or rite before or after birth or death.
Beyond all time and space It ever stands,
Beyond all reach of good or evil things,

I, This, and Not, a trinity in one,

A perfect Consciousness of Being and Bliss.



SECTION HI. (Continued.)
CHAPTER VII. Sub-Section (i)
Tue SAmA VEDA.

The nature of Shakti-Energy in general.—
Distinction between Shakti, Ichchha and
Miya—Maya and Brahman—Maha-maya,
and its sub-divisions, Yoga-maya, Bhagavati,
Yoganidra.

After the Yajuh comes the Sama, descriptive
of all desire; and as desire connects cognition
and action, so the Sdma connects the Rk and
the Yajuh. Ichchha is the energy of
Shiva. It indeed is the energy, force, power, of
all and everything that has any power; and
it is everywhere, omnipresent; without energy
relation between two things is not possible. The
being together of two things is their relation;
and for such relation, such bringing and keeping
and being together, of two things, a third thing
as connecting link is indispensable, a third
which may hold the two together. Ichchha
is this third which brings together coguition
and action; and this coming together of these
is all work, all (the external, objective, real)
World-process, the cognition-element being
(the internal subjective, ideal) Veda which
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is - the ideation of Maha-Vishnpu. All the
‘behavior,” the ‘operation,” of time, space, and
motion becomes possible only by means of
Shakti, and the World-process is but the
proceeding forth of these three. That they are
considered separately at all is only to secure
fullness of treatment; in reality the three are
but one.! Hence too the One Shakti of the
whole World-process is the Brahman-Shakti
which only appears threefold as Brahmi, Vaish-
pavi, and Shaivi. It may be said that only two
shaktis should be spoken of (those of cogni-
tion and of action, and not also a third, the
shakti of desire, which would be tantamount
to a ‘power of power’), because desire is the
one power divided in two by reference to
cognition and action; still, because encrgy is
definable only by its work, and because we
find the three kinds manifesting in work, in the

1T have nowhere met in the Prancva-Vida a definite
statement to the effect that space, time and motion
are different forms or attributes of the negative
aspect of the Na, and that Shakti, Energy, is its
affirmative aspect, as is attempted to be shown in
chapters xi and xii of The Science of Peace; but
statements like these in the text here may be
regarded as pointing to this. In the Vishpu
Bhagavata and Vyasa's Yoga-bhishya also, such
expressions are to be met with as desha-
kala-kriya, or space-time-motion, and desha-
kala-nimitta, or space-time-cause. -

19
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world, as a matter of fact, therefore we also find
them dealt with in the Sama-Veda®.

A indicates the Vaishnavi, U the Brahmi, and
M the Shaivi energy. 'The Vaishnavi energy is
the complement, converse or opposite, of kriya,
and of the nature of and in accord with jiiana.
The Brahmi energy is of the nature of kriya
and the converse of vidya, knowledge. The
Shaivi energy is of the nature of the nexus be-
tween the two and gives rise to ichchha.

1We may justify the three kinds thus: (i) energy
as manifesting in cognition; (ii) as manifesting in
action; (ii1) as in itself, apart from manifestation,
as mere desire or emotion.

Because of the endless interplay of ‘insepara-
bility * and ‘distinguishability ’ and of the unremit-
ting operation of the law of psycho-physical parallel-
ism, we have the appearances of different psy-
chical processes being predominantly connected with
different organs and different kinds and planes of
matter, in the world around and in the constitution
of human individuals. Thus cognitive consciousness
works predominently in one set of organs and one
kind of matter, the desiderative in another, and the
active in a third. See The Science of Peace, chap-
ters xiil-xiv-xv; The Irishikha-Brahmana Upanishat;
The Secret Doctrine, vol. 111, last section,and The
Ancient Wisdom, as to the predominance of one of
the three aspects of consciousness in one plane of
matter and corresponding sheath or body of the
jiva.
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We find the seven s varas, musical notes, in
the Sdma. In describing desire, the Sdama
deals also with the sextette of jfiana and
kriya (mentioned before, through which desire
manifests) and with their summation, the seventh;
and the seven svaras correspond to these
seven. At first, in the Samhit@ portion of the
Sama, we find only three svaras, correspond-
ing to the three energies. So too, in the Rk
and the Yajuh, only the three svaras are
employed. The seven are developed only in
the course of the exposition of ichchha through
which alone all things are developed.

By studying the three vidyas, sciences, of
cognition, action and desire, Rk, Yujuh and
Sama, which are all again developed in a new
aspect in the Sama, by itself, as the sciences
of the three shaktis, and, finally, by study-
ing the Atharva, the jiva secures the full
fruitage of dharma, artha, kama, and
m o k s h a, virtue, profit, pleasure and salvation,
respectively.

Shakti is the necessity of the conjunction of
Self and Not-Self, of A and U, of cognition and
action. Nothing takes place without necessity.
Necessity 1is all becoming, inherent in and
outcome of the Sva-bhava, the nature, of the
Absolute. As the Nydya declares: All becom-
ing is necessity. (All becoming, all the World-
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process, all possible conjunctions and disjunc-
tions of Self and Not-Self, are contained in
the Sva-bhava, and hence necessary; that
Absolute-Nature is the one necessity which is its
own reason and the reason and cause of all facts
and contradictions which are within it and
are it.) Anything, anywhere, all, not-all,
other, this, all sounds, all times, all spaces,
all cognitions, all actions, the known, the
unknown, the done, the undone, the born,
the unborn, the present, the non-present, the
essence, the non-essence—all this s, hence be-
comes: such is the significance of becoming.
That which does not become never comes into
reckoning at all; it has no word or name for it,
there is no consideration of its significance, no
remembrance, no forgetting, no recollection of
it, no certainty and no uncertainty about it, no
possibility and no impossibility of it. - The ¢ not’
itself also is or becomes, for unless it became,
there would be no such expression as na-iti,
(or na-asti), so-and-so “is not ’; there would be
no conjunction between na and iti. ‘Not this
thing’, ‘not this person’, ‘not another’, not thou’,
‘not I’, “is not’, ‘not is’, ‘no end’, ‘no beginning’,
“no beginninglessness nor endlessness '—in all
these expressions we see the conjunction of the
‘not” or ‘no’ with other words. This conjunc-
tion itself is the becoming of the ‘not’. Without
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such conjunction there is no knowledge and no
expression of it.
As the Brahma-Sifra declares: As (t.e., is) is

necessity. Beyond the a s is the Soundless, the

Timeless, the Spaceless, the Differenceless. For

these reasons, then, ‘becoming’ is necessity.

Hence all is necessary. As the Vaisheshika

declares: There is not anything that is not

necessary. ‘The unnecessary, the contingent,

is also fashioned by the necessary, is necessary,

is part of the contents of the Sva-bhava.

Therefore whatever becomes, and the operation

of becoming also, is necessary. The Sankhya

also declares similarly: Is-ness, astitva, is

necessity. The necessity of the (conjunction
of the) ‘not’and the ‘is’, and of the I’ and the
¢ This’—all this is inherent in the Negation.
Because of the principle that Necessity is shakti
(shak, to be able or possible), might, power,
energy, do we see that everywhere action arises
out of (some) necessity, (aspecial need). Every-
one, imposing upon himself, imagining, feeling,
realising some need or necessity, performs some
act according to the extent of his knowledge
of the means of satisfying that need. This
fact may be observed in the movements of every
single atom. We see that such first questions,
preliminary to acquaintance, as, How do you
happen to come here ? For what purpose ? What



294 PRANAVA-VADA.

do you want? Who are you? Where do you
live? all these really signify, What is the need
or necessity that brings you here ? By what
necessary means have you come here? By
what necessity are yon staying in the place
where you have put up ? ete. For residence in
auy particular place has also its necessary reason,
as, otherwise, the Self dwells everywhere and
supports all. There is a necessity implied also in
the question Who are you ?, viz.,, What is the
necessity for your being what you are ; why you
in particular ; there must be a reason, a need, a
necessity for the knowing, the recognising of,
the making of acquaintance with, you; other-
wise, wultitudes of people see and pass each
other every day, and everyone does not ask
every other such questions. In the question,
For what purpose, pra-yojana? the reference
to necessity is express. Pra-yojana means,
etymologically, that wherein the self is engaged,
conjoined; and that is necessary, otherwise the
gelf would not be so assiduously engaged therein.
Or, by another etymological explanation, that
whts-reby one is impelled to or engaged in some
activity is the pra-y o jan a; here ‘that where-
by’ signifies by this necessity.’ Otherwise,
from the standpoint of Brahman, all is always
‘impelled,” and there is no need for any specifica-
tion of the impellor as ‘he’, ¢ which ’, “that
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one’, ‘which one’, ‘I’, “‘thou’, “all’. Hence,
then, we must recognise necessity everywhere.
As the Brahma-Satra says repeatedly : Every
question looks to a necessity, every question
bases on a necessity (a reason, a compelling
motive).

Therefore are all sounds or words necessary.
‘Without necessity there is no thinking and no
utterance of words—this is the view of the
science of language, grammar, which further
enjoins that the unnecessary, or redundant, and
the irrelevant, or inconsistent, word should not
be used, but only the well-directed, the necessary,
and the easy to follow in thought. Let us
consider further that no word exists for which
there is not a necessity in its own proper time
and space; the irrelevancy and undesirability lie
only in the use of the word without due necessity ;
otherwise, shabda being Brahman, all
words are relevant, correct, and of universal
application. Hence does the Anga-Safra say :
The word should be regarded as based on
necessity. And the science of Chhandah, metre,
rhythm or prosody, declares: The word should
be selected according to the needs or the necessity
of the subject, i.e., the subject-matter dealt
with in the work, and of the order of the
thought or meaning. The Kalpa-Sifra again
avers thus: Thinking is, and is about the,
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necessary. And that is the artha, the idea,
the subject-matter thought about, the sense
or meaning intended to be expressed. And,
finally, the expressor of that artha is the
word, the shabda. Hence is it declared
everywhere that the action, aim or purpose, of
‘ornaments of language’ and ‘ornaments of
thought’ is one and the same.' The ‘ornament
of thought’is the real, inner, necessity, i.e.,
aim and purpose; the ornament of language is
only an additional means of emphasising it.
The poet who indulges in mere ornaments of
language without an inner substantial ornament
of thought is condemned by the science of
poetry. Hence does the Sdhifya-Sifra, the
aphorisms of rhetoric, say: The ornaments of
language and of thought are inter-connected.
So is there the same reference to necessity in
the advice that time should not be ‘made use-
less’ i.e., wasted, which means that only that
should be doune at any particular time which it
is necessary to do at that time; to do anything
else is to make time useless, to waste it, and so is

1In English, the expression ‘figures of speech’
seems to cover both, ‘ ornaments of language,’ e.g.,
alliterations, onomatopceia, deliberate selection of
soft-sounding or harsh-sounding words, and ‘orna-
ments of thought,’ e.g., similes, metaphors, hyper-
boles, antitheses, etc.
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reprehensible. Otherwise, indeed, time is with-
out beginning and without end, and it is not
possible to waste it; it is always passing, whether
this thing be done or that other, your work or
mine, and it can never be exhausted. But this
transcendental consideration is not appropriate
where particular business is in hand, in individual
life ; for, there, time once passed comes not back
again, and even though time be indefinite or
transcendent, taken as a whole, yet within it is a
constant succession of definite ‘appointed times,’
i.e., moments, periods, cycles, seons, assigned to
and fixed for particular purposes. The ‘appoint-
ed’ is the necessary. Within the transcendent
is the particular time, this time, appointed for
each ‘this’ If this does not become, i.e., is not
completed, within this period, beginning here
and ending here, then that time has been wasted,
and after it has lapsed, regret remains behind,
for the necessity, the need, has not been fulfill-
ed. If, on the other hand, the necessity has
been fulfilled, then the lapse of the time leaves
behind no regret, but a great satisfaction.
Hence too is it clear that joy and sorrow also
attend on necessity.

The science of Jyotisha, astrology, also declar-
es that the calculation of time depends on the
necessity of the work for which that calculation
is required.




298 PRANAVA-VADA.

Thus do we see that all becoming is necessity;
and becoming is nothing else than conjunction,
inter-relation; and conjunction exists or sub-
sists in a pair only; hence the necessity of the
conjunction of the two, the fact, the deed-act,? of
becoming (or the being and existence of the
fact or process of becoming) is the third to these
two. It is Shakti, might, energy, which is
thercfore called the cause of Samsiara.)

This Shakti is the originator, reverser, and
permuter of beginning, middle and end, and it
inheres in the Logion, I-This-Not. The sva-
ripa, the own-form, of this Shakti isas,
‘is” Its manifestations are the affirmations: I
am, I am this, I am not this, I am such, I am
not such, how am I, why am I, why am I not,
how am I not, I verily am, etc. Without the
as, isor am, the Logion I-This-Not is nothing
at all, is meaningless. (Thou) ‘art’ and (he)
“is” are also based on, derive their significance
from, (I) ‘am.” It is only on the strength of
and with the consciousness ‘I am’ that one jiva
says to another: Thou art, thou art this, thou
art thus, etc. The case of ‘is’ is similar. With-
out the ‘am’ there is no speaker of the ‘art’ or
‘is’; without a speaker there is no employment

! Compare Fichte's ¢ Thatsache,” and * That-
Handlung” (Kroeger, xix). Professor Harris’in-
troduction is very interesting in the light of the
following (E. H. B.).
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of the second or the third person (of grammar)’.
In one sense, indeed, because the Aham, I,
exists everywhere, and as, is, is everywhere
inherent in it, therefore everyone becomes, in
turn, according as he is the speaker, or listener
or spoken about, the first, the second, or the
third person. Thus, in truth, all is but as, is,
Necessity, and first, second, and third persons
are nothing.

The ‘am’ is the Self, the ‘art’ isthe This,
the “is’ is the Not. This difference of persons
arises because the thought or knowledge, I-This-
Not, is present in everyone and everywhere,
so that each one thinks ‘I (am)-not-this,” and
thus separates himself away as ‘I, including
all the rest in ‘this’ and ‘not’.  Otherwise,
indeed, all dhatus, verb-roots, roots of
action, are but one, viz., to be, to become;
and all action proceeds from and because
of the root ; hence all action is one?. Thatis to

1 All this is only another but fresh and suggestive
way of saying that my-consciousness, and, because
there are ever so many my-consciousnesses each
cognisant of others, therefore the one universal My-
Consciousness or All-Self-Consciousness, is the
necessary foundation of all individual conscious-
nesses whatsoever; it is the one sole proof and
testimony of the existence of any and everything.

?The text is very obscure here and I am not
quite sure of the accuracy of my translation.

Y G
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say, there is but one noun, the ‘I, but one verb
“to be,” and but one unbroken action or motion
in the whole of the world-process, 7.e., ‘becoming,’
the self-assertion of the Self in endless ways.
(The primal trinity has been repeatedly declar-
ed to consist of three factors, I, This, and Not.
What is this Shakti, then; is it a fourth ?")
It would seem as if it was outside the three. Yet
this is not so. It is only the Necessity of the
three and so included in them and not any-
thing apart from them. That which is necessary
to anyone is included in that one, is part of his
being. In the moment that anyone is feeling the

' The question of the place of Shakti in the
Logion is dealt with in a slightly different aspect,
here, from that in which it is treated in the The
Science of Peace. Possibly the reader may find it
easier to follow the text here if he is familiar with
the idea put forward therve, viz., that the relation of
Negation between Self and Not-Self, because of the
limitedness of the Not-Self, which makes simultaneity
of affirmation and negation impossible, necessarily
becomes a successive affirmation-negation ; and this
necessary succession, of affirmation and then Negation,
is the real nature and form of Shakti, so that
Shakti may be regarded as one aspect and Nega-
tion as the other of the third factor, 7.e., the Relation,
which is immanent in the Self and Not-Self, or
rather is immanent together with the Not-Self, in
the Self.
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necessity, the need, for anything, in that moment
he is feeling himself as nothing else than, as no-
thing without, the object of his desire. (This is
the inner significance of the ordinary expressions,
“his soul, his very being, is bound up with the
loved object, without it he dies, is nothing.’) It
is true that from the position of the necessary or
desired object, i.e., when it has been attained,
there will appear still another necessary or
desired object further on in the distance, and this
endlessly, but for the time being the conscious-
ness of the desiror rests there, in the first desired
object. (Consciousness is sam-vit, that which
‘knows well’). That which knows another well
is itself knowable by that other ; on this principle,
the Atma, the desiror, the Lover, becomes in-
cluded in or with and non-separate from the
desired object, the Beloved. Because the reality
is one even when it appears as separate, because
the necessity is its own necessity, therefore its
own light or life is included, is present, in that
which it thinks to be necessary to its own being ;
and hence only the pursuit of the desired by the
desiror becomes possible and results actually.
By the union of man and woman, progeny arises.
The man is the first, the woman the second, the
child the third. The mnecessity-bond of this
triplet is k@am a, love. This kama is included
in the three, and not outside of and apart from
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them; it is understood when the three are referred
to. Of course, in a verbal enumeration, kama
would be mentioned separately, but in reality,
the whole of its existence is included in the
existence of the three.

This one and the same Energy, in its supreme
and universal aspect, is called Shakti; inits
non-supreme or subsidiary, particular, concrete,
aspect it is called ichchha;in its all-tran-
scendent, absolute aspect, Maya. When we
say that M a y & is nothing, we should remember
that the ‘no’ belongs of necessity to M aya.
The form and nature of necessity is no-thing
determinate, but always indeterminate and
transcendent, for necessity is all-transcending,
beyond space, time, and action or motion. (That
is to say, necessity being the changeless nature
or Sva-bhava of the Absolute, which is Self-
determaned into all possible forms in the World-
process, there being no other determinor—it
follows that this absolute necessity is absolute
freedom or indeterminateness also; and again
because it is essentially the negation of all
affirmation of any and all possible particulars,
therefore is it truly no-thing too).

' It may be that M ay a is the equivalent of what
is described in The Science of Peace as ‘Shakti-
energy as condition,’ or time-space-motion. These
three are emptinesses and Maya is by Samskrt
etymology &1 71, ¢ that which is not .
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But it may be asked: A difference is made
everywhere between Maya and Brahman;,
the counsel is constantly given that we should
free ourselves from M aya and become Bra h-
man, that Maya is the maker of separateness
and we should therefore abandon it and realise
Brahman; (how then can we say that Maya
is the necessity, the very nature of Brahman)?.
The reply is: In this counsel, the word Maya
means something else than the Supreme Neces-
sity ; it means the separate, personal and parti-
cular forms of desire, the feelings of mine, thine,
etc., created necessarily by the Self by means
of nescience (the half-science, half-truth or error,
included in the Whole Truth, Vidy a), the fixed
ideas that this only should be done, this avoided,
this has been gained, this lost, this is certain and
permanent, this uncertain, this desirable, this
undesirable, and so on. The counsel means that
we should rather think that (from the totality of
all standpoints) all is desirable, all is thine, I am
thou, (there cannot be anything that is exclusive-
ly) mine or thine, thou art I, another is I, I am
another,allisnecessary and preordained, allshould
be done, all is one, one is all, there is no one and
many, all is everywhere and everywhen and
everyway, all belongs to everything and every-
thing to all; abandon that primitive m ay a that
is the personal desire of mineness and creates
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separateness, and embrace instead the Supreme
Maya that is identical with Brahman, the
one Necessity, the unified Trinity.'

As Shakti is sub-divided into Vishnu’s
jiiana-shakti, Brahm#s kriyashakti
and Shiva’s ichchha-shakti, sois Maya
also sub-divided into Yoga-maya, Bhaga-
vati, and Yoga-nidra, corresponding to
Vishnu, Brahma and Shiva respectively. The
necessity whereby the conjunction of Aham
with Btat is brought aboutis yoga-maya,
the maker of the worlds, for without this
conjunction there is no possibility of the
existence of samsara, and indeed the conjunc-
tion itself is called samsara. Bhagavati
is connected with kriya; bhaga is aishvarya,
lordship, sovereignty, the wealth of action. It
is the necessity of Iit a t (which, because of the
inherent limitedness of each etat, gives rise to
succession). Y oga-nidra is the necessity of
the Negation which brings about the disjunction
of Aham and Etat, and so the dissolution of

'In the language of practical social ethics, ‘Do
not remain passionately wedded to particular opi-
nions, holding all others in error—which egoism is
the quintessence of prejudiced bigotry; but learn
to take broad-minded and tolerant views, seeing
that even the most divergent opinions and doctrines
have some element of the One Truth in them. See
The Secret Doctrine, Vol. I, p. 282, foot-note.
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worlds; it is that which sleeps in or brings
to sleep the conjunction of I and Not-I. The
summation of these three is the Maha-may# (in
a general metaphysical sense ; but it has a parti-
cular sense also, v3z.,) it or she is the shakti of
Maha-Vighnu the lord of the maha-man van-
tara, the cycle of thissamsara. Strictly,
of course, this shakti is not a possession, a
private belonging, of Maha-Vishnu. There is
only one Necessity or energy which receives
various graded names of great, small, etc.,
according to the grades of the various agents
through whom it manifests. All other similar
names (and metaphysical words) should also be
interpreted similarly, everywhere and always,
as having a double significance, one personal and
particular and the other impersonal or universal
and transcendental.l

'In connexion with Maha-Maya, apparently to
illustrate the two meanings mentioned in the text,
the author quotes a shloka, from the current Durga-
Sapta-shati, as to how by the special grace of Maha-
Maya, Savarui became the eighth Manu and the
ruler of a manvantara. Tn commenting upon
the verse the rshi makes a number of statements
as to occult cycles, ete., which are very obscure.
Some figures have been given before, in the 2nd
chapter of the 3rd Section as to cycles and worlds
and world-rulers ; they too, it will be remembered,
are not easy to synthesise. Making a rough guess
as to the author’s meaning, it seems to he that

20
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7®* manvantarasor 7' mahd-manvantaras make
the vinihita-cycle which is the lifetime of our
Sun (?), who is the body of Maha-Vishyu ; that in
this particular maha-manvantara of fourteen
Manus,—the 7th of which Manus, viz., Vaivasvata
is now ruling us in the 4th Vaivasvata-manvantara
and the 28th viyuga,—by some special ordainment
of the individual goddess Maha-Maya, the consort
of Maha-Vishyu, Savaryi becomes the 8th and most
important Manu, apparently exercising some author-
ity over the whole of theseven manvantaras,
retrospective and prospective, and over all the other
thirteen Manus, being in some special manner, the
special son of Strya, the Sun. It may be asked what
is the difference between Shakti and its three
sub-divisions of jiana-s hakti, kriyashakti
and ichchha-shakti (or, as they are called in
their personal aspect, Vaishpavi, DBrahmi, and
Shaivi), on the one hand, and Maya or Maha-
Maya and its three sub-divisions of Yoga-maya
Bhagavati and Yoga-nidra, on the other. Ap-
parently only the difference between dynamic and
static aspects of the same energies; the former
series of names gives prominence to the active or
manifested aspect; the latter to the potential and
self-contained one. Or, it may be said that the
difference is that between the universal and the
particular, the generic and the specific ; somewhat
like that between sat-chid-ananda and kriya-
jiana-ichcehha, or between sattva-rajas-tamas
and gunakarma-dravya. Sece the opening
sentences of the next chapter also.

SECTION . (Continued).
CHAPTER VII. (Continued.)—Sub-Section (ii).

THE SAMA-VEDA.

Particular forms of Shakti-Energy.—Sarasvati
Lakshmi, Sati—Their summation in Parama.—
Their sub-divisions.

Yogamaya, etc, are the universal aspects
of Energy, based on I-This-Not, and present in
each single atom; but the individnal shaktis
of the rulers of this world are Lakshmi,
Sarasvati and Sati. The order just mentioned
is the principal order, but they may be taken
in any other order, Sarasvati, Lakshini, Sati or
Sati, Lakshmi, and Sarasvati, etc. Sarasvati
is devoted to cognition, Lakshmi to action, and
Sati to desire.

Brahma, the upholder of action, is, however,
entirely powerless to perforin any action without
the power of cognition; action without know-
ledge is not possible; hence he takes Sarasvati
as his help-mate. Again, the power of cognition
is' ineffective and useless without the power
of action; hence Vishnu takes Lakshmi for
consort. Because of the conjunction between
I and This, and the mutual dependence of
cognition and action, these two powers are
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exchanged between Brahma and Vishnu. The
Self is knowledge ; in order to conjoin with the
Not-Self, action, it needs the energy thereof;
and vice versa. That which unites with another
takes on the powers, the work, and the time-
cycle or life-period of that other. So long as
there is not a complete co-ordination and unity
in all these three respects there is no possibility
of a conjunction, there is no is-ness, existence,
reality, in the conjunction. This is the signi-
ficance of the ceremony of marriage, which
is the unitation, in the outer world (of these
divine marriages). In a sense, all women have
the same s va-bhava, nature (¢.c., femininity) ;
all have the same limbs, and the same work
or function and so are one; yet, by difference of
situation, they, cach, have different relations
with different persons: the wife of one—the
daughter of another, the daughter of one—the
wife of another, and so on. Throughout, however,
wifehood 1is the principal element in the nature
of woman generally ; the inner principle whereof
is only the conjunction of Iand This. As the
Brahma-satra  declares:  Yoga, conjunction,
union, is the mutual completion of two in-
completes.

Finally there is the ichehhéa-shakti of
Shiva, viz., Sati, of the nature of Negation. As
indicated by the etymology of the name Shiva,
viz.,, shete, he who sleeps inall, the Not is
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inter-present between I and This. These two
make up the all and in them sleeps the Not, in
the shape of (affirmative-negative) desire, and
abolishes them both. This Sati is the disjoiner
of conjoined pairs, for the transformation of the
complete into incompletes is disjunction ; and
the Negation disjoins the I and the This. It is
indeed present in them both, at their beginning
middle and end, and always and everywhere
separates them. That which is not limited by
space, time and v a s t u, substance, substantiality,
thisness, is sat, being; that which possesses
sat, is Sati. I-This is limited (in the World-
process of particular experiences) by space, timne
and substance; sat is opposed thereto (negates
the limitation) ; hence the shakti of Shiva is
named Sati.!

The summation of these three, the shakti
of Maha-Vishnu, is the Parama-Shakti.

Each of these three is again sub-divided
many times.

Lakshmi has three forms: Rama, Liakshmi and
Sharada. That wherein all rejoice or play,
ramante, e, expand endlessly, for play is
expansion, is Rama, connected with cognition.
That whereby every object is manifested,
lakshyate, is seen or made visible, is Lakshmi,

! The significance of these observations will be
developed further in the next chapter on the
Atharva-Veda.
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connected with action. That whereby the
jiva discards all, sharadati, is Sharada,
connected with ichchha.

Sarasvati is sub-divided into Aindri, Brahmi,
and Sarasvati. That which pervades, indati,
is Indra, and the necessity or energy of the
pervasion is Aindri, connected with action;
Brahiniis connected with desire ; and Sarasvati
with cognition.

The sub-divisions of Sati are Sati, Gauri and
Parvati, respectively corresponding to desire,
cognition and action. The status of the guru,
the giver of knowledge, is gauram, and that
to whom this belongs is Gauri. The nature of
the cognition here is, ‘This-(is) Not-possible’
‘Not-I-anything,” Not-I-This’. ‘Not-This-1’; and
accordingly we see in the world that on the
acquisition -of some partial knowledge (of the
distinction between the permanent and the
impermanent) dislike and weariness of the world
arise in the jiva. Finally, we have Parvati,
the daughter of the Parvata, (literally, the
mountain) which signifies the transcendence of
the Negation. The power of realising or express-
ing this Negation in action, is Parvati; itis the
power of performing such actions as end in
destruction of self as well as another.!

'The text heregoesoft into asymbolical explanation
of Himachala, the mountain of snow, ete. It may
be noted, in passing, that the explanation given in
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The summation of these nine shaktis is the
tenth, Bhairavi, of the nature of shianya,
vacuum. He who protects, avati, the samsara
or bhaira, is Bhairava, and his power of
protection is Bhairavi.

Such are the ten Maha-Vidyas. The posses-
sor of all these is the omnipotent Ishvara.
The relation between the four Ishvaras of
this samsira, wvtz., Maha-Vishnu, Vishnu,
Shiva and Brahmi, and their shaktis, is
that of sakshat-kara, mutual facing, vision,
association.

The avastha, (?, condition, state, status,
constitution, standing, standing-place) of the
potency and its possessor is one (and the same ?),
and this status is named the vehicle. | The
vehicle of Vishnu is Garuda; of Brahmi, Hamsa;
of Shiva, Vrshabha.

Garuda signifies succession in the transcendence
of time, knowledge in and of parts and particu-
lars in succession. Hamsa is space. Vrshabha is
motion. Maha-Vishnu occupies one cycle within
endless time; so Vishpu too is the promulgator
the text of Parvati would have fitted in better with
the current Purayic legend about Sati, who destroyed A
herself and was the cause of the destruction of her
father's sacrificial arrangements; also that where
the word gauram is mentioned above, modern
Samskrt would say gauravam; and that parva
means a joint, a junction-point.
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of (one sub-cycle of) the cycle of Maha-
Vishnu. Only that portion of time (or sub-
cycle) is Garuda which is or corresponds to the
aspect of jfiana. The marvel of the vast
movement of time is spoken of everywhere. The
sweep of Garnda is similar in nature; in the
moment of cognition it reaches into the All, the
Supreme, the Transcendent; and this is true of
every atom. Vishpu causes the samsara to
be known, to become knowable, and he, in setting
the time-bounds of knowledge, in the moment of
his own cognition, examines and ascertains all
that is ordained for his cycle and then settles
down to work. The significance is that he re-
gards all selves as his own work (k ary a, effect,
progeny ?), of himself and within himself,land
therefore he moves to the help of his devotees
when grief befalls them, leaving even his Garuda
4.e., the proper time, behind.a

(Such a change in the course of what has been
described above as preordained necessity is

! This explanation refers to the Puranic legends
according to which, in many instances, Vishyu has
left his Garuda behind when it could not carry him
sufficiently swiftly to the side of his devotee in
trouble, that is to say, in other words, when it be-
came necessary to modify a current law in accordance
with a higher or larger law. (See Vishnn-Bhigavata
V111, iii, where, also, Garudaisdescribed ascomposed
of the Vedas; and the Qdirudopanishat.)
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possible for two reasons, mainly. In the first place,
the event itself is not changed, but only the order,
the succession in time, of events.! Secondly, the
preordainment is perfect and literal only in the
transcendental sense, 7.e., when we are thinking
of the All, the Absolute ; the pre-arrangement of
the particular course of events of any particular
cycle is fixed only in a general sense by the

1 Change within changelessness is possible where
the All is the Changeless, and the juxtaposition or
succession of the parts is changeable. Where the
balance of spirit and matter in any part—any
separated portion—is such that the part becomes,
self-moving as well as moved from without, moved
by motives as well as by impacts, the position of
that part relatively to other parts is constantly
changing, apart from the action of the mechanical laws
imposing changes on all parts.’" Hence a prophecy
(based on the vision’ of a limited number of facts
and planes) which tells of a sequence in the future,
a sequence which exists at the time of the prophecy
and is seen—foreseen only metaphorically—may be
rendered false by subsequent changes in the position
of one of the parts, causing a change in the sequence
the causal changes being self-motived (in conse-
quence of facts beyond the limits on which the
prophecy was based), and at the time of the prophecy
not indicated ; in fact, sometimes the prophecy (being
brought out by causes deeper than its own plane) may
itself act as a new cause, and avert its own fulfilment.

(AB)
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desire or will, i.e., the necessity of the nature, of
the ruler of that cycle, who is, in turn, subject
to the desire of a higher ruler, and may there-
fore occasionally be over-ruled by him, and so
on, endlessly.)

The vehicle of Brahma is appropriately the
Hamsa,! 1.e., space, wherein all action takes place.
As the Nydya says: The sub-divisions of the
quarters, the directions or cardinal points, are in
the Hamsa. In reality, transcendence underlies
space also, and space is only a name for a certain
kind of succession.?

' It is well-known, in current Samskrt mystic
literature also, that ham-sa is only sah-aham,
‘That-am-1,’ reversed.

?From one standpoint of course, space is best
characterised as simultaneity, and time as succession ;
but both are realised, seen, felt, experienced, in the
succession of the World-process, only in and by motion,
which is explicitly successive, though implying also
the being of something in and for which it takes
place and which being, as a whole, exists or is
simultaneously in all its constituent parts; therefore
it may be said that, from another point of view,
space is also a kind of succession, vz, that very
rapid kind which appears as simultaneity. The
general principle under which all individualised

objects divide up into inner and outer, ideal and real,

abstract and concrete, applies here also. (See The
Science of Peace, p. 283 et seq.)
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That which moves, hides, or energises destruc-
tively, vrshyate, within jiana and kriya,
is Vrshabha, the Bull, the vehicle of Shiva ; it is
connected with the two, because they only, as
being in space and time, are possible to destroy ;
it is the succession in the Negation.!

The shaktis of the gods have the same
vehicles as the gods. Aindri, the shakti of
Indra, rides on an elephant, which signifies the
conjunction of space and time, intoxicate with
action, ever endeavouring to bring about a
connexion between jiiana and kriya. Vaish-
navi rides on the eagle; Maheshvari on the
bull; Kaumari on the peacock ; Brahmi on
the swan; Lakshmni on the lotus ; the white
goddess, Dhara, on the antelope ; and so on.
All these vehicles differ with and symbolise
the different functions of their owners.?

! Compare the fact of the disintegration of tissue
and the formation of poisonous toxins in the organism
with each exercise of function under the stress of
desire, with the statements in the text about the
destructive or negative property of desire and the
venom in the throat of Shiva.

* These names are different from those of the sub-
divisions previously mentioned of the three principal
Shaktis. Probably Aindri, Kaumari, etc., are the
‘wives’ of the sub-hierarchs of the three principal
gods. These sub-hierarchs are referred to elsewhere,
without mention of names and detajls. Aindri
is the consort of Indra; Kaumiri of Kumara
and so on. '
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The ornaments assigned to the divinities are
similarly symbolical of functions. Thus, the
lotus, the seat of Lakshmi, represents jfiana.
For this reason, indeed, is Brahma said to arise
out of the lotus; that is to say, action arises by
or from knowledge. The coming together, the
facing each other, of the two, Self and This, is
cognition ; and in this act or process the name
Brahma is uttered (? given), for to name is also
to bring face to face, as when we call another to
us, (externally, or call up his picture in imagina-
tion, internally). Such names are given by
jivas to each other in order to indicate the
specific, concrete aspect of the individual, for,
otherwise, all are one in essence. At the primal
conjunction of I and This, the nama-karana,
the name-baptis, of Brahmia, Vishnu, and
Shiva takes place. The description of Lakshmi
as ‘ lotus-handed ’ has the same significance ; the
hand is the organ of action and that holds fast
to knowledge. So the other epithet of Lakshmi,
viz.,, Hari-priya, beloved of Hari, signifies the
power of gathering together, bringing together;
for harati implies taking, leading on to, bring-
ing up, conveying.

That which upholds, dharati, appoints,
assigns and establishes every one to and in his
proper place and time and function is Dhara,
the white or luminous, the shining goddess, the
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Ishvari, the summation of the other three
shaktis, the supreme power of Maha-Vishnu,
riding the Mrga which signifies the whole mass
of cycles from the vinihita down to the
maha-manvantara.

The reference to gems, in the descriptions of
the gods and goddesses, indicates that these
powers are present inall drav y as, substances,
which are represented by gems (?)*

! The text is very obscure here; possibly the in-
tention is that the descriptions, while symbolical,
are at the same time indicative of literal facts also.
The gems, jewels, and other objects that symbolise
various functions, also literally help on those func-
tions, in subtle ways, even as medical drugs affect
such functions in palpable ways. That one con-
sciousness runs through all things and beings; that
one, even though pseudo-one, matter composes the
bodies of all beings and things; that the triple sub-
division with its permutations and combinations
permeates, ramifies and revels through all the
World-process ; that all animate and so-called in-
animate beings and things are interconnected ; that
nowhere is there a real break or division in nature,
but that all is continuous one with another; that
there are only differences of degree and never
absolutely of kind—if these facts are always borne
in mind all these old traditions will appear not
unreasonable, and new and useful facts may be dis-
covered with their help. [The theosophist divides
the concrete world-system into seven groups, and
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It must not be understood from all that has
been said above that shaktis are really many,
i.e., essentially separate; they are indeed all but
various forms of the one Shakti, the supreme
Necessity of the Logion. The ‘becoming,” the
“coming forth,” the appearing one after another,
the necessary observance of a time-sequence, a
successive existence, by I, This, and Not—this
only is manyness; and hence appears manyness
everywhere. Substance, action, motion, method,
power, space, time, before, after, ovder, yoga,
etc.,—each of these is many—and all this many-
ness, and with all its permutations, is enclosed
in the AUM.

arranges within these groups, in ascending order,
all elemental substances, minerals, vegetables, ani-
mals, and men. These seven spring from the three.
This lies at the root of the idea of sacred plants and
sacred animals, the ‘sacred’ plant or animal being
merely the one in which the characteristics of the
whole group are most powerfully summed up.
All minerals similarly fall into groups, and the
‘sacred’ gems are those that sum up the influences
incarnated in each group. By the use of the
magnetism of the gem or plant or animal, a man
may strengthen that magmetism in  himself, and
thus more readily come into touch with the devas
of the group, whether to gain knowledge from them
or to utilise their powers. A traly scientific classi-
fication of natural objects must be made by sub-
divisions within these great natural divisions.

(AB)].
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The names of this multi-une Shakti are
many.!

1 A long list of names follows here, each significant
of one special aspect or function—but they are not
explained in the text. :




SECTION III. (Continued).
CHAPTER VII (Continued). Sub-Section (iii).
THE SAMA-VEDA.

The need to meditate on Necessity.—The contents
of the Sima-Veda.—Considerations as to variations
in the order of succession of cognition, etc.—The
significance of devotion and of hymns and singing,
generally.

The acquirement of the knowledge of this
Necessity is alone dhyana, thinking, medita-
tion; the dhyeya, the object of thought or
meditation, is the Necessity. There is no think-
ing without necessity. Only that object is
thought about regarding which a desire arises,
and only at that time; no other object and ab
no other time. Or, if, with great exertion, the
thought is driven into another direction, it 1is
but sin, papa. For sinis nothing else than
the neglecting of the real necessity of the Self
(.e., the higher Self) and engaging it in some-
thing else. Otherwise, thereisno pipa and
no punya, no sin and no merit. Hence indeed
the counsel : He who neglects the certain and
goes after the uncertain, loses both. The certain
here means the necessary. Also: Let the wise
man welcome insult and put pride behind him,
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and accomplish his duty. In doing that which
is necessary, t.e., is required by duty, there is
neither honor nor dishonor. These two are
connected with the unnecessary. Praise is given
for the doing of what is not obligatory, what is
more than necessary; it is pronounced in the
udatta-svara, the ‘loud’ tone: ‘he has done
what it was not his obligatory duty to do, what
was difficult to do.’ Blame is also similarly
given, but in the anudatta-svara, the ‘low’
tone: ‘He has done what was improper, against
his duty to do.” One’s duty, one’s proper work,
is accompanied by the svarita-svara, the
‘even’ tone, wherein there is neither praise
nor blame!. Dawn, sunset and noon, and night
and day recur most regularly, of necessity; none
thinks of praise or Dblame for them, though all
rejoice therein. And the lesson from this is
that all actions should be done in the same way.
Niti, ethics, is the science which teaches what
is necessary to do.” There is a need, a neces-

! This whole page is an illustration in an especial
degree of what the whole work impresses conti-
nually upon the mind of the reader, v:z., the import-
ance, the dignity, the profundity, the connexion with
essentials, of the so-called familiar and common-
place.

*For a full exposition of this idea, viz., that the
right act is the act which, at that time and place
at that stage in evolution, best forwards the evolu-’
tion of the world, and thus accords with the will of

21
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sity for this action at this time, this conduct
brings about this result, the way of the accom-
plishment of such a thing is this, this is the
proper act in this reference, this the allotted
time, the space or place, etc.,—is all tanght
by Niti.

Hence the need to meditate on Necessity:
‘Thou art the san-dhya, the savitri, the
mother of all’. Sandhya is the object, the
proper time, and also the process of true prayer
and meditation, samyak-d hyana. The many
hymns addressed to Shakti, all indicate Her
importance. These prayers and salutations
imply the wish for possession of Her in Her
aspect of power to fulfil our wants, and signify
the supreme and compelling power of Necessity.
Indeed all mutual human and other salutation
and reply, and prayers and other conventions,
also, all refer to the satisfaction of each other’s
“needs,” the helping of each other in and with
their wants. Vandanaand abhi-vadana,
obeisance and salutation, mean but this: ‘I am
younger than thou; behold my need and fulfil
it’; and praty-abhi-vada, the reply, similarly
means the gracious acceptance of the office
of helper: ‘I see thy need and shall endeavour
to satisfy it; I am thine and thou art mine, etc.”

Ishvara in helping the world to reach its appointed
goal—see The Advanced Text-Book of Sandtana
Dharma, Part. III.
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The Sama-veda, from its beginning, ‘O Fire!
come to purify us,’ up to the very end, is
dedicated to a description of the nature of this
Shakti. All such matters as these: What
is the necessity underlying the divisions of the
world, its distinctions, differences, separatenesses?
What is this separateness and how does it arise?
What is the proof, origin and significance of
numbers, 1, 2, 3, etc., and what is the necessity
of their existence and increase and infinite
multiplication ? What is the nature and necessity
of numberlessness and of its operation? What
is the power of retention, whereby learning,
bodied knowledge, is always present to the
mind? What is the necessity of Power or
Energy; of energy within energy; the energy
of succession; the power of time; the necessity
of divisions of time; of divisions of action ; of
summation ; of cognition, reflexion, contempla-
tion, deliberation, ‘revolving in mind,” the work
of buddhi, reason or intelligence, generally ;
the power of the organs to perceive; the
necessity of griahakas, receivers (sense-organs),
prapakas, transmitters (media, ether, air,
light, saliva) prapyas, objects? Whatis
the necessity of actor, causation, mode, real
and unreal or true and false conduct; of omni-
potence, transcendent power, of the power that
is the cause of the origin of the elements,
and of their quintuplication? What is the
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necessity of mutual relationship; of the power
or energy of the atom; of ideation ; of substance,
attribute and movement; of the distinction

between principal and secondary, generality and

singularity, division and unity, worker and in-
strument, words, meanings, things and thoughts?
The use of decision, final conclusion, determina-
tion; the power of doubt and certainty; the
necessity and the succession thereof ; the cause
of their appearance; the use of marks and
definitions ?- The eudlessness and beginning-
lessness, as well as the beginnings and ends, of
“becomings’ and ¢destructions’?  Birth and
death and simultaneousness? 'T'he ability to do
work; attainment aund failure; the use and
significance of dharma, artha, kama and of
their summation in moksha; each cause
whereby each thing becomes,” with its necessity
and its law; each pleasure and pain, each joy
and sorrow; pralaya, the dissolution of the
world; and sannyaisa, renunciation, and all
the activity of ichc¢hh&; and the co-ordination
and synthesis of all things whatsoever, worlds
within atoms, and atoms within those worlds
again, endlessly—all this is dealt with in the
Sama-Veda.

It may be asked why the S7ma-Veda was not
placed after the RE, when the usual order is:
first, cognition; then sankalpa, 7.e., resolution,
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or ichchha, de., desire; and then yatna,
conation or kriya, ie, action. The reply is
that because of the universality of the principles
enunciated in the Sdma, it is, truly speaking,
needed before, during, as well as after k r i y &.
Ichchha pervades everything, i.e., the other
two factors. But for this very reason is it
counted third (after the two factors which it per-
vades). So, in the AUM itself, M or Negation,
which pervades and connects the other two, is
placed third. From the end it can reach out
everywhere. Hence the Brahma-sifra: ¢The
beginning and the end are not separate.’l From
another standpoint, it may be said indeed that
the order does not matter. The first becomes
the last and the last first ; hence the absence of
difference. A beginning may be made with the
end ; in place of AUM we may read MUA. But
for practical purposes the I must be posited first,

then the This, and then the two should be

reduced to or connected by the Not. In every

Veda, the order is jfiana, ichchh a, kriya
(7). In the Atharva the order is the same, at

!Compare the English saying, ‘Extremes meet’.
*The text seems to require some elucidation heve.
The successive parts of each Veda i.e., Mantra,
Brahmana, Upanishat and Tantra, correspond to cog-
nition, action, desire, and summation, rather than cog-
nition, desire, action and summation. Possibly there+
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first ; then, again, ichch ha, then jfiana,
then kriya; oragain, jiiana in or after
kriya; and this is so, because in the summation
the order becomes manifold by permutation.
Knowledge is possible in, by, or after action, as
may be seen in the fact that by imitation of
another’s action one may also obtain his results
in knowledge and become like him.

In this way there is always order in the World-
process as well as violation thereof, i.e., law and
exception and higher law and so on, endlessly,
the following out of the one in the many being

fore what is meant here is only that the order of cog-
nition, desire and action, is referred to in every Veda
as the nsual order of rotation of these three factors
or aspects of consciousness. This is so because the
connecting link, desire, should come between the
two factors connected, I and Not-I, corresponding to
cognition and action. ‘Iknow it, Ilikeit,I seekit’—is
the normal way of life. At the same time, in order to
illustrate the fact that no possibility can be excluded
from the World-process, we have these also: ‘I wish
to know ; I try to learn, I am doing all I can to find
out; I know how to act, T know how to choose, etc.’
But again, however, on analysis, these so to say
abnormal forms are also always reducible to the nor-
mal. Their mere existence, though, is sufficient jus-
tification for the text. (See foot-note at pp. 31-35
supra). Also while the relation exists between the
things related, it is observed ov described after they

* have been.
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?rder‘or law, and the appearance of the many
in the one disorder and exception.!

Bhakti, devotion, resides in the Sama-Veda
as a means to moksha. There is no inconsis:t-
ency between this statement and the other, that
moksha results from true knowledge. ,From
Fhe standpoint of bhakt1,2 moksha orliber-ation
is an action, and action requires desire as motive
and knowledge as guide. Moksha, thus, can be
secured only by means of appropriate action
under the stress of appropriate desire (arising oub
of appropriate knowledge). Hence the statement
that it is obtained by chanting the Sama.

As the Rk expounds the methods of studying
fmd teaching, and the Yajuh those of perform-
ing yajfia-sacrifice, so the method of chanting

!In the language of evolutionists, the ‘rule’
becomes the principle of natural selection, and the
‘breach of rule’ corresponds to the principle of
spontaneous variation. The pre-existence, in possi-
bility, of such endless variations is the element
of truth in the one view, viz., that of the eternal
fixity of species. The unfolding of the possibility
along graduated lines is the truth in the supple-
mental view, viz., that of evolution.

q 3 3 B
Bhakti and bhajana, seem to come from
the same root as devotion, voting, vowing, vovere,
.. ..
votwm, ‘reproducing in oneself the characteristics of

the object of devotion, the ideal’. (See Rama-
Tapani-Upanishat.) :



328 PRANAVA-VADA.

hymns is taught in the S@ma ; and such singing
or chanting arises only out of bhakti. A
hymn is a description of the deeds, the life-
work, of the ideal, and deeds are dependent
on the desire, the power, of that ideal. It may
be said that a hymn assumes a separateness be-
tween devotee and lord ; but the conventional
relations of greater and smaller do arise in the
world by and of necessity, and in these
circumstances a hymn is appropriate, (especially,
as, though it begins with an assumption of sepa-
rateness, it aims at union, equalisation). Hvery
hymn signifies : Thou art so great and perform-
est such wonders; teach me how I too may do
them, and attain to thy estate. The rule of
continuous instruction prevails everywhere in the
World-process, ‘I teach thee, thouanother, that
other a third,” etc. ; and a hymn is intended only
to elicit such instruction; it does not create any
new and real separateness in the Great Unity.
Thus, then, hymns are also means to the true
knowledge, for so long as one’s desires, one’s
needs, are not expressed to another they cannot
be fulfilled and satisfied by that other. Such
fulfilment indeed is a conjunction, a union ; and
giving information to another is also a conjunction
with him, a union in consciousness. Strictly,
indeed, a desire is a desire only so long as it
remains uncommunicated to another. (As soon
ag it is mentioned to another it may be said to

el
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have become partly fulfilled, to have passed into
the stage of action, to have lost its character of
pure desire). When the desire embodies a very
great and urgent need or necessity, then steps
are taken at the very earliest opportunity to
communicate it to another, and seek from him
the satisfaction thereof. Such is the principle
of the relation between the teacher and the

~ pupil.  The latter says to the former: Thou

knowest more than I do; T want this knowledge;
teach it to me. And the former complies.

Endless sub-divisions of kinds of hymns are
made by differences of time, space, and motion.
In some, only the greatness of the ideal is dwelt
upon; in others, only the littleness of the
singer; in a third kind, both, and so on.

Thus is the ultimate purpose of the hymn
also to lead up to the final knowledge of the
Brahman-state, the realisation of the Supreme
Shakti of whom the gods have sung :

O Devi! Thou that in Thyself unitest

The might of each and all the gathered Gods!

That from the fount of Self this universe

Outpourest ! Ambika! our little Mother !

We bow to Thee in reverence and love.

0] ;l‘hou ! whose might, matchless and measure-
ess,

Ananta, Brahma, or e’en Hara’s self,
May not in speech encompass, Chandika !
Do thou protect us from all evil fears.
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Thou art the affluence of the virtuous home,
Thou the dire want that blasts th’ abode of sin,
Thou art the good man’s simple-hearted faith,
Thou art the modesty of those well-born,
Thou art th’ intelligence beneath whose gaze
The heart of every science lies unbared.
Thou art the Sacred Script where lie enshrined
The stainless words of Rk, the holy hymns
Of Yajush and the music of the Sama,
Thou art the Vidyda whom the sinless ones,
The sages who have seen the truth of sense
And sense’s object, serve unceasingly,
Thou art the wisdom in the hearts of those
That have achieved the vision of the Self—
We bow to Thee, again, guard Thou the
worlds.?

1These verses are to be found in the extant Durgd-
sapta-shati.

SECTION III. (Continued.)
CHAPTER VIII.
THE ATHARVA-VEDA.

The Atharve as the summation of the other three
Vedas.—The partless unity of the Whole appearing
as uniformity amidst endless variation and detail
of parts.—The realisation of non-separateness the
one final goal.—The contents of the Atharva.—
Endless successions.—The significance of sat
and asat—Why sat corresponds with kriy a4,
ananda with ichchh4, and chit with cogni-
tion.—The explanation of the symbology con-
nected . with Shiva—Satchit-ananda and
the nerve currents of ida-pingala-sushumna.—
Reproduction of trinity in each.—FEndless permuta-
tions.—Further contents of the Atharva.

The fourth Veda is the 4tharva, and its place
as the fourth notifies us of its character; it is
the summation of the preceding three. In the
summation we find at once the seeds which
expand into the three, and the expression of
their fundamental unity. In the Atharva the
World-process is seen as a whole, as a method,
rather than as expressed in its separate character-
istics. Its Mahd-vakya is therefore that which
sums up in a single phrase the whole World-

—
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process—I-this-Not. It expounds the Self, the
Not-Self, and the nexus between them, the Nega-
tion which implies a previous affirmation; it con-
tains the workings of all activity, the marks of all
knowledge, the repletion of all desire, the whole
of life, the whole of Brahma-vidy#, the
inmost science of the Whole. To know the
Atharva is to know the essence of the World-
process, and the essence of the activity of the
atom, the junctions, disjunctions, interjunctions
and conjunctions which make up that World-
process. The Rl telling of cognition, the Yajuh,
of action, the Sama, of desire, are but parts
of this, which sums them up in one great
generalisation. As the Rk is reflected in all
Mantras, the Yajuh in all Brdahmanas, the
Sdma in all Upanighats, so is the Atharva reflect-
ed in the Tantra, the great science, by which
worlds are built.

While, in the Whole, everything is compacted
in one partless consciousness and everything is
equal and simultaneous, in the sequence of the
parts of the World-process 1s seen the succession
of cognition, desire and action, all again reaching
unity in the summation. As say some ancient
shlokas:

All living things have knowledge, though
their avenues of knowledge vary; some are
blind by day and some by night, and some can
see alike in both; all animals, all birds and
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beasts, have knowledge, and the knowledge of
men is similar to theirs; so is their knowledge
also similar to that of men ; and similar also are
human ways to theirs.!

Such statements indicate the essential unity,
the equality, the in-difference, in nature, of all
knowledge and all activity. The one goal of
all beings is knowledge—of the One and AlL
Yet this is realised in ever different places and
ever different cycles, for in these differences
consists the nature of the World-process, and
blindness and vision, day and night, have larger
meanings in larger cycles, for large and small
repeat each other.? Some jivas ‘see by night’
being blind in the day of manifestation, and
learning to see by passing through the night of
pralaya. Others are ‘blind by night’ not
gaining knowledge even after passing through
pralaya; for such pass fruitless many crea-
tions and many dissolutions, and numerous are
such jivas. Yet is the quest the same, and the
goal is reached by all3

1These verses occur in the current Durgi-supta-
shati.

2« As above so below,” “As the small so the
large,” “ History repeats itself,” “ There is nothing
new under the sun,” ete.

* This important statement has a direct bearing
on the burning question as to whether jivas make
progress when excarnate. The text seems to imply

-
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That separateness is pain and unity peace,
that all is AUM, this is the essence of all sacred
teaching ; this, this alone, is Truth. To be liber-
ated is to conquer separateness, for Samsira
arises from cognition, desire and action separ-
ated,! in endless permutations and combinations;
this is the knowledge of all knowledges.

The Atharva Veda, as the sminmation, instructs
us in the principles which equally underlie the
methods of the World-process and of the atom-
process—a world in miniature. Whether ‘World-
process’ or ‘atom-process ’—dcpends on the
speaker and his point of view. As every
mantra of this Veda reflects the operations of
the World-process, so does it reveal to us
cognition within cognition, memory within
memory, power within power, world within
world, fact within fact, action within action,

duty within duty, sin within sin, indivi-
duality within individuality, ascending and
descending from every point in space, end-
lessly, ceaselessly. (Atoms make up molecules,
molecules compounds, compounds cells, cells

what has been elsewhere taught that “we must
work while it is day, the night cometh when no
man can work . (John, ix. 4) (1. H. B.)

1When equality is restored between wish and
thought and deed, when wish is no longer father to
thought, but the two are mere aspects of a unity,
peace is reached. (E. H. B.) gmam 841 5% |
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tissues, .tfssues organs, organs bodies, bodies
communities; communities classes and races ;
classes and races kingdoms ; kingdoms of mzm):
grades and varied linkings make up a plzmef.J
planets make up a solar system, solar systems’
?’ vaster system, and so on, unending; nowhere
18 found simplicity indivisible; nowhere com-
plexity final. All is relative )1
The World-process is not one succession but
many, everywhere beginnings, everywhere
endings, each beginning the ending of an old
order, each ending the beginning of a new one.
'I.‘he s.uccessions in the Logion give the succes-
sions in the World-process. I-Not-This is cog-
n1t101}1-desire-action; Not-This-I is desire-action-
ri‘(;lgmtion ; I-this-Not is cognition-action-desire.
e activities of Brahma i i
herein their record, Izi:;’h S:E:a’szlllghnu', h“‘t’e
. mation in
Mahz‘m—Vls.hr_m, wherein their separation vanishes.
.Sa,lg, Chlf_‘: and Aananda, inseparate and yet
In succession, are in their unity Brahman,

) 'Western science is endorsing this ancient teach-
Ing in the most complete fashion. The atom is now
spoken of as a complex body, resembling a solar
syst.em ;.the ¢ little’ as revealed by the microsco e(is
as 11'1ﬁ1}1te as the ‘great’ revealed by the telescl(; e‘-
the limit of knowledge in both cases is the strenpth,
of the. Iens not the bankruptey of nature. Scieice
wouh.i justify us in seeing in the atom a solay system

and in this planets, and in the planets commu;n't-ie;
and so on, down to the minuter atom again. (A. B.) .
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and yet, since inseparate, any one of them may
be said to be Brahman, as in various Veda-
texts. In succession, sab is kriysd, and Brah-
ma, the creator; ¢ hit is jfiana, and Vishnu,
the preserver; &nan da is ichchha, and
Shiva, the dissolver into peace. In sa t, asat
is included, for although it be true that only
that is defined to be sat, which is not limited
by time, nor space, nor substance, such a defini-
tion cannot arise withoub the recognition of
time and space and substance by the definer,
and hence without the recognition of asat.
The unlimited is that which cannot be defined

or measured by, or in, time, space and substance; -

it is that the beginning or ending of which is
inconceivable. Yet can it only be recognised in
innumerable be-ings, within numberless begin-
nings and endings, which in endless multiplicity
ctrive to mirror unity. We cannot point to a
¢ this’ and say, ¢ This, in this place, is sab,
being.” (Neither caun we say, ‘This is asat,
for sat is there, making possible the manifesta-
tion.) Because we cannot say ‘This is sat,’
wholly (nor ¢ This is asat,” wholly) therefore
is the Samsiara, the ‘World-process, called
mithysa, mythical, false ; that which is neither
existent nor non-existent, but both,is false, and
hence the World-process itself is false, illusive.
The Nyaya declares: The very uature of the
world is existence and non-existence, the World-
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process consisting in this verily. So also the
Brahma-Satra speaks of ‘the sadasat, the
many, or the false,” these terms be‘ing sy-x;on -
mous. Asat means ‘mnot-being,” ‘no-thin y’
and signifies space and time, the two illusigr,xs
and creators of illusions. To be connected with
space and time is to be as at, non-existent, un-
?eal; yet inasmuch as asat appears ther;fore
it always includes an element of sat }also For
the World-process being sadasa t;; and. bein
made up of space, time and substance, and spacg
and time being asat, the third elen’lent in the
quld-process, vast u, substance, must be (that
which corresponds to) sat. These three make
up tl}e ‘procession’. Hence sat is connec-
f,ed with action, active or actual process bein
impossible without substance, without whicﬁ
space and time were mere emptinesses.!

. 1 The follow*ng tl.'iplets are frequently met with .
1me-space-motion, time-space-causality, time-s ace-
substance. Eliminating the two comm:)n factolz's ;
would appear that motion, causality and subste;’ ,
correspond with each other. And in a sense tlIlce
do 505 caus'ation is the work of force or kenell'ey
which is desire ; and substantiality is, in one as egéy
the power of self-maintenance and other-lz? o
tance (which characterises Satta, see 98113
supra), and i.t manifests by vibr;x.tio,n or nll)(;fio
ete. But this would make substance cor1l~en
ponc.1 with desire. Here however the aspect sf-
motion or action is emphasised. Agail? els0
where, time is said to correspond with desire ’ K a le-
i , Kila,
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Sat thus corresponds with kriya, 'presided
over by Brahma. Chit, or ch ai tanya,
similarly corresponds with jfiina, premd.ed ov}(lar
by Vishpu, and Anan da l‘)elong\s? to ShlV&., the
lord of ichchha, full of all bliss, se}f—wﬂled,
turned inwards away from all outer thl'ngs, fmd
the cause of the dissolution of a'll thmg;s .mto
the Self. Hence does the hymn sing of'bluva,:

I bow to him, who sleeps within all beings :

1 bow to him, who re-absorbeth all P

Three-eyed, five-faced, bedecked with linked

skulls )

Wrea.th(;d round with serpents, lord of Parvati.

I bow to him, the source of all the .worlds.

Ichchha, desire, is hid in all .thmgs, hence
is Shiva said to sleep in all beings. He re-
absorbs all, as well as is the source of all, I')e-
cause of his nature, the Negation‘—tll? Negatlolj
which first affirms and then demes,. ic 'h ch h a
first coveting with greed and then rejecting w1}tlh

satiety. He is called the Three-e:yed becausg e
protects and carries oub the ‘t.rlple N f'agatlon(i
triple because covering COglllthl.l, d‘esn'e anl

action, and again because the Negation s not only
itself, but is ever inseparably connected dumlllg
the World-process with the l}h am and. t e
Etat. For this reason alsois Shiva, the feminine

Shiva ete. We can reconcile these apparent .diﬂfer%
ences as the result of differences of point o

view.
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aspect of Shiva, said to be tri-guna, possessed
of three attributes. There is no World-process
possible without this trinity; if there were no
Aham and no Etat the Negation could not
apply to anything, and in their mutual annihila-
tion the Negation vauishes.

Aham is the right eye of Shiva; Etat the
left; the third eye above both is N a. By this
third, Aham and Etat are destroyed, and
hence comes the tradition that the third eye of
Shiva is and canses pralaya. In the Logion
also the N a is placed after the Aham and the
Etat, and in the written symbol of the Pranava
3%, it is the dot placed above the A and U.

The *five-faced ’ Shiva has a similar interpreta-
tion. In the creative thought, ‘I am This—I am
Brahman taking form,” the A ham is one as-
pect; the desire to create is the second ; the
shining forth is the third ; the performance of
actions is the fourth; the result of the actions
is the fifth. So in the destructive thought, I
am not This,” 4.e., ‘I will destroy this,’ the faces
are: the A ham; the consideration of the nexus
between the Aham and the B tat; the desire
to disunite the two; the breaking of the link
and the consequent disappearance of the
Etat; and, lastly, the disappearance also of the
Aham. Yet again may the faces be translated
as jiiana, ichchha, kriya, and samahiara,
and their destruction.
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The string of skulls, emblem of those changes
which are summed up in death, signifies the
pralay a-nature.

The wreath of serpents indicates the regula-
tion of time-cycles. Everywhere the World-

process proceeds by time-cycles, and the time of .

pralaya, the Negation, is called vyala, a
serpent.

Again Munda is the aspect of Maya which
destroys all things, and hence the name of Shiva
as “the lord of Chamunda.”

Hence, finally, by the destruction of all limita-
tions and distinctions, the destruction of all sepa-
rate things, is Shiva identified with ananda,
bliss, which is the absence of all separateness.

Time is triple, following the M, the A and the
U. The first, of the nature of M, is the bringer
of pralaya, and is called vyala. These vyalas
are represented by the sacred thread, the
wrist-chaplets, the ear-rings, and the other
ornaments of Shiva, and these ornaments, again,
indicate the actions or functions(?).! The wrath,
the disintegrating energy, necessary for the
work of destruction, for the bringing about: of
pralaya, is the halahala, the deadly poison.
When the ocean of Brahman is churned, of
the gems that come forth, Vishnu takes those

1Tn allegory, serpents usually signify spiral cur-
rents of energies, vital forces, and also time-cycles.
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that are of the nature of A ham; those of the
nature of Et at are claimed by Brahma ; that of

the nature of Na, the halahala, is finally
taken by Shiva, who by drinking it, declares his
readiness for the bringing about of pralaya.
Many expressions scattered in the descriptions
of Shiva are to be explained in similar fashion ;
the epithet Chandra-shekhara, the moon-crested,
means he who delights, chandate, or illumi-
nates all. And so explanations may be given of
other symbols,such as: the aghora-mantras,
each issuing from one of the five mouths ; the
bhasma or purifying ashes ; the destruction of
Kama, Cupid; the effacement of the scroll of
Destiny ; the vibhati or sovereign powers, also
ashes; the peak of Kailasa ; the mrga-charma,
or deer-skin; the matanga-charma, or
elephant-skin; the retinue of daimons; the
trishala, or trident; the epithet Nata-raja-
raja, the king of dancers; the double-headed
drum, etc. In connexion with Vishnu, the four
arms, the conch, the discus, etc., have been
already explained. The lotus-seat of Brahma is
also significant ; he is the basis, Dhata, and has
also the names of Vidya, Mahat, Buddhi, etc.*
Sat-chit-inanda is the summation into
one of action, cognition and desire. The reason
of this order is as follows. Kriya, action, is all

! Here regarded as the active sub-aspect of intelli-
gence.
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pratyaksha, sense-cognisable; pratyaksha,
sense-cognition, comes first. Vichara, thought-
inference, is based on and follows after that;
on beholding action, the thought arises that
there must be some one who is the manifestor,
the regulator, of this activity; this thought is
bodha, awareness, which is chit. Finally
comes the question; what is the connexion
between these two, by what force do these two,
sat and chit, hold together? As answer,
there becomes manifest ichchhi, of the
nature of ananda. But in truth there is no
invariable order, since in the One all is simulta-
neous, and in succession any may be first or
second or third. Only the conjoint triune AUM
is universal, and the permutations of its factors,
A, U, and M, vary in different universes, albeit
for our universe the order is that of the Logion,
Aham—Etat—Na. Hence even here, at
certain times or places, the beginning may be
action, or cognition, or desire, for at each point
is a beginning and an ending, an effect and a
cause, and each is either, according to the
relations under review. The Sat-chit-inanda,
the triune, is present in every atom, and accord-
ing to the function required one or other mani-
fests predominantly, while all is Brahman.
This tri-unity of Sat-chit-Ananda is the
all-auspicious Trikuti, the true Triveni. For
Ganga, who bringeth mukti, is the S hakti,
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the Necessity, flowing forth from the Tri-unity ;
while the separate shaktis are Ganga, Yamu-
na and Sarasvati, corresponding'tosat,chit,
dnanda, and also to the three n & d 1 s—(spinal
nerves and vital currents in the body) 1da, pin-
gala and sushumna. Each of the several
manifestations, Vishnu, Shiva and Brahma, is at
times indifferently called sat, chit, or ananda,
because all three are present in each atom.

On this same principle, kriya, action, mo-
tion, involves the idea of space, in which actions
begin and end; and space thus involves time;
and time involves both motion and space. Thus
all involves all. That one attribute is assigned
to one, and another to another—as, sat is
Brahma, chit Vishpu, ananda Shiva—is due
simply to the predominance of one attribute at
a special time and in a special space and a
special individual.

It is important to note that the trinity re-
appears in each of its members. Thusin sat,
the a is the immortal (the creator), the s the
mortal (the destroyer), while the ¢ (Vishnu)
protects. In chit, the ¢ is the Aham-shakti,
the power of the Self, (Vishnu); the ck is that
which moves, 7., the samsara, the world,
(and Brahma); and the ¢ is that which con-

1 Whether respectively, in the order given, or
otherwise, the text does not make clear.
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gumes! (Shiva). In anandam, the ais the
A t m &, together with the Anat m &, (Brahma);
the nan is the cognition or the conjunction of
Anatma and Atma (Vishnu); the dam is
that which bestows all, necessity, desire, (Shiva).

The knowledge of the permutations and
combinations of these is the end and aim of all
shastras, of all teachings, and the practice
thereof, the actual formation of spaces, times
and movements corresponding therewith, is the
practice of the true Sanatana Vaidika Dharma,
the Ancient Religion of Knowledge, is the
performance of all yajfias, is the attainment
of the nature of Brahman.

The Atharva Veda expounds these permuta-
tions and their summation as sat-chid-dnan-
da. Thus there may be: Ananda, chit, sat;
sat, ananda, chit; sat, chit, ananda;
iananda, sat, chit; and soon. Brahman
is not sat alone, nor chit alone, nor ananda
alone. Itis all three at once, as conjoined in
the AUM.

So also are the other three Vedas summed up
in the Atharva, and when this has been master-
ed, they are seen to be subject to similar

1 Change of situation may explain change of
function ; like the change of appearance of an object
with change of standpoint of observer, so often
referred to. An army is a ‘destroyer’ to the
enemy, a ‘ preserver’ to its own nation.
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permutations of order. The permutations of
their logia are likewise shown in the Afharva.
The expansion and coming forth of all the
processes of the world, the origination of one
from another, the combination of diversity and
unity and the results thereof, the interdepend-
ence of all things, the co-ordination of all things
into unity, the causes which lead to the dis-
tinction between things to be avoided and to be
accepted, and the tracing of all kinds of kriyas
through all these operations and processes in
the world—all this is expounded in the Atharva
Veda. What enterprise remains to be under-
taken after the acquirement of the knowledge
of the Self, the Not-self, and Desire—this also
is explained in the Atharva, as are also the
many manifestations and functions of Brahma,
Shiva and Vishnu, their endless operations, the
experiencing of cognition, desire and action, the
functioning of Shakti, etc.; in short, the
details of the expanding and evolution of the
universe. Here, too, we learn of the gradual
transformation of atoms into akasha, of
akasha into vayu, of vayu into agni, of
agni into apas, and finally of apas into
prthivi, and also of the reverse process at
pralaya. Here, also, of the connexion be-
tween the hierarchies and their powers and
corresponding works, times, spaces and numbers.
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Such is the Atharva-Vidya yet, in the study
of details, must never be forgotten that the
Atma is ever untrammelled by and ever free
from all such limitations.

ey R

ey

SECTION IlI. (Continued.)
CHAPTER IX.
Toe BRAHMANAS.

The reasons for the name Brdhmana, common to
a portion of the scriptures and to a caste.—The
general nature and scheme of the contents and the
authorship of the Brihmanas.—The mystery of
being, the endlessness of details, and their synthesis
and unification in the scriptures.—The relation of
the various parts of the scriptures, as principle and
concrete detail, aphorism and commentary.—The
Brahmanas of the Ry-Veda.—Those of the Yajuh.—
Those of the Sima.—Those of the Atharva.—Open-
ing root-sentences of each of the four.—Recapitula-
tion.—The significance of hymns and prayers.—The
allegory of Maha-Vighpu sleeping in the ocean of
milk.

The Maha-v@kya is the seed-thought; the
Vedas are the expansion and development of
that seed ; and the Brahmanas are the further
xp ansion of the Vedas, that is to say, of the
Samhita proper. There are four Brahmanas to
each Veda, corresponding severally with cog-
nition, desire, action and the summation.

It is true that the word Brahmana is applied
to a caste. It is applied to this part of scripture
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also for the same etymological reasons. He who
knows Brahman is a brahmana; that which
imparts the knowledge of Brahman, reveals
it and makes it known, is also Brahmana.

Further details of the four factors of the
World-process, cognition, etc., are expounded in
these Brdhmanas. The four sub-hierarchs of
Vigshnu write the j i & na-portions ; the four sub-
hierarchs of Brahmai, the k riy d-portions; and
those of Shiva the ichchha-portions. The
summation-portions are also similarly dealt with
by four sub-hierarchs, niyamakas. These
divisions within divisions arise in consequence
of the endless variations, modifications and
correlations which each factor undergoes; and
separate office-bearers have to be deputed to
deal with each main type of work arising out of
these variations. It is admitted on all hands
that a whole world-system exists in each atom,
that in every world-system again are innumera-
ble atoms, and that every atom performs such
an incalculable number of movemeuts that those
of even asingle day cannot be accurately counted
by the whole science of Jyotisha. The result is
that only the general principles of the co-
ordination of all the multifarious things of the
World-process can be mastered, even with the
help of these many Brahmanas ; and this is the
whole fruit of knowledge.
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Therefore is it that to know the Unity is to
become Brahman. Otherwise indeed the
world is endless and beyond the knowledge of
any.- Asis written: - °

The knower knoweth not ; who doth not know

He only knoweth, knoweth he the all.

Ask not of others, look within Thyself.

Such is the mystery of Being, such the wonder
of the world. Thou thyself art all. Dost thou
not recognise thyself within thyself ?  Art thou
or art thounot ?  Dost thou know or dost thm;
not know ?  Dost thou act or dost thou not act ?
If thou knowest not thine own work, is it not
wonderful that thou shouldst seek to know the
world?  That which to thee seems marvellous s
only that which does not enter into thy intelli-
gence, either because of the narrowness of that
intelligence, or from inattention, or lack of
relevant and careful consideration. In truth,
there is naught marvellous; for everywhere,
everything exists.

Hence the teaching, to be heedfully grasp-
ed and followed : attend first to thy duty
to wife and children; then, to thy duty to
thy country, the larger home; and then, to
thy duty to the whole earth; then, to thy
duty to the world-system, the brahmand a,
Thus, stage by stage, will the unity of the whole
be realised. And as there are many stages in
the life-work of a man, so may it be inferred that
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there are likewise many in the life-work of Maha-
Vishpu. What is in the root, that only appears
in the branch. The highest truth, the law
according to which the worlds are created, that
same law manifests in every atom. To that law,
smallness and greatness are both alike, or may
even be said not to exist, for that which is mani-
fest in the small, that only is manifest in the
great, and vice versa. The knowledge of the
truth is not necessarily attained by the study of
only the so-called large or great. It is attained
equally by the full and free study of a single
atom.

And, indeed, thus only can all sciences, all
teachings, be saved from futility. There is no
knowledge worthy of the name until all sciences,
all teachings, can be deduced from and applied
to a single atom. 1In the absence of such insight
and comprehensive grasp, to say ‘1 have learnt
this, ¢ I have learnt that,” is mere vanity. This
co-ordination, synthesis, unification, equality or
sameness of all should be realised by the study
of the atom, and then—for the elimination of all
suspicion of separateness and the establishment
of a complete co-ordination in detail—all the
sciences, all the shastras, should be studied.

Thus, then, in their respective lines of succes-
sion and official gradation, in the department of
work of each, Maha-Vishpu, Vishnu, Brahma
and Shiva, and of Shakti, the consort or
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energy, of each also, there are four chief sub-
ordinates and four main laws of cognition etc.,
worked by them. This quaternary (of office-
bearers or sub-hierarchs, or laws of nature, or
modes of life and consciousness) manifests
throughout the world. And under each of
these again are other four, and under them still
others and so on endlessly.! This endlessness is

1 A familiar illustration may bring these statements
home to the reader and justify at the same time the
law of analogy, *as above so below,” ¢ as the small
so the great’. Roughly, the life of a nation may
be divided into (a) educational, (b) industrial,
(c) administrative, which binds the other two to-
gether, and (d) ‘policy,’ ‘government,’ ‘national life’
as a whole in an all-comprehensive sense, corres-
ponding respectively to cognition, action, desire and
summation. ¢ The welfare of the nation’ is the root-
principle, the watchword, the motto, the *logion,’
which sums up its whole life. The expansion of
this logion is the statute-book which governs in
more detail the departments above-mentioned. But
under each of these we may discern others. Under
(a) educational, we may note the further division of
(i) Tutorial and professorial function, literary and
scientific research, or educational work proper, (ii)
ecclesiastical, theological, religious, philosophical
and literary activity and ministration, (iii)
inspectorial, supervisory or disciplinary work which
connects the other two and makes their working possi-

" ble, and (iv) ‘ Pedagogics,’” dealing with educational
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the endlessness of the ways of individual mani-
festation, whereas Unity constantly resides
unbroken in the Necessity of the Three-in-One.
For necessity is ever one, unique, partless, non-
comparative, ungraded and ungrada,bl'e. If a
thing is necessary, no question arises of its being

policy, the bearing on the national life of the growfh
of knowledge of this and the other w?'orld——agam
corresponding to cognition, action, desu:e an('i sum-
mation. Under (b) industrial, we have (1) scxent}ﬁc
knowledge and art, (ii) factories, trades, lnd.l:l.Sf}l‘leS,
commerce and all appliances for tra‘vel, (iii) the
organisation of labor and capital W].llC‘h makes t.he
atilisation of (i) for (ii) possible, and (iv) eCO.IlOlIll.(.}S
as a whole. Under (c) we have (i) the financial, (i1)
the civil, and (iii) the military, or form? proper,
which makes the two others possible, and (iv) office
and legislation generally. Under (d) we may
distinguish (i) the science and scheme of go.vernment,
politics in the widest sense, (ii) the ffmctlons of the
ruler, whether monarchical, Parhamenta,ry .or
republican, (iii) the sovereign will, and finally (iv)
the national organisation as a whole. .

Bach of these sub-divisions again has its own.(l)
bye-laws, rules etc., (2) the npplicationﬁ or Wlorkmgs
out of those rules and bye-laws, (3) dlsmphnary or
police provisions which make t.he other two possible,
and(4) the scheme rationalising the who}e. T}le
illustration may be worked out to an 1'11deﬁfnte
length. Thus (c.iii) military, may be sub-dwld‘ed into
(1) the science and art of offensive and defensive con-
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small or great ; it is simply indispensable. When
we say of a thing that it is more necessary and
of another that it is less necessary, what we
mean really is that in the particular circum-
stances only the one is truly and indispensably
necessary, and that the other can be dispensed

structions, forts, men-of-war, weapouns, the theories
of tactics, strategy, manceuvres, drill and discipline
etc., (2) actual defence and offence operations, (3) the
commissariat and (4) general domestic and foreign
military policy. And any one of these, say the com-
missariat, may again be broken up into (1) the
theory of the hygiene, sanitation and housing and
harboring of armies and navies, (2) actual supply of
requirements, food, clothes, ammunition, stores in
general, (3) discipline and policing, and (4) the war
department as a whole. Or take(a.i) educational;
here, say,in the department of the microscopist out of
innumerable possible lines of study and research,
we may distinguish (1) the finding of the specimen,
showing desire, (2) the preparation of it by multi-
farious processes, mechanical and chemical, section-
cutting with microtoms, immersion in various
solutions, affixing to glass-slides etc., all showing
activity, (3) the observation and examination,
corresponding to cognition, and (4) the publication
of the results. And so on. A little careful comsider-
ation will show how cognition, desirve, action and
swmmation are always interlacing in endless compli-
cation, so that each in every manifestation involves

corresponding manifestations of the other two.
23
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with and is therefore not necessary in truth.
But from the universal standpoint all and each
is equally necessary, for it is a.ll equally present
in the I-This-Not, and there 1s no more I:eason
for any one than for any other in the view of
the Whole.

Accepting this absence of ﬁlmlib)f, an:a,v’a, s-
tha, ‘no-stopping-short, no-standing-still,” as
[.)revn-iling everywhere, the Vedas a-nfi all sul.)-
gervient sciences endeavour to co—ordma,te.a this
endless multiplicity of the World—process .mto a
unity. Otherwise, that is to say, if we Elld not
recognise such an endlessness of particulars,
and insisted on a mere unity, then no speech
at all would be possible ; in fact therg would be
no distinction of knower, knowledge and known,
and much less of speaker, speech and spo}(en
about. Speech, the Vedas, are made possible
by the fact of the existence of these endless

Finally books embodying knowledge may be and
are written on any and every one of these heads and
sub-heads and by appropriate workers ; .:md ever.l S0
are we to understand the compilation of the various
parts of Scripture. It may be objected that' t»h.ese
divisions and sub-divisions often appear artificial ;
but this is support instead o'f 1'efutat101.1. When
everything is inextvicz\-bl'y ' rruxe.d up .wwh other
things, no hard and fast division is possible. Do n(.)t
regard these divisions as hard and fast and their

artificiality disappears.
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particulars; and, therefore, the actuality of
these particulars is proved by the possibility of
speaking about them. For to impose even the
possibility of ‘becoming’ on what does not
really ‘become’ at some time or other is not
right. In the contrary case, it is right and proper
to speak of those things as possible (at one
time) which do actually ‘become’ (at some other
time).! Now the possibility of all things what-

! In this argument we may discern the metaphysi-
cal reason of the statement in the footnote at page
282 of vol. i of The Secret Doctrine that nothing can
possibly come into any human consciousness, how-
ever weird, fanciful, monstrous, the conception may
be, which does not actually exist in the world in
-some plane of matter or other. And when we
further realise that every such conception is itself a
‘formulation”’ a picturing, a copy, in matter of the
mental or astral plane, the argument becomes
clearer. Herein also we see what element of truth
there is in the view of those philosophers who make
conceivahility a test of truth ; also, in the view that
every idea or opinion, however erroneons-seeming,
which has entered into any human consciousness at
all, must becanse of that fact have some element
of truth in it, otherwise it could not have appeared
in that consciousness—a view, which, if held more
commonly, would bring about the amicable settle-
ment of many controversies that now seem hopeless
of adjustment. The analogy between the small
human author of a little story and the divine author
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soeveris implied in the triad of the Self, th'e Not-
Self and the Not-Not-Self, that is to say, in the
affirmation of the I, its denial, and the denial of
that denial; and we accordingly find thaf: all these
bhavas, possibilities, ‘becomings,’ wlnch'are S0
implied in these three are actua!ly manifested
and are also described in the Vedas, etc., b?'
Maha Vishnu, Vishnu, Brahma, Shiva, Shakti,
etcfn this description, as indicated before, the
root and essence of the whole World-process
naturally comes first, and that is the trans?en-
dental fact indicated by the Pranava. 'lhﬂen
of a great world-drama is very close. %fze Bhaga-
vad-(lita, ii. 16, Vyasa's Yoga-Bhashya, iii. 14, and
The Science of Peace, p. 123.  In most of the
Puranas, the cuniversal’ facts, materials or contents
of tll;) World-process are described in thee terms of
Sankhya, and are designated as aTg‘@tg:qﬁﬁm{,
the ¢ automatic or mechanical’ evolution, that is tp
say dependent only on the All—consciousness‘, and
independent of the consciousness of any particular
individual Tshvara, whose particular world-systext:,
world-egg, brahmanda, becomes his @ﬁtﬁ:aﬂ:
conscious or deliberate formation.

As the Arabian doctors tanght, all that is cm}-
ceivable already <s, in the All, whether or not it
be in manifestation at any time and place. That
which is not always existent, has no poss.ible nor
conceivable existence, cannot be imagined or
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comes the subtle seed-ideation of Maha-Vishnu
embodied in the Gayafr:z and the Mahd-vakyas.
Thereafter we have, as embodied in the Vedas,
the expansion of that ideation, still in the way
of universal principles, by the ideations of
Vishnu, Brahma and Shiva, in pursuance of
the instructions of Maha-Vishnu. Then follow
the varieties of prakaiara, method, law, that
is to say, a further descent into details; and
these are intended to be explained by the
sixteen Brahmanas.

In the first Brahmana of the Rg-veda is con-
tained the ideation of Vishnu relating to jiiina,

thought of. Kvery conceivable thing exists in
eternity, and appears and disappears in time and
space, becomes and vanishes; but has always Being.
Out of the all any Ishvara chooses the materials, for
his system, and within that system there can only
appear such of the contents of the All as he has
selected for possible manifestation in a particular
time and place, his amsha, portion. Thus looked at
the ‘reason’ for the existence of any particular pheno-
menon—an elephant, an octopus, a gnat, a planet—
is exactly the same as the ‘reason’ for the existence
of any other; each one ¢s, and it ‘becomes’ when
selected for manifestation by an Ishvara, or, within
his selection, by any self-conscious being in his
world-system. A genius is only a man who draws
more largely than his fellows on the ever-existing
store. (A.B.) i
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cognition or knowledge. ‘Vishnu instructed
his subordinate departmental officers thus: There
are four Brihmanas, and there are four subdivi-
gions of knowledge too. First, cognition proper,
the connecting of everything with or in or by
means of knowledge; this is the ah am-buddhi,
the I-consciousness. Second, cognition within
or succeeded by action; the projection of the
self into an act. Third, cognition concerned
with desire ; the consciousness that the I should
be known and that the This should also be
known ; in other words, the ‘making’ or feeling
of desire between the I and the This. Fourth,
cognition relating to smnmation ; after having
known the I, and felt desire, enter on action;
for where else can the desire of the I reside,
exist, become manifest, find free play, than in
action and cognition ; after having known the
I, known desire, and known action are the three
summed up in life-work.” Because of all this is
the work of Vishnu and of his sub-hierarchs
said to be the work of preservation, palana;
the fulfilling of the desire for anything that
appears anywhere in the I, as may be necessary,
is palana. This is also the reason for the
public tradition that Vishnu is pervasive of all
creatures and ever abides with each. 1t is true
that every jiva constantly makes seemingly
independent efforts; ¢ I have done this, nob you;
I am so-and-so while you are not ; I am a chief,
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a l.cing, a learned man, an artist, etc.” But all
this is the utterance of the illusory consciousness
of aham-kara, I-ness, individuality, egoism.’
In reality Vishnu is the mover, inspirer and
Propfel]er of this jiva, (i.e., of all jivas with-
in his world-system. ¢ All this is by the amsha,
portion, of Vishnu,” 7.e., all this cons¢iousness
of self-effort in jivas is but participation in
the life of Vishpu.! The work of preservation
that takes place in every atom takes place
because of his presence there. Vishnu first
cognises himself: I am the ruler, and rules
ought to be made by me. This may be said to
be knowledge within knowledge, knowledge
abou't knowledge, cognition inclusive of other
cognitions. Having thus ideated, or formulated
! This will be clear to the reader when he has
mastered the significance of individualities within
individualities, cells within tissues, tissues within
organs, organs within persons and so on. (See The
Science of Peace, p.216.) He will then see that
Yighuu’s consciousness of self-effort, ‘initiative,’
is also illusory with reference to the consciousness
of Maha-Vishyu and so on, endlessly. From the
transcendental or paramartha standpoint the
World-process is mechanical, automatic, carried on
by one Autos, the One Will of the Universal Self:
from the empirical or vyavahara standpoint each’
?f the endless movements of any world-syst;m is
initiated by the individual will of some one self or
another. Etymologically Vishnu means the peivador.
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his laws, he cognises the anu, the ‘small’ or
the atomn : This atom is subordinate to me. Such
is the consciousness of the This; it is know-
ledge as regards the element of action, etat;
it is active or actional cognition. Thirdly, he
cognises the desire of the atom : This atom has
such and such a mneed or necessity. This is
knowledge with respect to the element of Nega-
tion, desire; it is volitional cognition. Lastly,
even when the thought is of the nature of
affirmation, ‘is,” even then the negation ‘is not’
is also present; for the question has been ‘is it
or is it not necessary,” and after having deter-
mined this question in the affirmmative he satisfies
the desire. And this is knowledge with respect
to the summation, summative or summational
cognition.

We see the same processes in daily human life.
Every man first cognises, acquires knowledge
about, his work or business, what he wants to
do; then about his ‘necessary cause’ or the
necessary means that only will enable him to
carry out his work ; then of the relation of the
things or objects involved in that work with
himself, t.e., he finds out how he stands in
respect of those things and how or in what way
his business will be helped or hindered! by
them. And so on.

! To take a concrete case: I first determine that I
would like to go to such and such a place; then I

o
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Knowledge of these various kinds, all the
element of cognition, in all its varieties, is thus
expounded in the Brihmanas. For instance, it
is shown there that there is a triplicity in ak a-
sha, the cognition-element being called chid-
akasha, the action-element m aha-kash ;1
the desire-element Ak asha proper ; the sumlna,j
tion being the par-akashat  Further, each
sub-division has its own corresponding sub-divi-
sion of the property of sound which belongs to
this element, v1z., para, pashyanti madh-
yama and vaikhari; more details on which
subject are to be sought in the science of
language. The element of cognition in this triad
of akashas and their summation, what the use
or purpose and application of cognition is in this
aspect of Ak ash a, by what law it 7s cognition—
all this is determined and made clear by the
Rg-Veda-Brahmana. The other elements, two

find out whether road, rail, ship or other is the best
means ; then, what things will be requisite or useful
on the jowrney; then I take into consideration the
whole of these and, if everything is satisfactory, I
decide to entertain the wish and finally proceed to
carry it out.

'In extant Samskrt literature, many of the so-
called minor Upanishats and also the Yoga-Visishtha
mention different kinds of ak asha, in some., five
kinds are distinguished, and the names vary also.
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preceding and four succeeding &k isha, are
similarly treated.

There are seven elements, on the general
principle (which, as said before, governs the
number of the Angas and the Upangas) of the
sub-division of the triad of cognition, etc., by two.
These two elements, mahat and buddhj,
that are not commonly known, are matter of
yoga, not for daily life, and are dealt with in
the Fedas only for the use of those who have to
carry on the processes of the world by means of
archetypes, samsararupa-tattva (?). The
cognitive element in each of these, in its subtle as
well as gross aspects is described in the Brah-
mana: What is the work of chid-akasha in
the element of vayu, what is chid-vayu,
what is the relation betweeun the three vayus,
what effects are produced on orin tejas by
chid-vayu and chid-akasha, what is chit
tejas, what is the relation between its three
sub-divisions, and so on with regard to the other
successive elements.

There are similarly four Brahmanas in the
Yajur-veda dealing with the factor of kriya or
action.

Brahma plans out all action and instructs his
subordinate hierarchs therein thus: ‘The first
sub-division of action is that which bases on
cognition ; the second is devoted to desire ; the
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third is action proper; and the fourth is of the
nature of summation. All the office-bearers of
our department of work are followers of Vishnu ;
you should obtain the necessary knowledge from
him or his department and carry out your actions
accordingly’. And the sub-hierarchs of Brahma
obtain their information from the sub-hierarchs
of Vishnu of the corresponding grades, even as
in daily human life people establish relationships
with their equals in respect of knowledge, acti-
vity, wishes and inclinations, and condition in
life as a whole.! .

The first sub-division or cognitional action is
the recognition of oneself as an actor ; this is the
element of Vishnu, mere cognition; also the
cognition of the truth about the performance and
the instruments of performance of action, viz.,
such and such are the methods and such the
successive steps of the performance of such an
action, such the rules and conditions under which
the action can be undertaken and the methods
followed, etc. ; all this is action in the aspect of
cognition. Then, in the second place, we have
the desire-aspect of action, ‘I have obtained
knowledge of the matter, I should now take

! Compare the significance of modern adminis-
trative terms and things corresponding to these
terms: ‘bureaun of information’, ¢ despatching office, ’
‘weeding department’, ‘public works department ,’
ete. :
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action’; this is the activity of desire, desire-action.
Thirdly, there is the action proper, the active
conduct after feeling the desire and ascertaining
the necessity for the action. In the action,
again, all these are summed up, and so we have
the fourth aspect, that of summation. Actual
action, action proper, stands between the desire
and the summation and implies the latter, that
is to say, all four aspects, thus: ‘I am Brah-
man, the actor; this is the present need or
necessity ; to fulfil it I do this; this is done by
me’.
All this is taught in the Briahmana of the
Yajur-veda. And therein are also described and
set forth the actional sub-divisions of the
mahat and buddhi elements, and of dkasha,
viz., the mahia-kasha, and also of the other
elements, and their respective functions, their
mutual relations, their fields of activity, and the
results produced by that activity in gross and
subtle aspects, with all their permutations and
combinations.

The four sub-divisions of desire should be
studied in the Brahmana of the Sama-veda.
(1) The desire to know ; whence (2) the desire
to possess; thereafter (3) the desire to secure
possession, i.e., to take the necessary steps, the
action, that will bring possession ; and finally (4)
the attainment—these respectively are the four

)
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sub-divisions, cognitive-desire, ~desire-proper,
active-desire and summation-desire.

The ruler of desire is Shiva and his instruc-
tion to his sub-hierarchs takes this shape:
Behold, our work is the work of destruction.
The order and the way thereof are these. This
should be destroyed first, this afterwards; and
such and such work of the nature of negation
should be performed. First, make enquiry
entertain the ‘desire to know,” and thoroughl;
and fully understand the nature of the I and
the This. Then entertain the desire to possess
‘I shall obtain the This and the I°. Ha»ving:
obtained them, you will pass on to the Nega-
tion, to the declaration, ‘no (I want them no
more)’. In the Negation is the summation
sam-a-hara, ‘bringing all together’ and it i;
the sam-hara also, the ‘taking all in,’
re-absorption, destruction. ,

All these sub-divisions should be studied in
the subtle and the gross, (the psychical or sub-
jective and the material or objective aspects)
with reference to the desire-sub-divisions of the;
various root-elements, as in the case of the
cognitional and actional sub-divisions thereof.

After all these have been learnt (and study of
them completed and experience exhausted, for
the time being,) the Negation is entered upon.
Pralaya begins with the desire-sub-division of
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prthviand all the others are de.stroyed succes-
sively in order. This processis ln‘nversal and may
be observed in each atom, viz., first the \Yorkmg
of desirve qualified by knowledge{ then attainment,
then destruction.! Psychologwn’lly, conten;pt,
insult, disrespect, hostility, a-ltergxhon, detra.ctxf)n,
slander, anger, ctc., (the negative or (.lestructlv‘e
sides of the emotional life), are all included in
def’;llf. these matters are made plain in the
Brahmana of the Sdma-Veda. o
Finally we have the same four sub-divisions
under the smnmation, and \\'itllvl'(>sl)ect téo‘tl{elll
Mahi-Vishnu instruets his sub-hierarchs: First

1 Cf. anabolism, optimum, and katabolism, all in-

Juded 1 tabolism.

d‘;d(()’iem“:fld have thought that tln'e sub'-hiera»rcllg
of Maha-Vishnu were mqy Brahma, .ngln_m ::01111
Shiva; but it seems tlm.t just as (l()f)kmg fl'on'x e
vyavahara or empirical stn.ndpmnt) cf)ns:nouS-
ness is something more than its tlu'le(i :‘L.spe;l;izﬁ
organism more than :all the organs, so the :lum t(} tior
is not merely the simple total of the ot l(,l” ;’
but something over ad above, and the Atharta 11]0
a mere binding together il.\t() ()I'IL: v(.)]ume of1 e
three other Vedas but something \\:lnch mcludes‘t‘ uf]ln
and further explains and schematises them]. ) f;c.u;:( -
ingly, for the working of the A‘thurz"n,, M:;.: 13- ]f]nl_'let
takes a place as it were by ﬂ}e side o ‘1e .
gods and has separate sul)-]n(n‘nv]'ch.?‘ atlto. ) .ee;
the statements as to the Tetractys, in The Secre

Doctrine, vol. iit.
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comes’ the securing of knowledge with its four
sub-divisions of (a) the wish to know, correspon d-
ing with desire, (b) the intimation of this wish to
some one else able to fulfil it, corresponding to
action, (c) the development within oneself of the
necessary qualification, adhikara, authority,
right, title, for the obtaining of the needed
knowledge, corresponding to cognition, and (d)
the attainment of the knowledge, corresponding
to the summation. Secondly, we have desire
with its four sub-divisions of (a) knowledge of
the pleasantness of a thing, (b) the desire to
obtain it because of the pleasantness, (c¢) the
search for the means of acquisition, and (d) the
acquisition. Thirdly, there is action, (a) the
desire to do, (h) the desire to find out the
means of action, (c) the action and (@) the wish
to give up, to cease from action, renunciation.

In the commonest compound, the compound shows
attributes unmanifest in its constituent factors,
Oxygen and hydrogen yield, as compound, water, and
water has properties which are not found in its con-
stituent gases. Nitrogen, most inert of elements,
united with chlorine, quiet enough by itself, gives
compounds that explode with a tremor, or with the
touch of a feather. Innumerable instances might be
given to show that a summation is more than its
parts, the reason therefor apparently being that
the ‘organism’ is inhabited by a jiva of a higher
grade in manifestation than those which inhabit
the ¢ organs’ which make it up.—A. B.

R G
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Finally we have the summation with it's (a)
wish to know, (b) wish to acquire, (c) wish to
act, and (d) the act.

All these matters, the desire to know, to ac-
quire, to do, to abandon, the doing, the results,
one’s own condition, the significance ?f own,
another, this, thou, L, which, him, all, if, blfen,
because, therefore, wherefore, from all, mine,
thine, his, before, atter, earlier, later, cte.—all
this should be studied in the Atharva-Veda
(Brahmana). ‘

Without the Brahmanas it 18 imposs.lble. to
understand the Vedas. They have been. specml-
ly formulated for the separate enunciation of
all the main laws of the World-process. And
so long as the convergence and flivergen(;fa, the
separate effects as well as the 1nterwork1'ng of
these laws is not understood, so long will the
formation of new worlds remain impossible.

The following are the opening sentences of
the four Brahmanas of the four Vedas respe.ct-
ively; each is also the root-aphorism wl‘nch
indicates the principal or predominant subject-
matter of its Brahmana and also the nature of
its connexion with its Veda.

(@) Aham tattvam aparam.

() Prasthitam parvaparam krtam

akrtam karanakartrkam.
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(¢) Na evam na cha etat pratyasha
samadhyastham cha ananvayam
brahma-tattvam akhilam.

(d) Kriya—guna—dharma—sampatti-
sidhana—lakshanam alakshapam
cha samahrtam.!

The principle embodied in each of these
mila-vakyas, root-sentences, governs the rest
of the work; and throughout the Brahmanas
every successive minor or subordinate logion is
formulated in genetic consonance with the root-
logion, and each word of each such minor logion
also conforms to the same rule of consonance.

To recapitulate a little. Maha-Vishnu first
obtains or receives the AUM. He ideates it

" and finds that there is a succession within the

successionless, the transcendent. To discover
the details of that succession he studies the
Maha-vedas which, again, are the ideation of
some one else, for the series and succession of

1 These sentences are wholly unintelligible with-
ont commentary, which the Pranava-Vida does not
supply ; hence they have been left untranslated.
At the time of the dictation of the work, in the
hurry of it, I unfortunately omitted (so far as I can
now remember) to ask him to supply the needed
interpretation from some of the other works which
he said he had by heart, e. g., Gobbili’s T%kd on the
Pranava-Vada itself.

24

el
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rulers is endless. After having mastered the
essence of the Maha-vedas and so become
Brahman, he enters on the construction of this
samsara ina series of brahmiandas. For
this purpose there arises within him further
ideation in accordance with the Maha-vedas.
The steps and stages thereof are somewhat as
follows: ‘In what manner is this possible? It has
been made clear to us that the formation of a
samsiara is our duty. These are the various
ways of doing it. In which one of these ways
or orders is it fit for me to engage in this work ?’
All this deliberation is symbolised as sleeping in
the ks hira-sagara, the ‘ocean of milk’. The
condition of reflectiveness is the ‘ocean of milk’.
K shira signifies the stainless. Maha-Vishnu
is stainless relatively, by comparison with us.
This relativity must never be lost sight of. As
has been said before, as an atom of our world-
system is to the Maha-Vishnu thereof, so is
Maha-Vishnu in turn to a greater being ; and as
an atom is to our world-system so is that whole
world-system to a larger one, so that literally
worlds are hidden in atoms and atoms in worlds
again endlessly. And even so is the condition
of Maha-Vishnu’s stainlessness comparative.
In this condition, this sagara or ocean of
stainlessness, the thought about the creation of
a new world arises. Hence is it also called the
bhava-sagara; bhavana means becoming,
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coming into existence, and pertains to avastha
or condition ; “a thing becomes’ means ‘ comes
out of one condition into another condition .
(Another interpretation however of the word
b.h ava-sigara is the tumultuous ocean of
'blrth and death and rebirth from which escape
18 so difficult; and hence we find such statements
as these:) Beholding this most fearful b hava-
Sdgara, one shore of which is the endless and
the other shore the transcendent, and which is
studded with the rocky islands of world-systems
on .Which the hapless jiva is flung about and
bruised and battered by the overwhelming waves
f’f k'a rma helplessly, the terrified and despair-
g Jiva cries out to the ruler thereof: ¢ Save
me, save me, take me across, O Bearer of the
Discus!’  Yet such is the cry of only him who
knows the This alone and not also the Self and
the Negation. He who knows the three has no
need to cry out thus. He knows and says: ‘As
f,hou art, so am I, so are all these others, There
is no m:ossing and no saving here. By the path
by which thou hast arrived at thy estate, by
Fhab same path shall I arrive there too, S’uch
is the law, and it must be fulfilled’, Thus, indeed
to know the three is to be saved. ’ ’
U%ldel‘ these circumstances the use and justi-
fication of hymns, prayers, etc., is but this, ¢z
that he who is the ruler of this world-Sys‘te,m i:
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our chief, and when we say to him, ‘save us,” we

mean only that he should make plain to us the -

means of crossing over, the way by which we
could go over to the place he himself occupies.
For he who has trodden a path to a goal, he and
he only knows all about the path, and from him
only is it fitting to veceive knowledge and
instruction about it. It is true that the manner
of treading that path is explained in the Vedas
and the subsidiary sciences, and attainment of
the goal will surely follow upon the practice of
it; but (to study a work is also to appeal to
its author for information and to receive it from
him, and moreover) the practice cannot be had
without making known the desire for it to those
who can teach it. All kinds of knowledge are,
no doubt, written down in the books, as “this 1s
so and this is so’. But the one so and the other
so arc not realised except in and by practice.
The mere knowledge is fruitless. And knowledge
can bo put into practice only with the help of a
competent guide. Thus, if an inhabitant of one
country wishes to travel to another he may find
out from written books in what direction from
his own this other country lies, what other lands,
rivers and oceans intervene, what roads and
voutes are available and so forth; yot it will be
necessary for him to consult others who have
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actually made the journey, for confirmation or
correction of the information contained in the
book; and, more, after he has received such
confirmation, to seek for a companion and
assistant to go with him to the desired place.
It is true that sometimes persons start by
themselves, without companions; but even so,
they meet with companions on the road later
on; and in any case, these are exceptional
instances falling under special laws.

In this sense, then, the j1va may and should
appeal for help to those who have trodden this
path to mukti or to the ruler of the system.
For all are the helpers of all, and all may appeal
for help to all, and all may teach all, according
to their needs and abilities, turn by turn. This
is the virtue and significance of sat-san ga,
the company of the good ; and such sat-sanga
only is the fruit of knowledge; for all are in
essence equal and indeed the same. Otherwise,
indeed, to know and not to know were the same.
Knowledge is for this only that all may proﬁﬁ
thereby, and this is rightly so and must be so,
for knowledge, consciousness, is universal, and
the Knower to whom it belongs is also universal.

Whgn it is said that Maha-Vishnu sleeps in
his nirmala-sigara, his ‘pellucid and stainless
ocoun’ or coudition, it is not meant that heis
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inactive. As saidjbefore, utter cessation of action
never takes place.!

Activity is as inseparable from all conditions
as the affix da, (indicative of the incessant
movement of time) is inseparable from the
prefixes ka, ta, ya, etc., (indicative of special
conditions) in the words kad i, tada, yada,

when, then, whenever, (at what time, ab that -

time, at whichever time) etc. So, even during
sleep, Maha-Vishnu, preoccupied with thoughts
of extensive operations, revolves in mind the
various methods thereof. Shesha, (literally the
¢ remainder’ and mythologically the thousand-
headed serpent who forms the couch of Maha-
Vishnu) is space. Because all is endless and
transcendent, space is such also. In that area
of space wherever there was or is a world-
system, that portion is taken up, ¢ hound,’
occupied and unavailable. ~ What remains

1 Activity on one plane is consonant with rest
on another. The jivais tireless, but the vehicles
tire and wear out. Hence, that the body may sleep,
the jiva, leaving it, energises another vehicle,
and is active through it on another plane. And
also, Maha-Vishyu, sleeping in the ocean, is
active in ideation on the creative plane, and the
result is the growth of the Lotus, and the appearance
of Brahma, the creator on the planes of manifesta-
tion. (A.B.)
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unoccupied is the shesha, andin that Maha-
Vishnu sleeps, .e., ¢ works,” ‘ideates,” ¢ dreams’.
Whence the tradition that ¢ the Liord, sleeping in
the ocean of milk, creates this world’. Sleeping
with Lakshmi by his side signifies the presence
of desire. Because desire is omnipresent there-
fore Maha-Vishnu, possessed with it, performs
his ideation in this remnant of space, desiring to
create. Vishpu is born there, that is to say, an
atom by evolution attains to that condition and
receives a place near Maha-Vishnu, by devotion
to him. To him the instruction is given: ‘Do
you' perform the work of cognition’. Then
Brahma arises in the same way and is directed
to perform all action. Finally, Shiva is born and
taught to deal with desire. For himself Maha-
Vishnu reserves the function of ‘holding to-
gether all,’ the summation. The primary ideation
is the Gayatrz' ; the separate special instructions,

1 The nature and significance of the Gdayafri have
been attempted to be explained in previous foot-
notes. With reference to those it may be asked,
‘When the Gayatri is the effort of the ordinary
human jiva to put itself in rapport with the Solar
Logos, what can it mean in the mouth of the Solar
Logos himself; what is meant by saying that hss
first ideation is the Gayazri?’. This is only another
illustration of the continuum we meet with every-
where. In the mouth or mind of our Maha-Vishnu
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the Maha-vakyas; the detailed exposition, the
Vedas. After receiving the detailed exposition,
Vishnu, Brahma and Shiva entered on their
respective functions. And when the work grew
in their hands, they felt the need of and
appointed subordinate workers. To these
subordinates they expounded their own further
ideations, and these are the Brahmanas.

When it is said that summation is the work of
Mahi-Vishnu it should not be understood that
he has only this and no other work. He has his
own special work under the instructions of his
own superior Maha-Vishnu, and also holds to-
gether his subordinate three gods. To his own
Mahi-Vishpu, onr Maha-Vishpu is only one of
many subordinates, Mahd-Shiva, Mahéi-Brahma,
ete., even as Brahma or Vishnu or Shiva is to
him. It is not known to us whether he is
specially devoted to cognition or action or desire,

the (ayatri would mean kis effort to put himself in
rapport with hes superior Liogos. The Gayatri ex-
presses, so to say, a law, an abstraction, the concrete
applications and illustrations of which are on all
possible scales, infinitesimal as well as pseudo-
infinite, as ought to be and is the case with all true
laws of mnature. The constant flow of life from
parent to child along the whole endless course is
the primary law of all ‘creation,” and hence the
Gayatri which expresses this flow is rightly the
first ideation.
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for our knowledge does not reach up to that
stage. Because all powers appear in hin, so far
as our world-system is concerned, therefore we
may infer that he has the oftice, the duty and
the right of producing all three. It is de.clared
n the Maha-vedas however that this our Maha-
Vishnu is the cognition-official of the saperior
Maha-Vishnu as the lord of summation,

But all this need not be discussed here, for
such discussion is useless for us, It is enough for
ns to know that the transcendent Bra hman is
embodied in the universal AUM wherein the
knowledge of endless Maha-Vishnus is included
:u}ul lies latent.  Become we first like our Maha-
Vishnu; then will be time to think of higher
reaches.  That this matter has been touched on
here at all is only to further illustrate and
emphasise the endlessness that prevails every-
where in the World-process, because of the
infinity of the Absolute Brahman.

Note :~—The names of only a few of the Brihmanas
ire now current: the better known are the Az'(nre:yn
or dshvalayana and the Kawushitaki or Sinkhyiyana
oii' the Rk; Shatapatha of the Yajuh ; Paiioha-
vimsho, Shad-vimsha and Tandya of the Sima; and
(o-patha of the Atharva. The text mentions the
Ho-patha and the Sat-patha. The modern spelling,
it will be noticed. is Shata-patha (the * hundred-
branched,” ‘of the hundred-paths ) in place of Sar.
patha (the *good-path '), ‘ '

\



)
)

B PRANAVA-VADA.

That is not compassed by the Brahmanas,
With all their wealth of comment and detail ;
No great-word and no root-word may enclose
"I'he ever-swelling greatuness of the Self.

Yet, in this seething ocean of the world,
With currents of succession ordered well,

And lawless-rushing billows of turmoil,
Shoreless, with one long shore of endlessness,
Another of transcendence,—onr sole hope,
Haven of rest, the Sameness of the Self!
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