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SECTION Ill. (Continued.)

CHAPTER X.
THE UPANISHATS.

The Upanishats—Their relation to the other parts
of scripture.—Their contents ; the description of the
forms and functions of the atoms of the various
root-elements.—The number of the Upanishats.—
The contents of those of the Rk.—The sub-divisions
of the root-elements.—Indication of the contents of
the other Upanishats.—The meaning of the word.—
The special power of mantras.—Why.—The dual
nature of the World-process, growth and decay.—
Evolution as a whole.—Minor Upanishats.

After the Brahmanas come the Upanishats.
They too are in the nature of comments on the
Vedas, and are constructed, and for a similar
purpose, also, by the authors of the correspond-
ing Brahmanas, viz., by the sub-hierarchs of
Vishnu, Brahma and Shiva. The difference
between the various parts may be described
thus: In the Vedas proper, the original Samhita,
such extremely general and comparatively ab-
stract facts are dealt with as prakrti, the
essential nature of the penultimates and espe-
cially the Not-Self; vik rti; change or transfor-
mation; sattva, being; svabhava, Self-
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THE UPANISHATS. 3

etc.; their differentiation into atoms or param-
anus; the causes and purposes thereof ; the
functions and uses of the atoms; and what and
how many in each tattva are concerned with
cognition, how many with action, or desire, or
summation, how oune is born from or is destroyed
by another, etc. In thus expounding the work
ot the atoms the Upanishats expound the work
of the whole of Samsara in reality, for the
one obvions and manifest doer of all work in the
World-process is the atom. Without it the
formation of organised bodies, the vehicles of
individual consciousness and experience, is
impossible; hence the iinportance of describing
them and their siman-adhikaranya, con-
sciousness of common purpose, synthesis, co-ordi-
nation, unification in a substrate, and vaiy-adhi-
karanya, analysis, differentiation, manifoldness,
reference to different objects, during manifesta-
tion. In every work or activity whatever all
four kinds of atoms, of cognition, of action, of
desire and of the summnation, are engaged con-
stantly, however infinitesimal, even minuter than
the ‘atom,” the activity may be.! For the word

' Modern science is rapidly approaching these
conclusions. Ernest Heekel in The Riddle of the

' lTngverse (translated by MacCabe) speaks of every

atom possessing esthesis, ‘ feeling’ or ‘sensation,’
and tropesis, ‘an active inclination.’
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ence to the cognition-element only; their cha-
racteristic marks and functions or activities are
also stated ; also, to some extent, the methods or
laws which govern those activities. Thus:
There are three sub-divisions or kinds under
the mahat-tattva, (a) mahat proper, (b)
chit, and (¢) nit. All three are constantly

intermixed in the universal (mahat), and all
three are always actively functioning every-
where in conjunction; none can ever stay
still for a moment without performing its
own proper work. The chit suh-division
is the cognitional atom. The work done in or
by this sub-division is the work of cognition.
Vyakti, manifestation, definition, individuation
or specifications possible by means of work
or activity only ; and that vyakti itself is the
atom, vyakti meaning the act of manifesta-
tion as well as a manifested individual.

(The sub-division of ‘mahat proper’ cons-
titutes the actional atom, and that of nit the
atom of desiren) The buddhi-tattva is

' The text for some reason or other does not
characterise the other sub-divisions of mahat, viz.,
mahat proper and nit,as it does chit. The
paventhesis is added to supply this, but with some
diffidence. The reason for the assumptions therein
are that elsewhere in the text mahat-tattva asa

whole is said to be predominantly connected with
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similarly sub-divided into (a) buddhi proper,
(b) chitta, and (¢) manas. Of these the
paramanu or atom formed by the chitta is
described in the Rg- Veda (Upanishafs). The
summation of (the three sub-divisions of) the
buddhitattva isahamkara. Sothe sum-
mation (of the sub-divisions) of the ma hat-
tattva is sattv a. In such order, then, of
action, cognition, desire and summation is
ench atom described in the Upanighats of

each Veda'.

action, buddhi-tattva in general with cognition,
and akasha with desire: and names in this scheme
of metaphysic ave typical as well as proper.

! The text here is obviously perplexing. I have
tried to be as lLiteral as possible, following the
exact order of the words wherve feasible and
likely to be significant, as in this sentence,
then, of action, cognition, desive

«in such order,
The reasou of the pm-ticul:n‘

and summation, ete.
ovder of action, cognition ete. here observed is not
easy to see. Apparently, what is meant is that the
Rg-Veda Upavishats describe the cognition-atoms of
each tattva particularly and the other atoms
generally : those of the Yajuh, action-atoms particu-
larly and the others generally ; those of the Sama,
desive-atoms particularly and the others generally :
and those of the Atharra, summation-atoms parti-
cularly and all others as subservient. And if so, one
would think that the order might rather have been

THE UPANISHATS. 7

In akasha too we have the same arrange-
ment: (a) akasha proper or the desiderative
element, (b) chid a k &sha, the cognitional, and
.(c) mahakasha, the actional. (d) Parﬁké h
is the summation. o

The sub-divisions of vayu are: (a) chid-
vayu, cognitional, also called maruta, (b)
para-v ayu, actional, also called pav an a, and
(c) vayu proper, desiderative, also called vata
Anuvayu, ormarut is the summation. o

cognition, action, desire and summation. Ordinaril
one n‘light have thought that the little change in OZ:
der did not mean anything particular; but all over the
work, we find so much significance attaching to each
particular order that it does not seem justifiable to
apply a different standard in this paréicular place.
Thus while there is no doubt as to the following
correspondences :
A—Self—jfiana—guna——chit—sattva;
U—Not-Self—kriy &—karma—sa t—ra j, as;
M—Negation—ichchha—dravy a,;—-é nan d,a
—tamas etc.; yet, the order in which they ajre
spoken of commonly is very different, thus: jfidna
—ichchha—kriya;dravya—gun a,—k:a.rmal.z
sat—chit—ananda; sa,t;tv&—rajas——ta,mas:
etc. With each change of aspect the order of,
succession changes more or less. The reasons for
such variations are touched upon here and there in
the ?ext, though in a cursory and merely suggestive
fashion ; but they are sufficient to make us feel that
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The sub-divisions of tejas are: (a)’ agni,
cognitional, (b) tejas proper, 'desidera,tlve, s.md
(c) vahni, actional. A nala isthe sqmmat.lon.

The sub-divisions of &pas are: (a). sal 1.1 a,
cognitional, (b) @pas propen desiderative,
(c) toyam, actional. Jala is the summation.

The sub-divisions of prthiviare: (a) pr-
thivi, cognitional, (b) me dl ni, a,ctlon.a.l, a—.n.d
ic) mahi, connected with desire. Dharitriis

the summation.

- —
-

liberties are not to be taken 1ig1'1tly with th(.‘, text
anywhere, however unimportant it may seem 1n any
place. The author shows a decided reserve through-
out on the subject of the two less-known elemenf,s,
and more or less lumps them up to.gether, while
treating the other five distinctively, a:s in thfa present
instance itself; and consequently it is ('hﬁicult to
form a clear idea as to some of their bearings. On
this same question of order, for instance, he. almost
invariably mentions the mahattattva first and
then the buddhitattva; but when the S)Inoj
nyms of these, ©iz, anupad a.k a and ad(;
respectively are used, then the order i8 reversed an
adi is mentioned first and anupadaka next.
T1.1e statement in the text here, tr}mt, (to tra.flslz.mte
strictly literally,) ‘in the Rg-veda is the deSCl'lp—t::lOll
of the chitta-made atom,’ 18 even more perplexing.
On the principles stated in the preceding note, a-nl(i
in view of other statements scattered over the boo X
one would have thought that under the genera

THE UPANISHATS. 9

Such are the laws or ways of differentiation
that govern all the elements. These different
atoms of the different tattvas are formed by
different operations. All these operations, to-
gether with their causes and principles, are
described in the Upanishats; also the time when
atomicity begins, how long it lasts and what '
modifications it undergoes. It should here be
again impressed on the mind that the atoms

buddhitattva the special  sub-division of
(a) buddhi proper was formed of cognitional
atoms, (b) manasa, (not manas nor manasa
which are the two other words of similar sound
used in the book though apparently in more or
less different senses), of actional atoms and (c)
chitta, of those of desire. In the circumstances,
I do not attempt to give any positive interpretation
of the text here.

Towards the end of Section 1II, there are state-
ments, inconsistent-seeming again, that manas
(not manasa) is of the nature of rajas, and has
the quality of desire; buddhi, of sattva and
ascertainment; aham kara of tamasand ‘I shall
act” The reconciliation will probably be found in
the principle of sub-divisions by reflexion. The
Vishnu Bhagarata, I11. xxvi, says clearly that bud-
dhi has jidnashakti; ahamkara, kriya
shakti;andmanasis ‘bornof kama, chitta
being aparently regarded as the summation, as in
the Yoga-Sdatra and Vydsa-Bhdishya also.
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born of cognition, or those connected with
action or desire or the summation, do not work
separately ; they can work only in collaboration
or combination, because of the necessity of tri-
unity ; and hence the treatment of them in the
Vedas separately as also in their combination as
a fourth and all-dominating fact.:

'In these observations as regards the sub-divisions
of elements, we may find indicated the reason why
of the gradual evolution and multiplicity of ‘ele-
ments’. The so far arbitrary and haphazard, purely
empirical, list of sixty-five or seventy elements of
modern Chemistry, is just beginning to receive the
impress of an explanatory veason in the shape
of the principle of *“the diagram of the grouping
of the elements, showing them as arvanged on
successive ‘figures of eight' ™. (Occnlt Chemistry,
by Anunie Besant and C. W. Leadbeater, pp. 1-2.)
It is to be hoped that in the course of time a
junction will take place between the available
remnants of ancient metaphyic and the growing
discoveries of modern science and then the true
significance and rationale of the successively three
and five and seven kinds or planes of matter and
then by further division and  multiplication,
permutation and combination, the arising of forty-
nine kinds of marut, forty-nine kinds of a g ni,
seven kinds of anatomical tissues, the ten kinds
of ‘vital forces’ etc., will be found out. The
very ways of sub-division, giveu as stories in the
Purinas, must have some signiticance, awaiting

THE UPANISHATS. 11

All the various kinds of Paraminus or
atoms are thus described in the sixteen .Upam'-
shats (d.e., with reference to the cognition-'
element mainly in those of the RE, to the action-
element in those of the Yajuh, to the desire.
element in those of the Sima, and to the
summation-element in those of the Atharva)
Of. and by them are all minerals, veg‘etables.
2111:;119; humans, superhumans, and the vm-ious,
m:ixnt;sinetg. globes, composed, nourished and

'Up.a, is near, and nishat is doing, making
bringing ; that which brings the World-proces‘:
near, 'brings it home, to every one—that 1&
'Upam,sha_t. It, together with the Br&hmcm(;
1s called the Shruti, the Veda (or Samhit;'z)
alone.a being called the M. anfra. Shruti mea;nq
hearing. Of course, in the literal s:ense &li
sounds whatever are shruti; but technically
only that is so-called wherein is heard thi‘

d.lscover:y by the earnest student. Thus the forty-
e ‘airs”arise by simple sub-division : Indz:n
(Ruler of akasha and the vajra forc;) 01.1(3;
one' em'bl'yo into seven pieces, and each of theq;-
again 1nto seven. The forty-nine ‘fires’ gro
on the other hand, by marriages and pro‘ en?tliow.
There are ten Varunas, twenty-six Kubeliq thrni
hundred and sixty Prabhasas—and S0 on‘7 See
{-}Imm’,ehya-Puwigza, ITI. xviii). AN these r (ui?e
Interpretation, in many different ways, each coe;lre;:
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method of srshti, creation in all its details;
and such description is to be found ounly in
the Brahmanas and the Upanishats. Similarly,
the Samhitd is called the Mantra because therein
all things, 7.e., the basic principles of the uni-
verse, are pondered or reflected on (from man,
to think), or again because it is protected,
trata, by the M or Negation,” which is the
connecting link between A and U and on which
therefore all the procession of the world depends.
The special reason why a particular collocation
of sounds becomes a mantra in the special
and technical sense, i.e., a ‘word of power/
a ‘magic chant or incantation,’” consists in the
special order or arrangement of the sounds.
A special power resides in sound, and a special
arrangement of sounds evolves a special form
of that power, whereby special work can be
accomplished in the world, as may be leamrnt
from the .4nga of Chhandah, metre or music.’

' These obscrvations would apparently hold good
of all sense-qualities and not only of sound. Be-
cause present humanity has developed only ome
organ, wiz., the voecal apparatus, for reproducing
a sense-quality,——while it has senses cognicing five,
evolved in different degrees,—therefore prominence
is everywhere given to sound and its powers, the
influence of music, ete. The rationale of sounds
(or other sense-qualities) creating substantial
objects, as in the classical story, familiar to western
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As. regards the nature of the World-process
described in these scriptures, it may be said
generally to be one of progress or growth
v,ard.ha,na or viddhi. It is true that mi
opp'osme process of decay or ksha Ya is also
no.tlceable and surely exists, but that is ‘no-
thing” and exists only for the sake of, or as a
means to, growth (in the sane way as the Not-
S‘el% 18 @ means to the self-realisation of the
Self). We have seen before that pralaya
takes place for a fresh a ccumulation of sha k)ti
orenergy; and kshaya is only another nan;e
for pralaya and has the same purpose. !

1‘emlers,'of the walls of Troy having been created
by Tusic, appears to lie in the fact that sense-
qua.lxhes are inseparable from the substances 't
.wlncll they belong, the subtrates in which lthebc')
inhere. To utter sounds is to build in z‘a.k%'tsh’a witi)l
the vocal apparatus, in the same way as to arrange
tacts (touches) ‘is to bujld in earth with the hami

. Tn modern language, the storing up of ener

n new compounds or tissues is possible only by nglg
after the disintegration and destruction 0; old
c(')mpoundﬂ or tissues—another aspect of the negq-
tive mature of Shakti. [The construction oi;lq
compound is accompanied with a great disappem-anc;
of energy, and this disappearance means that the
energy is stored up in the compound; it has be-
come latent. When the compound is resolved into
its component parts, this energy is liberated and
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ind that
Viewing the World-process thus, we find ths
e of knowledge of every (ne,

¢ every mowment '.m.d con-

tinuously ; that every one is eve;'. c\ulx:)\\:::g
higher and higher, and not desceu; 1;}\g o .,‘L‘_
“This is the inevitable consequonce o_, 1@ o v
tion of the law of pra sar wn a, exlm,‘nm(n.l‘;bm

iy trne that in laya (which a,lso. mewi'; ‘.nel;)i
takes place in consequence of thetcu(mtlilz) omen
tary law of akuiichana or con :Ltc, (w’ Ao
things are reduced to a counon umi z t e
higher and lower disappear); yet,f t,“}:“_ds) Y
also refers (backwm'ds as well as forwa ) ¢

After every pralaya, when
one, whatever the

everything, the stor
increases and expfmd

a separateness.
1 3 X < " \( V(\"ll \d
srshtibegins agam, eve y AN
4ace and condition ab which he went mto }
lay k anew precisely there where

akes U or
Jaya, takes up W ) here
1 >yle"ft off, and goes forwards again ther efro

y ’ ‘ es this; a man goes to

> dai ite illustrat
o e tlllle night after lmvin.g performei a
certain piece of work in the p}'evlous (iay ; ns:t 31;
he wakes up again next 1!191‘1\111g, he ¢ 'oe.s e
that same work over agaii, but takes up

sleep for

ildi new com-
becomes available for the building up of o
Hence ‘ death’ is necessary for a new birth,
. For illustra-
yralaya for a or luste
gy s ree
lti(m of the amount of energy seb f. ) {f the
’1' Jution of an atom, see Theosophy 'l,n]n/a,,,o s
disse e A
) , Yejence. (AB.)
Human Life, Lecture on ¥

yonnds. 3
} new manvantava.
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the unfinished remainder of it or another piece
of work altogether. So, too, when a jiva has
gained all the knowledge and exhausted all the
experiences possible, of all the facts of one
world-system, then the ruler of that system
sends the jiva on into another system; ‘Your
work here is finished, go into another world’.’
For, we must bear in mind, all these brahman-
das and cosmic systems are all of them graded
by the law of relativity into an endless chain and
series of greater and smaller, lower and higher;
and because this gradation is endless therefore
there never can be at any time or place a final
completion of the work of evolution and world-
progress. The universal rule therefore is that
when a brahmanda exhausts its energy, it
goes into pralaya, and every one belonging to
that system goes into pralaya also, and at
that same stage that he may be in when the
general pralaya of the world-system sets
in; and, as said before, begins from that
stage anew at the dawn of the next cycle of

IThis is just as students are promoted from class
to class in a school. Analogy reigns throughout,
on all planes, on all scales. In illustration of this
law we have the fact stated in The Secret Doctrine
that the nirvdnis of the Lunar chain become the
Jivas of the Terrene chain, and so on, chain after
chain, world-system after world-system.



16 PRANAVA-VADA.

activity. The anus or atoms (of any world-
system) are not fixed or dotermined, niyata,
(in size, or indivisible and permanent) ; they
also are born (and die). Therefore we see only
progress in the universe and never regress. It
ig true that we are told now and then that the
jiva grows by knowledge and may thus, by
expansion of consciousness, pass beyond Mahi-
Vishnu even, and so, on the other hand, by
decrease of knowledge, limitation of conscious-
ness, it may redescend to the state of an atomn;
but, in reality, Maha-Vishnu, or the essence of
Maha-Vishnu, does not contract in knowledge,
because Jiana is Atma and Atma is indivisi-
ble, unbreakable, all-pervading, perfoct. What
is meant is this, viz, the Jiva  grows by the
growth of knowledge, but from the standpoint
of decay, smallness is present everywhere and
in everything, by comparison with  things
greater. KFrom this standpoint indeed every-
thing is equally great as well as small.  In this
sense smallness may well be ascribed to Maha-
Vishnu, and hence i it declaved that ¢ although
there is a constant progress, there is a constant
regress also’. Thus we conclude that there 1s
progress only iu the worlds  The evidence of

[ ——

\ The reader must have noticed the apparent per-
plexity of the avgument heve. One feels that the
author is unwilling to speak out bis mind, clearly,
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!;his is the very work of ¢becoming,’” which is
itself prakrti. If decay and loss were also
facts (in the positive sense, and not merely in
the negative sense, if they were of the nature of

as it were. To the careful and sympathetic reader
there is of course no mistaking his meaning. He
even says plainly that there ¢s a veturn from
n‘lllkt,I into bandhana, that there is a contrac-
tion of Maha-Vigshuu into an atom, as surely as
there is the converse process. But while every(i]e is
glad and even eager to believe in the reality of this
converse process, 7.2., in our emergence as indivi-
duals from bondage into unchecked and unlimited
fr@dom, in the expansion of our individual con-
sciousness into the glories of the consciousness of a
solar logos at the very least, we are all n'tt;rall
loth to entertqin, even as a possibility, the f;ll fro ’
freedom back into bondage, the descent fromn;,
glorio.usly divine condition into the crawling and
creepmg or even stone-bound limitations ogf f;he
lower kingdoms ; our sentiment is hurt, our desire
feelf«x frustrated; we, z.e., our lower mind, our
fego.lsm and egotism, our almost uuconque:x'abl
individualism, desirous of a separate greatness ae
compared with others and not the Absolute grea,i;ness
of the Changeless Whole, cannot readily believ:
whftte'ver ~we do not like, and insist and persist in
believing what we do like; ‘the wish is father to
the thought .

) It_ is more than likely that the saintly sage
Gargyayana has hesitated to state the bare truth
2
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being or the Self rather than of non-being or
the Not-Self), then the work of Prakrti (from
the standpoint of Prakrti) would become
purposeless, devoid of goal and motive and

here plainly and somewhat disguised the actual
fact in tangled statements, stating it and then try-
ing to explain it away, reaffirming it and again
softening it down by giving a new turn to it—only
out of respect for this sentiment, out of a desire not
to hurt the feelings of a reader who may casually
take up the work for mere curiosity, out of a
tender wish not to cause even a passing spasm of
despair to the earnest but not yet sufficiently strong
and self-contained one. But to the student who is
at the stage where happiness is in the Changeless
Oune only, who sees that expansion and contraction
are interdependent, a single inseparable pair of rela-
tives, each involving the other and unable to exist
without it, to him the bare fact is far more satis-
factory, and for him it is not very deeply disguised
in the work. He sees clearly, as said in the text,
that kshaya corresponds to ‘mno-thing’ and
vrddhi to ‘be-ing,” and that both are necessary.
The sage who leaves one body at a hundred years,
in order to become a greater sage after another
hundred years in a new body, has to be born
again into a new body and pass through a
‘deeper’ ignorance and innocence and infancy. As
Sadi,the Persian poet said: * The chick begins to
peck and earn its livelihood as soon as it breaks
its egg-shell, hut it remains a fowl all its life. The
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therefore useless. (From the standpoint of the
Absolute of-course there is no motive needed,
for there is no change at all; but from the stand.-
point of Prakrti, whose very heart is limit-

child of man remains helpless for twenty years-—
but becomes a man”. The chick, by much proor;ess
and regress, becomes the man. As pointedo out,
throughout The Science of the Emotions, (2nd
edition) especially in the footnotes at p. 2 and
p- 245, the human soul cannot comprehend the
Whole Truth, of niv rttias well as Pravrtti
t.ill it has itself passed from the latter t(; .t'h(;
former; the ethical change in the spirit, the
'.whole being, of the man, is indispensable t(; and
msepm‘a.ble from the corresponding cognitional and
practical changes. See the (Vighgm-Bh:cZgat‘a;a Vi
xv. 62 et seq. for the concomitance of dra’v y é.:
dvaita, bhavadvaita and kriyéélva,ita).
After vairagya the jiva sees that even as'tlle
whole of the World-process 7s the sheathing of the
Pr{ttyagﬁtmé, even so is a world-system, with
all its details, its stones and rocks, its reptil,es and
worms, its animals and men, its gods and ity
rshis, identified with, actually is part of the life
fmd the form of, its Logos or Ishvara, Our life s
n our nails and hairs and all the constituents of
t.he body, some of which we think of with little
hkin‘g or even with disgust while we are under the
dominance of the spirit of ‘invidious distinctions’
a.nd ‘separateness’.  So, the sun is the visible phy-
sical heart of our Logos, prat yaksha-devat
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ation and change, a ‘ purpose,” reason, motive,
aim, 1is needed at every step to justify the
change, and this is supplied by the idea of a
constant progress towardsthe encompassing of

(—because visible, therefore thoughtlessly not rever-
ed on the principle of ¢ familiarity,’) and the planets,
and atmospheres, and we and all the mineral, vege-
table and animal kingdoms are part and parcel of
His ¢ Glorious Body'—Divya-Vigraha—as He
of a still Greater One, and so on endlessly. But to
understand and realise this without a pang, nay,
with an all-filling joy—the soul must have passed
through that quintessence of all pangs, the vaira-
gy a of utter isolation, must have passed from ut-
most  lone-li-ness to Omneness, from avichi, the
terrible weight of a waveless ocean, to kaivalya,
the peace of a stivless sea. Then only does the jiva
solve the problem of ¢ personality '—mnow concentrat-
ed into an all-else-resisting adamantine point when
identified intensely with an atom of Not-Self, and
now dissolved into an all-embracing ‘emptiness of
apace,’ excluding or repelling none, when identified
with the Self; now dreading annihilation o intensely
that it struggles madly to seize immortality with
the help of the philosopher’s stone, and now, when
it has found it, desiving equally intensely to cease
from theindividual life wherein is only selfishness.

I have so far, in this paragraph of the text, repro-
duced the author's statements without adding any
explanatory parentheses or making any alterations,
just to give the reader an idea of the hesita-
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the totality of details in individual conscious-
ness ; though, in very truth, such encompassing
is not possible at any point of time or space by
any limited individual consciousness, and there-

tions of the author. But from this point onwards
I will make such additions more freely, in order to
bring out the real meaning of the author, ag I
understand it to be, in view of the rest of the work.

One point is worthy of special note here, the
statement that atoms are not fixed and indivisible,
but are born and die for each world-system. This
is characteristic and necessarily follows from the
metaphysic here expounded. The essential charac-
teristic of the Not-Self is manyness and appear-
ance or false existence, absence of real definite-
ness but appearance of definiteness on a basis
of indefiniteness; hence the many-atom is neces-
sarily definite only within «a cycle, a system, a
plane, and so on. In reality there is no finality
to it; it will be always breakable into corpuscles,
electrons, ions and ‘ super-atoms,” and these again,
endlessly, plane within plane. The *permanent’
atom of theosophical literature means that just as a
man’s physical body is permanent through any
number of changes of houses he may make in his
lifetime, so some one physical atom is permanent
through all the changes that physical body may
undergo, the jiva being primarily connected with
this one physical atom out of all that go to make
up the physical body ; so, again, one astral atom
would be permanent throughout all the clianges of



22 PRANAVA-VADA.

fore is always only an endless endeavour, an ever-
receding, an ever more and more glorious goal.)

It is true that certain sins are declared to result
i rebirth into lower kingdoms. (These state-
ments are to be interpreted in two ways. One ig
literal.) The chief of these sins 1s the slaying
of the brahmana; this means the slaying
of one who knows Bral man, thatis to say,
it means the injuring of Brahma n, of one’s
own higher Self, the denial of it and of all law
and order; it is the unreserved surrender of the
Self to the senses. (Because of such suppres-

the astral body ; and so on, iudeﬁnit»ely. (See
Aunnie Besant's A Study in Conscionsness.) (As to
whether each successive permanent atom, astral,
mental, ete., is or is not one out of those that consti-
tute the next denser permanent atom of the grosser
plane, requires further claritication).  What the
relations arve to each other of the several permanent
atoms (a conglomerate of which seems to make up
the ‘ultimate’ sheath of a J1va—the expression jiva-
kosha appears in the ’shau-Bhigarata—for a given
eycle and system embraci ng the planes to which those
atoms belong severally)——this may be worked out,
perhaps, from the relation of the varions shariras
o kdoshas to each other. The Samskrt way of
deseribing the matter seems to be that the Jiva
passes from body to body, accompanied by .the
sikshma-bhitas (Vedanta) ; or the ¢ hitta, by
the indriyas (Yoga).
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sion of the higher self, exceptional indiv’iduals
may, during the actual general ev?lutlonary
progress of a race, be thrown baclr: into }ower
kingdoms temporarily. This is th.e literal inter-
pretation. The other is a symbolical one.) All
conditions are present in the human stage, all
kinds and shades of life, vile as well. as noble.
And ordinarily when it is said thata jiv 8 for
instance, becomes a worm, what is meant is that
he is born into certain very mean and grovel-
ling conditions of human life.!

! The Theosophical doctrines and Puranic state-
ments on the subject should be studied together
with these statements. They supply a gooq com-
mentary on these ‘general rules’. The a‘rmval of
‘the divine solar and lunar kings' on this earth,
with ‘ solar pitrs’ and ‘lunar pitr.‘? ' and five
other classes, lunar nirvanis beginning fuf-ther
evolution anew on earth, etc., will all acquire a
clearer meaning in the light of the statements
contained in the text.

The more familiar, the ‘homelier,” the illus-
tration, the better it serves its true purpose. To
understand this idea of a new globe being peopled
by jivas from other and older gl'obes, we may
look at the United States of America, pe'opled by
emigrants from a score of the. older nations, and
developing variations of physmalz mental, moral,
social, linguistic, political, religious and. other
characteristics under the same general idea of
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The one purpose of all the Upanishats is to
make clear this fact that in all this samsara
every paramanu rises steadily to the status
of Maha-Vishnu by evolution. They establish
clearly that even as the many sons of one father
themselves attain in turn to the condition of
paternity, so every atom formed by Maha-
Vishnu ought to attain to his estate. And as
subservient to this general purpose of evolution
which they describe, the Upanishats also teach

‘civilisation.” It is such endless variations of detail
under the universal law of the Logion, that make
up the  pastime,’ the ‘time-filling * and the ‘ space-
filling’, of the endless universe, and explain the
meaning of nirvanis beginning evolution anew
over and over again. The scientific hypothesis of
the origin of life upon earth by the transfer of
micro-organisms from other globes, in primeval
times, may also be considered in this connexion.
One point may be noted more particularly.
Ordinarily, the staying behind or the rebirth into
a lower kingdom of a jiva is no more hard to
understand than the non-promotion to a higher
class, after the annual examination, or even his
degradation to a lower class, of a student, in an
ordinary school, who falls into the mortal sins of
laziness, cavelessness, and slovenly and unintelli-
gent habits. It is notorious that the last case, of
positive degradation, is very infrequent; so too is
the rebirth of a jiva into a lower kingdom. The

THE UPANISHATS. 25

the dharma, the ethical duties, which are
the means thereto.

Only sixteen Upanishats have been mentioned
so far, because they are the chief, and are alone
entitled to the name of Shrufi, being the utter-
ance of Vishpu, Brahma, Shiva (and Maha-
Vishnu.) But later on, one hundred and eight
other Upanishats were compiled by brahma-
nas for the instruction of the world, according
to the needs of the times. These compilers

formidable statements in the books are largely
deterrent only. Current Penal Codes prescribe
seven years and ten years and lifelong imprisonment
for thefts and burglaries, etc, though it is only a
very, very small percentage of cases in which these
heavier sentences have to be resorted to.

In the earlier stages of our humanity, the ebb
and flow between the animal and human kingdoms
was not infrequent, as even to-day between certain
low forms of vegetable and animal life in the ocean ;
but with the ever-widening gulf between them,
due to the more rapid evolution of the human
kingdom, cases of reversion have become more rare.
It must be clearly understood, however, that the
consciousness, having unfolded into the human stage,
cannot again revert to the stage of the animal, any
more than the flower can rebecome & bud ; but
where the kamic properties are very largely de-
veloped and dominate the intellectual and emotion-
al, it may happen that the human jive, on its
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were the subordinate rulers of the system and
had the necessary authority, and moreover
constructed their scriptures in strict accordance
with, and in pursuance of the method of, and in
expansion and exposition of the same subjects
as those of, the original Upanishats, whence
their works also came to be called by the same
name. Iinally, we have another set of two
hundred and fifty Upanishats framed by rs his.
These one hundred and eight, and again two

way to reincarnation, may be temporarily attach-
ed by its animalised astral to the astral
body of an animal, and hence to its physical body
also, being then held in bondage, bound to an
animal form as a prisoner, until it has thus worked
off sufficient of these passions to render incarnation
in a human form again possible. The consciousness
remains human, and herein lies the suffering of
such a condition, the suffering being due to the
constant frustration of the efforts for human ex-
pression through an inadequate organism. For a
purely physical-plane illustration, we may imagine
the case of an otherwise refined and cultured
‘ degenerate,” with an occasional mania for torturing
animals, being forcibly apprenticed to a butchelo-,
till he is surfeited with horvor.

But, after all this is understood, there may still
be felt by some, a certain amount of mysteriousness

attaching to the process, on our earth andin our
parvticular  evolution, of a higher jiva being
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hundred and fifty, Upanishats should be regard-
ed as commentaries on the original sixteen—not
in the way of repetitions or interpretations of
the mere words used there, but in the way of
analyses and abstracts and expansions, for the
sake of assistance in the study of the orignial.
The stamp, the marks of their Veda-mulata,
their ¢source in the Veda, appéar on the face
of the sixteen chief Brahmanas and Upanishafs.
Exact methods for the determination of
these marks are to be found in the Angas.

connected with the body of a lower animal. This
last rvemaining mystery is perhaps due to the
special fact that on our earth particularly, as one
variation out of the endless modes of manifestation,
jivas from other globes took up bodies developed
oun this by other jivas, in the Third Race, as a
person may get a house built by others instead of
raising a cottage himself—which is the pormal and
patural process at the primitive and elementary
stages of life before complex organisation and
division of labor supervene. This special ‘accident’
probably may help to explain statements about ‘ the
nameless, eighth region’ or Avichi, the second
death, the breaking away of the higher self and the
vitalisation of the lower, etc. The breaking away
means either going into pralaya or® sleep,’ or,
if it is a degradation or case of vampirism, then it
means a subjugation {o new and lower conditions,
as of an honest citizen gradually becoming an
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But throughout our studies of the Upanishats,
with their descriptions of endless progress and
evolution, we must not forget that the Atma
is without growth and evolution, ever eternally
fixed in its own nature, Sat-chid-ananda:

Not by the Veda, nor the crown thereof

Which is the ‘end of knowledge,” high Vedant’,

May this Supremest Self be compassed round !

It is the Thought that ever flows with help,

It is the order of the world as Being,

It is the bringer of the endless Bliss,

Pure Being and pure Bliss and Consciousness,

Free of all bonds, an endless ecstacy !

Not all the Vedas, nor the Brahmanas,

Nor Katha, nor Chhandogya, nor the Ish’,

Nor ditareya, Taittiriya, Ken’,

Nor Prashna Upanishat grasps Its greatness,

Not the Jabala, nor .{ranyaka,

associate of rvobbers. 'The vitalisation of the lower,
when the higher has broken away, means the
coming into possession, by another thief, of the
property of an honest man who has been turned
away on becoming a thief; and so on. Bach of
sach matters has many aspects, all of which should
be examined and reconciled by the careful student.

' The names of 108 Upanishats are known current-
ly; but ten are vegarded as the chief and most
studied : Isha, Kena, Katha, Prashna, Munda, Minda
kya, Taittiriya, Adtareya, Chhindogya and Brhadai-

ranyaka.
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ly that boundless Being—

o dequate
Describe adequ ¢«J—this—Not,

Alone the ¢ I—This—Not,’ the '
Alike on every side, changing Unchanged !



SECTION I11. (Continued.)
CHAPTER XI.

THE UPA-VEDAS,

Al
The Upa-vedas.—The combin
N .
Their subservience to karma
the various kingdoms, mineral
el

ations of atoms.—
—The evolution of
vegetable, etc.

By the summation of the Mantra, the Brah-
mana and the Upanishat, we ha,ve.th:a U fL-‘UP(l(;
Each ternary of such hag one Upa-’:ze@ ! E(uh-
Upa-veda, as. the others, has four sxll.)-(iivisiox;s
The unflerlymg idea of the Upa-veda is that i(;
deals with summation. (It describes sach mat
ters ag the following.) "

Only  such pParamanus,
¢ super-atoms, ’ atoms, come to
comuon element or character, as have affinities
m respect of the aspects of cognition, desire (;l)‘
action, that they represent. These; commo
featul:es or affinities are matter of sva-bhav 'il
t}m,t 15 to say, are imposed by the Univers:‘mi

Consciousness. The rulers and hierarchs of the
world-systems  utilise them, and, when th
spread of any special knowledge or iziea is needeg
;L;)yxz}}:el"e for purposes of evolution, they bring
gether corresponding atoms there, and in th:

‘ultra-atoms,’
gether as have a
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atoms they vest the properties and powers that
it is necessary to manifest there. Power, force,
energy, manifests everywhere; but only and
always through and by means of corresponding
and appropriate atoms. All workers are provi-
ded with atoms in accordance with their work
or function. Hence the statement that jivas
get only what they deserve by their karma.
Brightness, clearness or dimness, of physical or
mental or other complexion comes to jivas
under the same law. And it is all the work of
atoms. It is literally true that every jiva
receives an organism in strict accordance with
his karma.

The principle at work here may be expounded
thus: All ‘becoming’ whatsoever, every event
in the World-process, tiniest or most enormous,
is brought about by the Universal Necessity of
the Absolute Nature, Sva-bhava. The jiva
that does not recognise this fact (while on the
pravrtti-path) harbours the belief that itself
is the cause of the actions of which in reality it
is only an instrument, a tool. It thinks, ‘this
act 1s mane, it is produced by my effort’. (And
therefore it becomes bound, that is, liable to
consequences in the same self-referring and
ethical sense). Itis true that such performance
of action (in the causative sense) by an indivi-
dual self is impossible, yet the superimposition
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of such a belief on the action is itself ‘ perform-
ance by him’ (for the practical purposes of the
equally illusory attachment of othical conse-
quence, reward and punishment, to such apparent
performance). Tn the midst of all-universality
and, collectivity to 1magine and feel individuality
or singularity, as expressed by words in the sin-
gular number, ‘I, “mine,’ otc.—this is vi-kap a,
perversion, ‘ill-doing,” an ¢ gyj] change’, T,
realise Another, on the other hand (Z.e., recognise
everywhere only the working of the Supreme
Sva-bhav a, the Collective Whole as the one
and only cause, Another'. than, yet ncluding,
any and all individual self and selves)—tlis is
good and true, By “perverse’ actions, the body
is deformed ; by good ones re-formed.

In the conustruction of the body, atoms are
employed in successive order, of first, second,
third and fourth, in the order of cognition, action,
desire and summation. The respect in which
the jiva needs cognition, for the due reaping
of his karma—iy that respect, and according to
its karma, n cogunition-atom is employed. And
S0 as regards action, etc., also. 1f it be that

"The word, ‘ Another’, seems to be used here for
the One Self, for the purpose of bringing out the
fact that, in one aspect, the One Universa] Self is

nof many and separate selves, is opposed to them,
abolishes them as Separate.

3
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the karma that brings knowledge was abu;ﬁ;
ant, but not so the karma that bnng‘se the
corresponding atoms, ther:} the:e :l,ltzmi Otlds %
i y the agents o
;gzlb)rlzllll;iha(:) i)uild up humm.l bodies) ’to t'he c‘orge:
nition-organs, marma, ‘v1ta'l parts c.n I.lel\ .
ganglia, so that these remain defec.tlve, z}m:;d
the result is that while knowledge. 1s reache
it remains latent; it cannot be definitely grasp(;
ed and utilised because the necessary atoms ar

wanting’.

! This may mean one of two things, eiltherl thz:
the knowledge remains vague, undefined, a ::Zes
sub-conscious, so to say, or thtat. :111; I;:}I;Se(;lsl ggsstil; o

i impart i

it'hlmts'eil'febi]:t c;‘zgosii:lexznce here is one of de-ag.ree
W"“e_ u't: lzn .be added. Another way of describing
:lrll;) ;_;iil:uati‘oi is that in such n,.ca.se the true I;xenta(:
organ, the mental body, is highly de;elope SS::;
fuictioning on its own plafxe, bufi{ t elngcz thi
organ for physical m:mifestatlo.n of know ((; g' ,even
brain and nervous system, are 1ll-de77elop'e 1(()11b v
defective. The peculiar ka r ma which w 8;1 uisgt*
about such a state of things would probably c;mds

i ersistent desire or search for the knowledge,
o 'n't}? 1f, without any desire or effort to help others
f?'ltll :: ’ This would naturally result in the k‘now-
;‘e:lvle, ;vhen acquired, remaining ove.zrmtll)ch ﬁszllf;;
con?'med,' and inapplicable for forming enefic

relations with others.
3
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The case is the same with action. Thus, i
often happens that the ability actually to p;r-
form work is absent, for the necessary atoms
are wanting ; but that activity which is of the
Tmture of desire to manifest and realise oneself
1s extreme; there is desire to do everything but
not power to do anything,

(So, again, we sometimes find knowledge and
power of action present but an extreme lack of
nterest, of ambition or wish to do anything.)

The underlying principle is this : Kar 1?1 a iy
threefold. One is the universal, (or all-round)
as e.g., that which includes, combines and sumsg
up }mowledge, the power (i.c., knowledge of th;a
various applications) of that knowledge, and the
power of employing and uti lising that linowled e
(corresponding respectively to cognition actin’
and desire). The second kind 13 that v;herein
there is (or which brings) only the desire to do
but not the power. In the third kind there is
the power to do but not the wish. There a .

further sub-divisions of these also. |
Ka rma is only one’s own previous ideation
:~\s the ideation of any particular jiva ig g ; ,
its karma. And as the k arma is, so i’sz‘ th]s
body, the knowledge, etc. Good k a 1'1,n a b.ri .
be.nuffy of form; evil karma ugliness. Fromng;l;
this it may be inferred that according to t;:
nature of the atoms employed anywherz 1s th:

re
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nature of the work done there. Hence the
statement that all the universe follows or is
founded on the atom. And therefore are all
kinds of atoms described in the Upanishafs
and all their combinations in the Upa-Tedas.

The Upa-Vedas also are archita. That is
archita which is compiled, constructed or
revealed by an archa; and the drcha is he
who is the ruler of all things and the lord and
guide of all succession and evolution in a system.
All Vaidika or scriptural works are therefore
archital '

As said before, the method of treatment of all
subjects in the Upa-Veda is the summational or
all-comprehensive. For instance, when dealing
with d hatu or minerals, the Upa-Veda will say :
1t 1s formed of such paramanus, super-atoms;
there are so many paramianus in it, and so
many anus, atoms, molecules, particles; the
succession or order of arrangement or mutual
position of them is such ; it has the power to do
such and such work with them ; this power lasts
in it for such a period; minerals having such
and such powers and such and such atomic or
molecular constitutions are named thus and thus;
they occupy such and such positions with

'Compare the English word, in arch-angel, arch-
bishop, ete. In modern Samskrt we find the word
archika, ‘velating to rk or rcha,’ ‘scriptural.’
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reference to each other, and are graded in order

thus, as first, second, third, fourth; and so on.
All the various kinds of minerals and their
ab I.x i sa, artificial imitations, appearances, re-
flexions (?), are described therein, mani (cry-
stals), ratna (gewms), svarna (gold), l;z"nm: a
(copper) etc., in an endless variety, of subtler
than the subtlest and grosser than the grossest.

So with the vegetable kingdom, vrksha :
how plants are evolved out of miuera:ls, ‘whavt
their order of development of the rarious
species 1s, the causes thereof, the number and
kind of atoms employed in their building, the
constructive arrangement of the powers aund
functions of these atows, the time-limits of those
vitalising powers, and so forth.

The evolution of animals, pashu, outof
plants, and of humans, manav a, out of
animals, and the gradual birth and growth in
wen, of intelligence and discrimination, are all
similarly dealt with.

These four kingdoms, u padhis, enveloping
sheaths, are mentioned here as principally indi-
cative.  As a matter of fact there are (;udless
kingdoms and evolutions, subtler and grosser,
beyond and behind these. There arve ‘subtle’
or astral formations amongst the minerals algo
for instance. Indeed the whole detail may noé
be compassed by any one individual mind, But
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the principal features and laws may be learnt
from the Upa-Vedas' which are the storehouse
of all sciences, vidya, knowledge, and which

'The names of the principal Upa-Vedas as
mentioned by Pandit Dhanaraja may be found in
the list given in the Preface.

The Ayur-veda, meaning ‘ the science of Life,
ayu,’ now identified with medicine, probably includ-
ed a description of the evolution of all things
whatsoever of heaven and earth—with special refer-
ence to their subservience to the life of the human
organism, It is this reference which, probably,
with the lapse of time and loss of fuller knowledge,
bhecame exaggerated and gradually reduced what
was ‘ the sum-total of knowledge’to only ‘medical
science’. Even modern Vaidyaka, ‘medical science,’
says that all things whatsoever are aushadhi,
medicines. Thename vaidyaka, etymologically,
the same as veda, is Sig‘niﬁcai\t ; and 1t should bhe
remembered that even in the West, some of the most
important sciences, physiology, anatomy, botany,
organic chemistry, etc., largely find their raison

d’etre in pathology and ‘materia medica’.
Aynr-veda is said to belong to the Rg-veda, as being
mainly cognitional.

The Dhanur-veda, which perhaps included all
departments of government and administration, is
now mostly thought of as identical with the science
and art of war, and therein too, chiefly of archery.
This corresponds with the Yajuh, or action.
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are also known as the Tantra, because they sum
up, tantrate, all within themselves.

The Gandharva Upa-veda, corresponding to the
Sema and desire, seems to have dealt with all kinds
of eesthetics and arts, and not only music, with
which it is now almost exclusively identified.
Kama-Shastra, the science of love, in all likelihood
formed a part of this.

The fourth or the Kdranyopaveda (the very name
18 now no longer known) belonging to the Atharva
appears to have included all departments of human
life within its purview, domestic, social, economical
and political, with their endless sub-divisions.
Current tradition substitutes for this name, that of
Stl.apatya-Veda, the Teda of ¢ house-master-ship’
or Shilpa-Veda, the Veda of constructive arts, like
avchitecture, sculpture, painting,etc., 4.e., almost all
arts and industries, excepting the musieal.

SECTION IIl. (Continued.)
CHAPTER XII.

Tur SHAKHAS OF THE VEDAS.

The Shakhis, ‘branches,” or appendices of the
Veda.—The Krshpa and Shaukla, or ‘black’ and
¢ white,” sub-divisions of Scripture.—The Shakhas
as links between them.—Light-atoms and dark-
atoms.—The number of Shdkhds of each Veda.—The
Yantra-shastra.—The completion of Scripture proper.

Bach of these four, Veda, Brahmana, Upa-
nishat and Upa-veda, has two divisions known
as the Krshna or black and the Shulkla or white.
The black comes first in order. It corresponds
to the U. The next in order, .e., the white,
corresponds to A. The Krshna-Veda expounds
tamas or darkness; the Shukla, pr akdsha
or light.

The distinction of these two, lightand darkness,
is well-known. It is true that in reality there
is no distinction or separateness between them,
(for not only can neither be defined without
reference to the other, but the words and facts
are purely comparative also, so that what is
light to one is dark to another, and vice versa) ;
still, the duality is also a practical and unavoida-
bly necessary fact. Each has an actual existence
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from the standpoint of the other, though the
reality is that which transcends them both.

All over Samsara we have this dual and joint
rule of light and darkness; the former dwelling
in the A and the latter in the U, while M is
beyond them both.

The result is that we have a Black RE and a
White Rk, a Black Yajuh and a White Yajuh,
and so on with the Sama, the Atharva, the Brah-
manas, the Upanishats and the Upa-vedas.

The dark-aspect and the light-aspect of each
tattva or element are described respectively
in the black and the white sub-divisions. The
formation of atoms follows the same order;
such and such atoms are concerned with light,
such with darkness.

Now the Shakhds deal with the relation
between the two (the dark-atoms and the light
atoms, or the Black-Vedas and the Whate-Vedas
generally?); indeed the idea of the Negation, the
nexus, governs their treatment of everything,
and they expound the combinations and dissocia-
tions of each atom of the whole of samsa ra;
as that such and such a dark-atom is related to
such and such a light-atom, such and such light
or dark-atoms are employed or required in such
and such circumstances, etc.

Dark-atoms, or‘darkness-atoms,” have the func-
tion of nairbal ¥ &, absence of force, weakness,

o=
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disappearance of energy; light-atoms, on the
other hand, possess prabalya, presence of
force, strength, they produce or evolve energy.
Cognition corresponds to light-atoms, action
to darkness. Because desire is inherent and
immanent in all these, therefore it is not
counted separately here.

To acquire definite knowledge of these matters
‘the Black and White divisions of the Vedas
should be studied together with the Shakhds.’!

The Rk has four Shdkhds appended to its
white, and as many to its black, division. In
all these the element of cognition is dealt with.

The Yajuh has similarly eight Shakhas, four
for each of its two divisions, all dealing with

action.

! The wording employed throughout this small
chapter, in the original, leaves it wholly doubtful as
to what exactly is the relation between the Vedas,
the Krshna and Shukla, and the Shakhds, and whether
they 'a,.re. all separated from each other or not. At
one time, the words are, ‘the Black Branches and
the White Branches ’; at another, ‘the Black and
the White and the Shdkhds’, implying three sets
instead of two. The general impression left by the
whole is that they are three sets; .., to say, the
Veda proper is as the trunk of the tree, Black and
Wilite are two main branches, and Shdakhas are
minor branches springing from each of t:hese two;
not that Krskpa plus Shukla is equal to Veda-
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The Sama has ten Shakhas, ‘by the measure
of the figureten’ (?); otherwise indeed its
branches are beyond count, for it deals with
desire, which is endless and includes everything.
In the popular saying, that the Sama has a
thousand branches, the word thousand signifies
this same countlessness only.

The Atharva has also eight Shakhas, half
belonging to each division.'

These branches constitute what is called the
Yantra-Shastra, that whereby the world-process

proper or that all the Shdkhds of Krshua added to-
gether are Krshna, and so on.

' [n the current ]l[ahzi-Bhdshya of Patafijali, and
in some of the ‘minor’ Upanishats, the statement
occurs, with slight variations, that: The Rk is
tweuty-one-fold, the Yajuh one hundred and ‘(me-
fold, the Sdama a thousand-fold, and the Atharva
nine-fold. But what it exactly means, (1) rescen-
sions, different versions of different schools, or (2)
chapters, sections, divisions, parts, or (3) separate
appeundices, as heve, the modern Pandit cannot say.
So far as ‘black’ and ¢ white’ sub-divisions are
f}oncerned, ouly in respect of oune Veda, the Yajuh,
is such a distinction current now; and the two are
regarded as two different rescensions of what is in
substance, and very largely in words also, the same.
They are also spoken of as the two Shikhds of the
Yajnh, the of’ indicating identity, as in ‘ the city
of Benares .

e
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is yantryate, ‘bound together,’ ‘ determined,’
‘compelled,” or ‘comnstrained (as by yantra,
figure, scheme, diagram, machine)’.
Yantrana, binding together, organisation,
is possible only as regards samuh a, groups;
and groups are of atoms only, atoms of light and
atoms of darkness. The allocation and function-
ing, or radiation and expansion, of these is de-
scribed in these Shakhas. They tell us what and
how many atoms of each kind are present and
active in any place. As a fact we see the func-
tioning of both in the world. In some places
light preponderates, in others darkness; in still
others both are equal. In some places there is
an excess of energy, in others a deficiency ;in
still others an evenness and balance of power.
In this fashion arise endless varieties of objects.
The doscription of these belongs to the Shakhas.'

"What is the meaning of these atoms of light and
atoms of darkness ¥ We can catch but the vaguest
glimpses of the possibilities of knowledge and its
application contained in this Yantra-Shdstra, ‘ materi-
al science,’ 7.e., physical plus superphysical science, in
the fullest sense of the term. There is a theory under
discussion in modern times, which speaks of two
kinds of atoms, ‘holes in ether’ and ‘vortex rings
of ether’; onein which or through which energy
‘ginks ' and disappears and another through which
or from which it evolves and ‘ wells’ forth. Theo-
sophical literature speaks of laya centres, ‘critical
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Hence the injunction that the Veda should be
studied with, ¢the Shakhas, with the Kyrshpa,

states’ or points of transformation from one condi-
tion to another. Where everything is dual, positive
and negative, why should not atoms be dual also,
corresponding to positive and negative ? If electricity
is material, as is surmised by some, may not negative
electricity consist of a stream of one kind of atoms,
electrons, jons or however else they are named, and
positive electricity of a stream of the opposite kind P
(That an atom is divided into two halves, one posi-
tive and one negative, and that its stability is due
to the presence of these opposite conditions which
attract each other, is one of the many theories as to
the nature of the atom put forward by the modern
scientist. But the text seems to indicate much
more than this, and is much the same as the theory
respecting atoms that are “wells” op “founts’ of
energy and atoms that are “sinks” of energy, 7.e.,
in which energy disappears. These two kinds of
atoms have also been called “male* and female
atoms. A.B. See Occult Chemistry). 1t is said
in the text that the light atoms correspond to A,
the Self; and the dark atoms to U, the Not-Self; in
The Science of Peace and in various foot-notes and
the text here oceasionally, it has been suggested
that of every pair of planes, the subtler and inner
corresponds to the Self and the denser and outer
to the Not-Self; the atoms of the two may be oppos-
ed in quality to each other. Tt has been said, in
theosophical Iiterature, that all these planes within
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with the Shukla and Samvrta (7). Otherwise
it is useless. It is true that these branches or

planes are arranged as an endless chain of altel"-
nate worlds of causes and worlds of effects; this
implies another aspect of the same thing.
Psychically, with rveference t(? such. a statel}u.ant
in the text as that the Rk dealing with cognition
has two sets of appendices, belonging respectively
to its two divisions of black and Whit;e: we may
conjecture that the error-division of COgn.Itl‘Ofl woul.d
deal with dark-atoms and the truth-division of it
with light-atoms. So under desire, love appears as
bright smiles and hate as dark frowns, and shades
of love and hate have corresponding shades of color
associated with them, as pale with fear, red with
shame, green with envy, rosy with love,' black
with rage, and so on. So under action, well-directed
and successful industry produces vigor and ‘gl(?w-
ing' health, and the opposite, ‘l.)lack"'de.zprffsmon
and fatigue and enervation, ancemic ‘lividity,” and
so on. The Yoga-Sutras speak of actions of three
colors. .

Yet, again, with reference to the statement in Fhe
text, that cognition corresponds to light and action
to darkness, we may remember that cognition' is
acquisition, is the storing up of energy, the bu}ldmg
up of healthy organic tissue, \.\'lle;’eas action is
expenditure, the discharge or settsm‘gP free of energy,
the disintegration of tissue into toxins.

'The word samvrta is difficult to understand.
In ordinary modern Samskrt it means ‘enveloped.’
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appendices are part of and not separate from the
Vedas, yet they are generally regarded as u pa-
khyana, supplementary expositions, whence
the need for the injunction.

The authors of these Shitkhis are, as before
the subordinates of Maha-Vishnu, viz., Vishnu,
Brahma and Shiva, and their subordinate execu-
tive.

After the formnulation of these Shakhds is the
whole of the sa msira framed and carried out,
fromthe brahmanda up to all that is reckon-
ed within & samsara (in the technical sense of
‘the world-system of a Maha-Vishnu,” and not in
the general sense of the World-process). And
mm accordance with the methods laid down here
does the progressed jiva become the creator of
new samsaras, And this is its attainment to
the condition of Para-Brahman.

Such is the universal Brahma- Vidya, the
Science of Brahman, embodied in the Veda,

It is also a technical class-name in Samskrt gram-
mar, for certain letters of the alphabet. In this
work, later on, samvrta and pravrta are said to
be the names of sensations corresponding to the two
subtler elements, adi and anu padaka. In
Vachaspati’s Yoga-Bhashya-Tiki, the word ocenrs
in one or two places, but in an equally elusive
manner. There are indications on his works that
Vachaspati had access to some literature which
is not now extant.
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composed of light and darkness, without acquir-
ing which the high estate of Brahman may
not be achieved, nor the supreme bliss of a tran-
scending peace attained. To gain that lofty
peace this highest science, this all-comprehending
knowledge, must be gathered, and for the
gathering thereof the brahma-charya stage
of life has been ordained and set apart.
Yet far beyond the reaching and the teaching
Of all the Vedas, Mantra, Samhita,
And Braéhmana and Upanishat too,
And Krshna, Shakle, Shakhas, soars the Self,
Eternal Consciousness apart from all;
Not by conjunctions of minutest atoms,
Nor by disjunctions of them is It gained;
Nor mineral, nor plant, nor animal,
Nor human, nor divine, nor other lives
And lines of evolution, subtle, gross,
Stretching unendingly, behind, beyond,
May compass or exhaust Its Plenitude,
Infinite, Universal, All-Pervading,
Formless, and yet all forms at once in One.



SECTION III. (()’ontinu,ef.l.)
Cuarrer XIII.

THE VEDANGAS.

The Asngas or “ limbs’ of the Vegus.—Their proper
order in nature and for study.

We have seen how these six, the Fedas, the
Bralmanas, the Upanishats, the Upa-Vedas and
the Krshna and Shukla Shakhas together with
their summation, the seventh (viz., the Science
of the Pranava), respectively connected with
cognition, desire and action in their duplicate(?)
combinations and in their summation, are all
inhevent in the transcendental AUM, and, in
their totality, constitute the entire ideation of
the World-process, the principles underlying
its methods and the laws under which it is
carried on. In their totality they constitute
the Sanitana Dharma, and are the proper
study of the first portion of life. All other
work should be entered on after they have been
mastered, for with knowledge of them all else
may be accomplished.

Now, that whereby or with the help of whicli

the full knowledge of these may be secured is
known as the diga, the limb, the instrumental
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organ; the subsidiary or subservient science.
As the Brahma-Sutra says: That by means of
which something is accomplished is an anga
thereof. It is true that it has also been de-
clared that there is no difference or separateness
between the end and the means; but this is
true only from the transcendental standpoint,
while for practical purposes they are disting-
uishable. Therefore, though the Vedas con-
stitute the whole ideation of the whole sam-
sdra and there is nothing left outside of them,
still, the method and means of interpreting
and understanding them may be regarded as
separate from them, as one organ from a whole
organism. An organism is not different from
the organs of which it is made up, yet  organ’
and ‘organism’ have a meaning only when we
think of the organism as a collective whole
possessing parts, and of each of the latter as
belonging to the former.t Neither has any

1This is one of the endless illustrations of the
vital importance of the distinction between the
‘ transcendental * and the ¢ empirical, experiential or
practical’ standpoint. The World-process as a
Unzversal Whole is absolutely nothing else than
the summation of all its parts (which, by the way,
abolish each other, and in the summation, leave be-
lind only the Absolute Vacuum-Plenum, the I—Not-
I—Not). Butany particular aggregate, an organism
an individual, while composed of parts, is yet

4
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sense by itself, without reference to the
other, yet, or, rather, for that very reason,
the two are distinguishable from each other.
But in the performance of action the two must
necessarily be together, as one. 'T'his is all the
significance of a collective whole, an aggregate ;
and the whole World-process is but such

also something else than the parts. An animal
deprived of one or more limbs or orgaus, still remains
that animal. ¢ The tendency to materialise psy-
chic things,” deprecated by many people, (vide, for
an illustration at random, p. 230 of Mind, for April
1906) corresponds to a fact in nature. ‘ An organ-
ism,” ‘an individnal,’ ‘a species,’” ‘a type,’ isa
psychic idea, but becanse it meansan aggregate of
‘organs,’ ‘parts,’ ‘singulars,’ ¢ particnlars,’ there-
fore. in order that there may be some reason, some
explanation, for its coming into contact with the
latter at all, it also takes on, by adhyaropa,
superimposition, some characteristic of the latter
and  becomes material ; it becomes an ‘animating
principle,’ a ¢ soul or subtle body,’ a ¢ group-soul,’
an ‘independently-existing archetype’ etc., in an
endless series of plane within plane and world within
world and body within body. Indeed, the whole of
the manifest World-process is an attempt, an in.
cessant and ever-unsuccessful attempt, to materialise
the transcendental Idea of the Self, to em-body
and define in terms of matter (for there is no other
way of defining), that which is ever ¢ Not-Matter .
(See The Science of Peace, pp. 131, 143.)
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& collection. Kach depends upon all and all
on each; there is not any one thing that
18 really independent of any other thing. On
this same principle the Vedas need the Angas.

These Angas expound the order and arrange-
ment of the whole Veda and so help the und?ar-
standing thercof; for so long as the successive
order of any investigation, the history of any
flevelopment of knowledge regarding any sub-
Ject, is not known, that subject is not perfect-
ly understood. It is trne that, generally, the
whole is first sighted in the mass, in outline,
in a bird’s-eye view ; but, thereafter, the parts
have to be examined in succession if fuller
knowledge is desired, and hence there ig
always a  succession in every study. In this
sume way is the knowledge (of the main truth)
of the whole World-process acquired, and the
Vedas have to be studied in accordance with
this principle.r

' This paragraph embodies the principles :m&
theory of pedagogy. The modern educationist’s
difficulty, ‘ general education first or specialisation,’
is solved here by combining both.  As usual, th:a
truth lies in the via media which accepts both sides
of every question and endeavors to combine both in
a workable compromise. But in times and places
when extremes prevail violently and men’s minds
are flr)minn,ted by the TEgoistic intelligence, and
passions —are strong and the lower form of
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The Feda corresponds to Aj; the dnga to U;
the essence of both (the Updanga) to M; the
Pranarva is the summation of all. . .

We have seen that the Veda sub-d%wdes l'nt-o
sixclasses, Samhila, Brahmana, Upanishat, Tan-
{ra, Krshna-Yan{ra, and Shaukla-Y wn,fr'a, by t.he
i)ermut.a-tions of cognition and action (\Vl'f;ll
desire). And, accordingly, the Angas are also six,
as declared in the injunction : Knoxf' Brahman
by the six dngas. Theseare: Shiksha, Ka'lpa,
I;yc'ikarmm, Nirukta, Chhandah, and Jyoﬁz#m,

Jut the order in which they are usually stud%ed,
with reference to their compa-ra-?-ive practical
importance, is : Vyakarana, A.S'hzksha«, Kalpa,
Chhandah, Nirukte and Jyotisha. It s.hould
be remembered however that there 1s no

really fixed or essential order amongst them.

31 . [3 o©a € M
(1) Vyakarena or Grammar, literally, spreading
i . evolving . —Relation between gram-
ont, displaying, evolving . Reli;itlo " g o
, 3 ! ionificance of languay
mar and language.——'lhe sxgn{ cance guay ),
ex pre«ion of desire.—The significance of grammar,
ffecti — sons for the study
offective use of language. Reasons fo )

demoeracy is vampant because of the d?.genarntwn
of true aristocracy, and sankara, mlx?m‘e, co'n-
fusion, adulteration of all castes, cla_sses: rights and
duties rules the day, and maryada, wise conven-
tions aud limitations of self-indulgence, are broken

: here such reconciliation is
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of grammar.—High and low tones, and forms and
colors of sounds.—Mutual relations of the root-
elements.—Relation between sound and ak 2 sh a.—
The genesis of language.—The Samskyt.—Endless
kinds and divisions of langnage, according to differ-
ent planes of matter, and different regions within
each plane.—Dinalects.—Caunse of change.-—Shiva,
the author of the primal work on grammar.—The
genesis of the alphabet.—The reason for the order
thereof. —Words.—Their main classes or parts of
speech, nouns, verbs and prepositional terminations,
corresponding to A, U, and M.—Sub-divisions under

each.—The transcendence of all language by the
Absolute.

Vyakarana is regarded as the most useful
of all the means to the study of the Vedas,
because it pervades the other wmeans or Adngas
and is the only means of understanding them.
That whereby (all words) are ‘uttered,” vya-
kriyante, analysed, formulated, manifested,
evolved, or derived, that is Vyakarana. This
science collects together all expressive sounds
or words, analyses and expounds them, teaches
their ‘behaviour’ and use, and their deri-
vation or origin and etymology generally ; also
the necessity of every word or sound and the
necessity of its use.

A preliminary discussion may be disposed of
here. Grammar is said to be the means and
language the end. Hveryone knows that
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M d 3 s '11¢ > m ] )
grammar is of and from ld-ngua:g%. Thus, 1t lm.s
heen said: All the verbal activity that there is
in the wide world—for its proper understanding
was grammar constructed; by the study of
this science of language is the essence of the
truth about sound understood, and through
knowledge of Shabda-Bra hm an man be-
cometh Brahman.! Now, generally speaking,

'Brahman, as pointed out in a previous note,
means, etymologically, the great, the large and that
which has the potency of expausion. [n other
words. it means the eternal, the Infinite, and also
the P'riuci ple of infinite multiplication and expan-
sion in the realm of the limited. This potency and
principle is present in every kind and form of pi(}(’;ﬂ
of matter, yet, at owr stage of evolution and to ns, it
i« most observable in the seed of life which 1epro-
duces the ancestral or pavental form infinitely, aud
in the seed ov power or faculty of sound and l:m',;:u—
age which reprodnces thoaght infinitely. Thercfore
. have the expression Shabda-Brahman

wae
used  prominently. In the wod l)l-:fl hma-
chavya the idea of securing., stormg up
Brahman, in all its senses (the principle and
potency of reproducing and multiplying the physical
as well as the mental or psychical life infinitely)
is implied. Now and then we meet with anna-
Brahmau. food-grain, or Paficha-Brah nlfl n
(five forms of Shiva, meaning, one way, the five
tattvas)ete. Sha hda-Brahman has thus

come to mean  both ‘gonnd ' in the general ov
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that to which another belongs precedes, and
that which belongs to another succeeds; there-
fore grammar should be subsequent to langu-
age. Yet, so peculiar is the relation between
language and grammar that most people think
that the latter precedes and the former suc-
ceeds ; for, without grammar, language cannot
be used correctly or words put one after another
in their appropriate places. Those who do not
know discriminatingly what language is or what
grammar is, even they know that such and
such a word conveys such and such a meaning,
that this or this word should be employed in
such or such a reference. From all this it may
well be inferred that grammar precedes langu-

abstract sense, shabda-samanya, the same as
AUM, (vide Shankara’s Mandakya Bhashya) and also
all the forms of sound, especially articulate, which
embody thought. This last sense, that of the whole
mass of knowledge, enshrined in words, which has
to be passed through by the ji v a, before it realises
the Formless Brahman, is the one meant in the
text here. Aunother form of the same thought is
expressed in the common Vedanta-saying, viz.,
by study of the shastras or books, one obtains
paroksha-jfiana, indirect or word-knowledge,
Shabda-Brahman; then by inner meditation,
one obtains aparoksha-jfiana, direct cognition
or realisation of Brahman. Compare the expres-
sion “ vital and spermatic books " in Emerson's Books.
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age. It is true that the name vy a karana
is a consequent of language, but the thing
named is precedent.’ That which pre-exists
in the root manifests in the branch. As the
Brahma-Satra says: All things follow out the
contents of their roots in their development.
In the net result of this discussion we may hold
that grammar manifests language and language
grammar, in a mutual dependence; even as the
World-process, being the interplay of two fact-
ors, is evolved by Necessity, which Necessity,
in turn, rests in and depends on the Pair.

! This sentence is the key to the whole discussion,
which may otherwise seem mere logomachy. In
strict truth, from the transcendental standpoint,
laws are contemporaneous with the facts which they
govern ; there is no succession between them. From
the empirical standpoint, dealing with the limited,
laws precede facts which they cause to arise as
effects; but the human discovery of laws succeeds
the observation of facts. Hence, while that archi-
techtonic of all or any language or languages what-
soever, that scheme of laws or causes, by which and
according to which all or any language is evolved,
may be said to preccde all languages or any parti-
cular language, the language itself manifests tivst
and its laws are afterwards gathered up by observers
into the science called grammar. So Brahma (the
Third Logos of Theosophical literature) manifests
and is named first, and then in succession, Vighnu
(the Second) and Shiva (the First Logos).

THE VEDANGAS. 57

The essential purpose or significance of langu-
age is the expression, communication to another
person, of one person’s desire. The mutual
expression of needs is language. These needs
arise necessarily out of the universal and in-
cessant operation of cognition, desire and action,
and in this successive order.! Thus when I
have a cognition, ‘this is so and so,” that
cognition gives rise to, is linked with, a desire,
whence arises action in turn. But it happens
very often that my desire cannot be fulfilled
unless 1 express it to others. The reason for
this state of things—that the desire of one
should be capable of comprehension and ful-
filment by apother at all—is this: The Self is
full and complete and exists everywhere and
is one, whence I and another are the same;
but the individualised self is not full, it is in-
complete, imperfect, and therefore necessarily
and always endeavors to project itself into
the Full I; and this projection is the inner

' All mere description, of historical or scientific
laws or facts, will also always be found on analysis
to have ultimately a reference to a purpose, a wish,
the wish to guide future action so as to secure
happiness and avoid sorrow. This is the doctrine
of the current Mimamsa system of philosophy. The
Vedanta adds just one exception: the only know-
ledge which is its own end, and leads to no further
action, is the knowledge of B rahm an, the Self.
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significance of the statement, by one individual,
of his desire, to another. Because all Self is
one, therefore all selves are oune, and therefore
everything can and may and should be com-
municated, revealed, unveiled, to every one by
every one. And language—spoken or sound-
language in this particluar cycle—is the
means of such communication.

In other words and from another standpoint,
the desire that is in me can be fulfilled and
satisfied only by communication to another,
because, as explained before, desire is ever-
fulfilled (Bliss) in the Whole and ever-un-
satisfied (Want) in the part; and resting, abid-
ing in, being in rapport with, the Whole 1is
voga, and yogaisthe conjunction, the union,
of the T and the This; and so the disclosing of
the T to the This and of the This to the I is the
asing of language'. The two, Self and Not-Sclf,
are the Complete only when together ; either, by
itself, were incomplete; hence the mutual ex-
change of what is in me but not in another
(regarded as not-me) and vice versa.

"In the previous pavagraph, the point of view is
that of many individual selves side by side with
each other; in this it is that of each individual self
regarding itself as the Whole Self and all else as
Not-Self. This may be gathered fully from what
follows.

THE VEDANGAS. 59

It should be noted that to any one individual
I, another individual I or self is but a This, a not-
Self; and hence the manifestation of manyness in
and to the individual. The regarding of the Self
as different from the Not-Self, the treating of all
things else as not-Self and as separate from one’s
self, the consciousness which says ‘that which
I am, This is not’—this is the primal manyness.
In the midst of such manyness is mutual converse
possible, and that conversation is language.

As a man may issue from his house and,
wandering in a forest, may get lost, and, running
round and round in the darkness, may not find
his home till he emerges on a good road ; and
the cause thereof would be only the darkness
of his ignorance of the true road, and the fixed
belief that one special place only was his home,
for, otherwise, he would either be able to take
the straight road to his house at once, or would
make a residence for himself anywhere in the
forest, or, indeed, anywhere on the surface of
the earth; eveu so, the I, believing itself to
be (identified with only one “this” and) different
from all (other) this’s,” spreads around itself
this net of manyness and suffers pain and want
and incompleteness, and, in ignorance (of the
essential unity), desires to utter (its wishes) to
another.:

t Compare the idea of sannyasa, the fourth
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Otherwise, truly, there would be and is nosound,
no space, no time. As has been said: Where
kunowledge arises in fullness, there words
disappear ; they appear and reappear only when
and where separateness appears. Knowledge
destroys separateness, and then all sounds vanish;
only the AUM remains.

Thus, then, we see that language arises and
exists only for the expression of desireand neces-
sity. And by the proper use of language man
attains to honor, importance, weight, gaurava,
exalted ‘teachership,” the highest goals; by the
non-use or misuse thereof he slays himself and
his interests. The unuecessary, t.e., improper
word is the viag-vajra, the < wovrd-lightning’
that destroys the utterer. The words that express
the desire fully and adequately are useful; all
others are nseless. Hence the same kiud of speech
1s not appropriate for all occasions ; sometimes
swect words, sometimes bitter, at others even and
equable ones are needed. All of which is taught
by grammar.

In other words, the difference between
language and grammar is that the former is the
utterance of one’s desire in any way or manner,
any how, whereas the latter is the orderly
arrangement of the words, or the order governing
the effective employment of the words.

stage of life, of ‘ homeless ’ wandering, when all the
world has become ¢ home .
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The reasons for studying grammar may be more
precisely enumerated thus: (@) The due
guarding or proper choice of words. (b) The
formation of well-connected and well-reasoned
speech; ©is this the proper time for this or not,’
etc. (¢) The observance of the appropriate
occasion, as ascertainable from the dgama, the
scriptural sciences ; speaking with a due regard
for the needs and requirements of others as fixed
by nature; whence accrue trustworthiness
and authority. (d) Brevity, the use of few
words conveying much meaning. (e) Freedom
from ambiguity, avoidance of words which may
give rise to doubt as to the meaning intended. ?

Grammar should be primarily studied in (and
of) the mother-tongue, for the communication of
desires is most needed amidst the surroundings
and the people, the country and the family,
amidst which one is born. When one goes to
another country, or into another family, then
only does he need to know another language.
Not knowing his own language well, what
advantage can a person derive from another
tongue? All these things are regulated by
necessity, asusual. Without necessity, a langu-
age is not learnt. And many varieties arise in
consequence of the operation of necessity. Thus,

i These reasons are mentioned in the current
Maha-Bhashya of Patafijali also.
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some know their own as well as many other
tongues ; some know their own and none other,

. )
others do not know even their own tongue (well),

still others (even if they know) ave (lisinclined}
to speak, by temperament.

Prajfidapana, communication, corresponds
to A;vyakarana, grammar,to U; and bhasha,
Janguage, to M. Hence the tradition that the
grammarians know the Prancva pre-eminently,
and that grammar should be studied for the due
understauding of the Pranava.

Grammar primarily imparts knowledge of
words, shabdas, and of the correct use of words.
A word is a collection of varnas', letters. By the
sneeessive conjunction of letters all words arise,
e.g., the word Atma is made up of two ‘ &’s,
one £, an m, and again two ‘ @’s.

Differences of tone, udiatta, high, anu-
diatta, low, and svarita, even, are also
explained in grammar.

Besides teaching the origin of words, their
necessity, and their mutnal connexion, it also
explains what sound-word or language prevails
in which part of the world-system and in what
time-cycle; what the relation is between the
time and the language; between the time and

'The word means letters, as well as colors and
also castes. The significance of this multiplicity of
meanings will appear later.
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the padartha, the thing meant, implied, connot-
ed or denoted by the term or word ; and, again,
between the word and its import, the thing
indicated by it. And all this is explained with
reasons and in the light of principles.

The forms and colors of sounds or words are
also described therein. It is true that sounds
belong to akasha and as such have no visual
quality, form or color; still, at the present stage
of evolution of our world-system, because of
the commixture of the tattvas, the elements,
sounds have come to possess corresponding
colors -and forms. When akasha mixes with
and manifests its nature in vayu, its property
sound also does so. The case is the same with
colors, black, yellow, etec. The forms and colors
of word-sounds follow the constituent tejas
elements of the things named by them ; for in-
stance, when it is said that such and such a
thing is composed (predominantly) of akasha
or viyu or tejas, and is named by such
and such a name, what happens is that the
property ‘of the other (non-prominent com-
ponent) tejas-element (present in the thing)
is imposed on and associated with the name-
sound. (That is to say, the name-sound corres-
ponding to the akasha-factor in an object
becomes inseparably connected with the color,
taste, touch, smell, etc., belonging to the other
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clemental factors entering into the composition
of that objoct, and that, instead of saying in
the correct but cumbersome way that such and
such an object is made up of such and such
items and has such and such sense-qualities,
people say somewhat loosely but conveniently
for practical purposes that such and such a
sound has such and such a visible quality). One
particular name-sound becomes the recognised
appellation of one thing, only when it becomes
established as an indispensable item in all the
¢ hehaviour,” the life,” or the practical uses and
applications, of that thing. (In this wise, the
various elements receive, each of them, many
names.) A kasha entering into or working
in viyu receivos the name of vyoma; in tejas,
of g;l,ga,nn; and so on.' Because sound
is the property of akasha, and fikasha
pervades, enters into the composition of, all
things, therefore all things can be designat-
ed in terms of sound.® The nature and mode

w'_-\\-f—hich indicates how each one of so-called

¢ well-constructed ’

‘synonyms' in Samskrt, the :
language, has a special and most important philo-
sophical and scientific significance unfortunately
lost now to the public, for hundreds of years, but to
be recovered anew, let us hope. by earnest and
reverent-minded study.

2 All this paragraph seems to be full of important
and illuminative suggestions. Mauy difficulties
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of the sound-name of everything corresponds
to the nature and mode (z.e., sub-division, atomic
arrangement, vibration, etc.) of the akasha-
factor in it, and, because of this, sounds, al-
though all equally born of akasha, differ in
different conditions, as for instance, they be-
come in consequence of affection, or anger either
sweet or bitter, soft or harsh, endurable or un-
bearable, fair or foul.

Sounds, words, are universal because akasha
is universal. The relation of identity between
the two is that of supporter and supported,
ddhara and adheya, substance and attribute
(which, while distinguishable, are yet one and
the same). Ak#asha is the substratum of
sound ; hence the latter is the property of the
former. As the body is nothing without the
jiva and the jiva nothing without the body—
such too is the relation between akasha and
sound. Hence the statement that sound is of

and conflicting theories of comparative philology
about the origin and nature of language, and inci-
dentally also the differences of the various philo-
sophical theories known as nominalism, realism,
conceptualism, etc., seem to be reconciled and set
at rest by the views propounded here.

Given a certain constitution of the senses of know-
ledge in an individual, given also a certain elemental
composition of an object in the presence of that

individual, it naturally follows that each component
6
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the nature of or is ensouled by or is the soul of
akasha.

element of the object having a certain sense-quality
will be apprehended in terms of that ‘quz?li.ty by
each corresponding sense-organ of the mdlvxdu:?,l;
and the sensations arising in the individual will,
for the future, be to him the marks, remembranc?s,
designations of that object. Such Wi!l be the in-
dividual’s original ‘ names’ for the object he comes
across, which names he will be able to reprodl.lce
{to others according to his necessities, making
himself intelligible to them so far as they hmte
a constitution similar to his), by means of hl.S
organs of action respectively coz*resP011d1ng to his
organs of sensation. Differences will b? ma.l.de by
the differing sensory and motor COHStltllthn'Of
different individuals. The individuals of one family,
tribe, race, stock, having sin}ilm' physical and
physiological constitutions of their sensor and .mo.tor
apparatus will have similar names and a ‘s1m'11ar
language; to the extent that .t¥1e1r .constltutlons
differ their names will differ, giving rise to p.ers.on-
al peculiarities, differences  of pronum.natxon,
mannerism, dialects, and finally widely different
S.

Ian’]%llll:sgef on the views set fortI} in. the text, would
appear to be the fundamental principles of compara-
tive philology, (the Science of Language in the
fullest sense, and mot merely that of grammar
proper in the modern sense), s‘md all the other
philological laws would be subordinate to them.
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Sound corresponds to A; akasha to U; the
absence of both is M.

We may note especially that language, though it
is sound-language predominantly at the present stage
of animal and human evolution, is, on the views of
the text, capable of being rendered equally well in
terms of any other sense, provided the motor-organ
corresponding to that semse is properly developed.
It so happens that the present human has developed
only the vocal apparatus, for producing sound,
corresponding to the ear, the organ for apprehend-
ing it. Later humanity, at a higher stage of
evolution, probably some millions of years hence,
or even in subsequent rounds, may develop corres-
ponding organs for reproducing touches, colors,
tastes, smells, etc., with the same facility and in
equal perfection. Then they would be able to
communicate with each other in any one of these
many languages. And evidence of this possibility
we may see even to-day in parts of the sign-langn-
ages of deaf-mutes or foreigners and the various
ways of communication of insects, birds and beasts,
some of whom communicate with each other by
touch, others by smell, etc. The hands, made of the
tejas-tattva, in one aspect, are the natural
organs of color or form-production. As regards
the possibilities of other organs, the story of the
king Rshabha-deva in the Vishnu-Bhdgavata gives
us suggestions. That at our present stage of evolu-
tion, the production of speech should be connected
with the organ for the apprehension of taste, rasa
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Because akasha and sound are connected
with (and present in the composition and consti-
tution of)! all things, therefore is there one lan-

and that the reproduction of life should be con-
nected with a karmendriya also formed of the
apastattva (Manu, I. 8, 10; Vz',ehzm-Bh'dgamta
III. xxvi. 57, etc.)—is matter for reflexion and
oceult research. Metaphysically, all possible com-
binations must also actually manifest, sometime,
somewhere; and these are only particular instances.

' In this fact may be seen the explanation
of the literal aspect of the assertion that the AUM-
sound is the source and origin of the world. \V.e
may try to understand the statement thus : Barth is
the source of all earthenware; and its primal pro-
perty, whatever it be, is the parvent ({f all the ‘pecu-
liav’ properties that the different kinds of ea'rthen-
ware display. Suppose now that earth mu'i its 'ele-
mental homogeneous property were reducible mt'o
“water’ and its primal property; that into fire’;
that into ‘air’; that into ‘d4kasha’ and sound.
Then we could say that 4kasha and its property
were the homogeneous source of all the heterogeneous
things and properties which malke up the present
world. Now this primal, elemental, homogeneous
sound is the AUM-sound. (See Shankara’s Bhashya
on the Mandakya-Upanishat.) The hum of the bee,
the crooning of the infant, the distant boom of the
ocean, the roar of rivers and great to“:ns, all
the notes of the gamut, are modifications 'of it, as all
nourishing foods and tastes are modifications of the
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guage which covers the whole sams ara, and
there is a universal grammar corresponding to
it. In that language no changes take place ; it
shines fixedly like Brahman everywhere. It
is true that there is a manyness included within
Brahman also, but that is always subordinat-
ed to the Unity ; and such is the case with this
universal language also. It is the Samsira-para,
and for these reasons is specially dominated the
Samskrt, for it is ‘ consecrated . The consecra-

primal nourisher milk and its taste. All the hetero-
geneous pre-exists in the homogeneous; all the fune-
tions of the waking life in su shupti; all the
life of the Not-Self in the s amiadhi of the Self.
To make the one richer, we must make a deeper
plunge into the other. The stronger the nirodha,
the stronger the v yutthana afterwards, and
vice versi. By arriving at the pinhole in a pin-
hole camera, an atom from a ray of light millions
of miles distant has a chance of passing on to an-
other ray of light, which it could not reach other-
wise. So by ‘practice * of japa of the AUM-sound,
may a jiva secure special results; and even more by
meditating on the ¢ meaning ’ of it, for that leads to
subtler planes of matter. (See Yoga-Satra, 1.27, 28.)
By going back to the origins’ we can make fresh
advances in new directions.

! Samsara-para may be regarded as the proper
name of the language, (P the Senzir of The Secret
Doctrine), or it may be interpreted simply as a de-
cription of it, ‘concerned with the whole world-
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tion consists in the establishment on a fixed
grammatical basis. There are many sub-divi-
sions in Samskrt also, but, as said before, they
are all subordinate to and form parts of a unity.

system’.  The Samskrta, or as now familiarly
written, Samskrt, mentioned here is not exactly
what is now meant by the word, but that and much
else besides, as will appear from what follows in
the text immediately. There are two ways in which
we can conceive of a universal language and its
operation, both apparently equally true and effect-
ive in their respective times and places. (1) We
may regard the universal language as consisting of
the totality of all languages. Tt is obvious that no
two words are exactly synonymous in the snme lan-
guage ; no more can two even apparently equivalent
words of two different langunges express exactly the
same shade of meaning, the same aspect of the
same thing. Consequently, only all the words of
all the languages taken together of any one world-
system can exhaust all the expressible or utterable
‘meanings,” all the objects, of that world-system.
And the grammar and the dictionary of such a
language would be to all the languages of the world-
system, as the grammar and dictionary of one lan-
guage are to all the dialects and technical glossaries
of it. (2) With reference to the basic metaphysical
principle of unity in diversity and the fact that
the various races of men and their languages, how-
ever widely differentiated now, must have had a
common ancestry, and still have a ¢ group-soul,’ a
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This Samskrt tongue, the universal language,
the chief of all languages, the maha-bhasgha,
the ¢ great speech,” wholly consecrated and holy,
all grows out of the single sound AUM.

Hence too is it called the language of the
gods and is used by them. The gods meant here
are the hierarchs, the rulers and office-bearers
of our world-scheme of succession and evolution,
viz.,the rshis, maharshis, brahmanas,

thread of continuity, running through them in the
innermost layer of their constitution, we may regard
the universal language as that primeval language
which belongs to this deepest layer; and we can
then easily imagine that a highly evolved being,
a rshi, who could work on and touch this layer,
supra-consciously, would be able to make himself
understood by any or all individuals of the world-
system, if, at the same time, he so stimulated and
vitalised ‘the thread of connexion and continuity’
between the inner and the outer layers of the
sheaths of his hearers, that the latter could con-
sciously respond to the vibrations of the former.

Of course, it is obvious that here the words ¢ uni-
versal,’ ‘unity,” ‘deepest layer, ‘common origin,’
are all relative to one world-system. It should also
be remembered that from a sufficiently high stand-
point, even the most radically-different-seeming
languages will be seen to have a common stock.

1“Wholly’ and ‘holy’ have the same root (Skeat).
He who ever thinks of the Whole is alone holy.
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Ishvaras, Parameshvara s, Maha-Vishnu,
etc. That they communicate their wishes and
ideations by means of the Samskrt language may
be gathered by direct observation or by inference
or from Itihasa, history.

This, the consecrated language, evolved out of
the Pranava, is, in turn, the fount and origin of
all other languages whatsoever. It is true that
the work or purpose of all languages is but one
and the same, and it may well be asked there-
fore why there should be many derivative lan-
guages at all. The answer lies in the fact that
the relation or relativity between them is similar
to that which exists between the anu s, atoms,
and Maha-Vishnu. Thus, though it is true that
even above our Maha-Vishnu there is a higher
being who stands to him as he to our atom, this
does not in any way lessen our Maha-Vishnu’s
position with reference to our atoms; all our
atoms must continue to Jook up to him with re-
verence. So again, each of our atoms, because
of the transcendental law of relativity pervading
all, is also a Maha-Vishnu in turn within his own
sphere of work ; yet it or he has also to accept,
of necessity, his position in the universal grada-
tion, as only an atom in comparison to his or
our Maha-Vishnu. (The case is the same with
languages too; each performs the same or similar
work within its own sphere, relatively ; yet they are
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all graded together also, or, in other words, the
reason for a multiplicity of languages arising out
of a common language is the same as that for
the manifestation of a multitudinous manyness
within the Eternal Unity). For such reasons
Samskrt is to be regarded as the primal universal
language (of our world-system) in which the
ideation of the whole samsdra is executed.

Etymologically, too, that whereby sam, all,
or all together, kriyate, is done, is Samskrt.
Because all is one, therefore the langunage of
that all-one should also be one.

Although on the general principle of endless-

" ness prevailing everywhere, there are always

languages within languages sub-divided ad in-
finitum, yet three main sub-divisions of Samskrt
are commonly recognised: laukika, ‘of the
world’ or secular, v aidika, scriptural or religi-
ous,and dhvani, musical resonance, inarticulate
sound, connecting the other two. The second is
connected with cognition and constitutes the
Veda ; the first is concerned with action and
forms the loka, the world, that is to say, the
speech of the world; the third is the definite
but inarticulate sound which corresponds with
desire and the Negation.' All words that

! Hence the “mysterious’ power of the ‘ elemental’
sounds of nature and of music, of cries, roars, wails,
laughs, to arouse ‘elemental’ and most powerful

emotions.
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bespeak knowledge only and indicate the unity of
all things are of the first, class ; those that indicate
separateness within that unity are of the second;
the third class dwells immanently in both the
others. In other words, that which is born or
existent in the Veda is v aidika, and Veda or
ve dé i8 knowledge, and knowledge (the true
and complete knowledge) is universal, i.e., it is
to the effect that all is transcendental and triune ;
50, that which is born or existent in the 1ok a,
the world, is the lauk ika, and loka is
‘seeing’ diversity in unity; and finally dhvani
is pra-dhvamsa or destruction, negation (of
definiteness), which again is universal to all.

We have seen that s habda, word-sound, is
born from (arises in the endeavor to pronounce,
utter, manifest, define) akshar a, the letters,
the alphabet, (also the Imperishable), ete.
This word-sound is of two kinds, varn a,
articulate, and dhvani, inarticulate but de-
finitely audible, like pata patd, etc. The
sounds that arise in seas and rivers, in
conches and drums, in musical instruments
like the vina aud the tantri, etc., are all
dhvani. Human speech, on the other hand
is varna. Beyond the two is soundlessness and
dumb silence, known as mika-tva or mauna-
tva. This also is dealt with by grammar. For
dkasha exists everywhere, nothing is without it,
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and sound also must therefore exist everyw.here.
Silence can then mean only absence of manifest-
ation of sound, or unmanifested sound. And
this would be due only to the absence ?f a reason
or necessity requiring expression (of “flshes,‘ ete.),
or to some other cause. The consideration of
such cause is the work of grammar. When
such a cause exists, the power of uttering word-
sounds is in abeyance, hence the silence.

By the permutation of these three t.iivisic‘ms,
viz., vaidika, laukika and (_lhvax}l, script-
ural, secular and musical, th(?re arise seven,
languages, modes of manifestatlot} of conscwus(i
ness in terms of sound : (i) Sampratika, conm,actta.
with mahanirvana, the ‘3reat peace’; (.n)
Chakshiki, with para-nirvana, the' ¢ superior
peace or liberation’; (iii) Ssimv'art_n.ka, , W{th
nirvan a, ‘peace, deliverance, extu’lctlon ; (iv)
Para, with turya, the .‘ fourth statez ; (Y)
Pashyanti, with sushupti, soun‘d sl’eep d; (Vl;
Madhyama, with svapna, dream'mg jand '(vn,

Vaikhari, with ja grat, ‘the wakl‘ng. condltloné
There are seven sub-divisions w1.th1n_ each od
these again. The three states, ni rvan a an

the higher, are known only tobr a,'h m :?41:1 as’
and yogis. The other four‘are recogmsed' eref
i.6., by ordinary human beings. At the tlms o

pronunciation or utterance of speech, ac 1on.
takes place in the body in the order of the seven;
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only after successively passing through th
stages or conditions of the first, secondg thi de
ete., does it appear in the seventh or v g L): h et
or uttered human speech. All this ; “be
learnt from grammar, ! oo be
krt}":)]t};;; .thlS langua.ge (the vaikharj Sams-
,’né .Ian ule prevail other and opposed or differ-
e t}fl Sages,htshe local vernaculars and dialects
um'versal' Swe ave & series of languages, Th(;
g m’;;snra-bhashﬁ. is the  chain of Sams-
b},l;is}m LOI]I{ le)m? are the Jagad-bh:‘zshﬁ;, Vishva-
com;tle)ss De:;l—a };18;:;;' B?hmﬁnda-bhéghi, o
- esha-bhashas, because th
:izzl;;m;, cou,ntries, within each by aefrir; rrln cail;y
neceSSi;?egg f According to the needs and’
the )s oI each place and in accordance with
qua]itiesl 0;‘1;111'15 elements ang natural sound-
e zf t ﬁngs (taken together with the con-
place) Qo € organs of the speakers of that
be “tte].edk ieems to mean that before any word can
o th,‘lta‘n com.e to. the birth, jtg soul or the
Seve;; smtes( flS bel}]nd 1t has to pass through the
e connem'o cgmscmusness eénumerated in the text.
bo Ko 1 ml(]):; ! ctar:eﬁ: Ianglfage and reason should
; O are ins i
one. The analogy of the ego fxfc?l‘ilb;;:;t;r:idzid

”
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mutual communication of desires. There is a

grammar for each language; and as there is a
special one for each, so there is a universal
grammar also by the study of which all langu-

ages can be mastered.

The composition and proportion of the vayu
and other tattvas or elements changes with
every gavyuti, (womilessquare); hence langu-
age changes with every gavyati, also. The
whole of creation is governed in its manifestation
by (this principle of the proportion of) the ele-
ments. The various yonis, wombs, matrices,
types, kingdoms, races and species of creatures
also depend on it. Beings in whom such and
such elements predominate enter into such and
such yonis and such and such correspond-
ing appropriate countries, habitats or regions
of life. And every yoni has its own sepa-
rate bhasha, language. Thus we have the

Preta-language, the Paishacha-language, the
Gandharviki, the Yakshiki, the Lavanaki,! and

so on. The necessity for and the causes of all

these are stated in grammar.
The primal, universal Vydkarana, the Varn-
arnava, was promulgated by Shiva and consists
of sixty-four hundred thousand aphorisms. Many
bhashyas, commentaries, have been written

! Some of these are spoken of in the current

Katha-sarit-sagara.
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therfao'n by‘ the office-bearers of Shiva’s line of
administration, By means of these knowl 30
of all the languages and all the eler;ents ofetzhge
worl(.l may be obtained. But higher thax th'lS
relating to the summation and connectedl itk
th'e Maha-Veda, is the Vyakarana of M“;:Eh
V}sl'u_m, sixty-four crores (six hundred and fd tal .
millions) of aphorisms in extent ; and it alsoO}:as

g(ft 1ts  commentaries, Thus infinite is th
sclence of language. °

(But all this ig beyond our re
back to what is more within our
that)'the whole ideation of th;
E;mtamed m the Vedas, because ideation is possi-
; e by means 'of a few words comparatively, the
1fllihde;;7mls being endless. Anq the Vydka;ana
ot the Vedas is similar and g i .

‘ / . G eals with scriptura]
wor ds only. This grammar, the Vydlf)ar;:-
arnpave, has also been formulated by Shiva.! An

—_—
—

ach ; coming
means, we find
Ssamséara is

! By one of those nature’s ¢ fre
of isolated traces of things
with examples in other depa
memory, for a wonder,
this single one out of a]

aks’ of preservation
past, of which we meet,
'rtments of life, learned
lptl;lbhclly retains the name of
e old and inext
na,mefl by Pt. Dhanraj, in a solitary seholas:il::tsv};r; rI]: .
that is often on the lips of the modern tho )
student of Samskyt grammar in Indig, - youhiul
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arnava, an ‘ocean,’ is that which expounds
essential and universal principles. Because the
Vedas embody universal ideation, the ideation of
“all’ (things), therefore their grammar also deals
with ‘universal’ words, expressive of universal
concepts and unifying laws. Shiva is the
author of the grammar because he deals with
desire ; and language and grammar, as explained
before, are concerned with the expression of it;
and the head of any department of work is,
directly or indirectly, the guide and administra-
tor of all work subsidiary to it also (even
though it may appear on its face to belong to
another department). The Maheshvariya-Vya-
karana arises simultaneously with the Vedas, for
the sake of their being duly understood. All
have need of it; for without knowledge of it,
the power of creating a samsara is not possi-
ble, and without such creation, the infinite estate
of Brahman is not achieved. To accomplish
that Infinity, understanding of the Universal
Ideation is needed; and for that, grammar.

In this Maheshvara-Vyakarana the letters are
first explained, and, amongst them, the vowels
and their permutations have precedence, viz., =1,
LLXL XY Sﬂ” ‘Q and Bﬁ’.

“Those word-gems which Vyasa drew out of
the depths of the Vydkarandrpava, ¢ The Ocean of
Grammar’'—how can they be found in the little cow-
pond of Panini !
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The first letter 31, @, represents the A tma, the
A h am, the Self, all-transcendent and universal.
After that g, u, is the Etat, the N ot-Self, A n a-
t ma, This. The conjunction of 31 and g (%.e.,
s7) is the Samsara, the World-process. The
Necessity of the two dwells between them as g, 3,
the Shakti, Energy.! Hence the order 31,5, 3.
%, 7, and &, I, (are counted as vowels) because
they are pari-sphuta, (?) definite iinitations of
dhvanis or inarticulate sounds; otherwise in-
deed they would be placed amongst consonants
being pronounced like g and &, » and 1.

' Why 37 should stand for the Self, 3 for the
Not-Self, g for Energy and so on, is not explained.
Probably if the science of Shikshd, including ¢ the
physiology of language,’ had been dealt with more
fully in this work it would have included an expla-
nation of this as well as the other problems which
modern comparative philology has not yet succeed-
ed in solving, e.g., the origin of predicative and
demonstrative roots (see Max Miiller’s The Science of
Language, Vol. I, chapter ix). It would also help
us, it would seem, from the lines of thought suggest-
ed by the statemeunts in the text, to understand the
rationale of the Devanagari system of handwriting,
why the Pranrave should be written as 3%, the a-
sound as 37 etc. In the meanwhile, we may conjec-
ture that 37 is the very first and simplest of all
possible sounds resulting from the first and most
simple exercise of the voecal apparatus, and is present
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The proper pronunciation of these three
sounds, sy first, and then of g followed by g, or
of 3 followed by ¥, should be mastered by children

 before their fifth year, and the unity of the

three should also be understood. All other
vowels arise out of these. st and ¥ makeg, ¢; sy
and 3 make s3I, 6; repeating the process, we find
that st and gmake 8, a7 ; 37 and a9y, make sfY, au ;

in all others in some hidden way and hence is pro-
perly indicative of the Self; it is the very manifesta-
tion of the Self in sound; that while the primal
resonance resulting from the simplest vocal effort,
with lips closed, is the Om-sound, as soon as the
lips are the least opened, that resonance takes
shape as 81, a; that the condition of the
vocal apparatus during the pronunciation of 3 is
such as to involve a reference, physical as well ag
psychical, to another than Self; and so on. Asto
the written character, we may surmise, as supple-
mentary to the modern theory of the gradual and
unconscious development of the alphabet out of
pictographs, hieroglyphs, ideograms, etc., that a
deliberate construction of forms by the °well-
instructed,” the shighta, the ‘remnants’ of past
and the guides of present evolution, would naturally
follow a definite plan and symbolism. Thus, the
presence of Three Factors in the Endless Whole
of the World-process, is obviously expressed by the
primitive way of writing the Pranava, viz., 3», which
in a different position becomes the crux ansata, and
6
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and so on. Next, there arise the differences of
short, long and very long, hrasva, dirgha, and
pluta, corresponding to the Self, the Not-Self,
and the Negation respectively. Under each of
these, again, is the triple division of ud itta,
high, anudatta, low, and svarita, even.
The anu-nasika, the nasal sound, is the
Necessity of these. There are still other sub-

seems to be also expressed in the gesture called
“making the sign of benediction.” The Indian
abhaya-mudra, the gesture of protection, ‘do
not fear,’ or jiana-mudra ‘the pose of thought’
is almost exactly the same, the tips of the thumb
and the forefinger being joined, and the other three
fingers held apart. Various modifications of this
3%, give us the written symbols of the 37, g, and 3
sounds. Quite possibly, it may be found on investi-
gation that certain parts of the vocal apparatus
present visible forms or appearances, during the
utterance of the different letter-sounds, similar to
those of the written Deva-na gari character in
its primitive form, as first fashioned by the hier-
archs; or that the °voice-figures’ or ‘vibrational
arrangements of particles ’ produced by these sounds
present those shapes.

It may be noted that some of the extant ‘minor’
Upanishats and works on Tanfra also interpret g as
Shakti ; but 87 is generally interpreted as Brahma,
and 3 as Vishpu, while M is regarded as denoting
Shiva, as here.

THE VEDANGAS. 83

divisions, endlessly, whence the statement that
vowels are infinite.!

The consonants are born from the vowels.
That which is made manifest, vyajyate, by
others, viz., vowels, is vyafijana, the con-
sonant. These are g, ha, ¥, ya, 7, va, g, ra, &, la;
5, #ia, 7, ma, ¥, na, W, na, q, na; @, jha, 7, bha,
9, gha, ¥, dha, ¥, dha; =, Jja, %, ba, w, ga, ¥, da,
¥, da; @, kha, &, pha, &, chha, 3, tha, ¥, tha; =, cha,
2, ta, q, ta; *, ka, 9, pa; sha, §, sha, |, sa.
These are all born from vowels ; it is not possible
to pronounce a consonant without a vowel. Con-

' Max Miiller’s The Science of Language, Vol. I1.
ch. iii, will help the reader in understanding the
many technical Samskrt words in these pages. It
may be noted that very much reduced as current
Samskrt is, as compared with the original universal
form of it, Samséra-para, even so its alphabet retains
‘specimens’ of almost all possible ‘classes’ of
letter-sounds, even those which are supposed to
peculiarly characterise languages very wide apart;
thus even the ‘hisses’ and ‘clucks’ of certain savage-
languages have counterparts here. (Perhaps this is
a reason why Indians whose mother-tongue is one or
other of the dialects derived from Samskrt make, as
is said, good linguists.) This is only in accordance
with the principle that the seed includes all the
plant; the first sub-race of the fifth Root-Race,
the types of all the remaining sex sub-races; the
Varnashrama Dharma of Manu, the types and
main principles of all possible religions.
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sonants in themselves have no distinctions of
short,long, very long, and high, low and even, still
they aresodistinguished (according totheannexed
vowels). They are divided into sprshta, ishat-
sprshta, vivrta and samvrta. To the
first class belong =, @, o, a9, &, 9, &, A, &, T, &,
35 LM GHLLYL A T, E N, 7; and these
are sub-divided into sprshta-vivara, spr-
shta-nada, and sprshta-ghosha. To the
second class belong 7, T, &, 7, sub-divided into
shvasa, aghosha, and alpa-prana. To
the third class belong 7, §, @, and g, sub-divided
into mahaprana, maha-shviasa, and
maha-nada. There are other sub-divisions,
ad infinitum. There are different ways of pri-
mary classification also, according to which the
letters are grouped into vargas, classes, as,
for instance, the ka-varga, cha-varga, etc.,
in which they have been mentioned just before.
The order inthe varpa-samamnaya, the
primal fourteen aphorisms, is that of their gene-
sis ; that is to say, the letter which is born from
another is placed next after that. In the varga-
grouping, another principle of arrangement is
followed, thus, the ka-varga is kantha-
sthana, sprshta, and vivara-para; the
chavargais tadlu-sthana, samsprshta,
samvara-para and nada-van; theta-varga
is mardha-sthana, sprshta and ghosha-
van; the ta-varga is danta-sthana,
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sprshta, nada-van, and vivara-vrta,
and the pa-varga is oshtha-sthana,
samvaranishtha, and ghosha-van.
Within each varga the order is that of gene-
sis. 7, %, &, %, (& T, G, &, ?) are born from and in
the order of g, ¥, =%, &, and ¥, ¥, &, §, from
the visar g a, aspirate, which resides in the st.!

The permutations and combinations of these
make the world of words.

The words amnaya, and samamnaya,
well-known in the Veda, mean respectively sim-
ple and compound words (7, letters, or both).

These letters enter into coalescence with each
other, and we have three kinds of such coales-
cence: (i) of vowels, (ii) of consonants, (iii) of
the aspirate or visarga. The transformations
that letters undergo during these are described
in grammar in the proper places.

These letter-sounds are universal in their na-
tural or simple as well as their coalescent or
compound forms, being all derived from the
universal AUM. The natural condition is that
wherein, because of some necessity, there is no
mixture of one with another.

Coming now to words and their kinds, arising
out of the combination of letters, we see that

'These technical names indicate the particular
parts of the vocal apparatus, the special effort
and the ‘ potencies’ involved in uttering each letter.
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the pratipadika (or nouns, generally) cor-
respond to the Self; the dhatu (or verbs) to
the Not-Self and action; the karaka (or
prepositional inflections) to desire (which con-
nects nouns and verbs) ; and the samasa (or
compound words) to the summation. Sam-
dsamna, coming or standing or sitting together,
is samasa. That which tends or causes to do
ortoact, kartum,is karaka.

That which is resolved on, pratiyate, is
believed inor accepted as basis for action—that
is pratyaya. Vidhana, resolution, arrang-
ing out, prescribing, planning, is due to desire.
All inner pratyayas, ideas, conceptions or
beliefs on which action is based, find correspond-
ing resolutions for action in and through desire.
(Hence the terminations, inflections, affixes,
suftixes, etc., in grammar, which indicate the
manner, in which one thing is to be related
to another, the tendency by which it is to
act or be acted on by another, are called
pratyayas also).

The noun in itself does not change; hence it
corregponds to the Self. Verbs, on the other
hand, undergo numerous changes, as classified
under the ten la-karas, sets of conjugational
terminations (in  Samskrt grammar). And
karakas, prepositional terminations, as al-
ready said, are the producers of action.
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These nouns, etc., are again sub-divided into
triplets. Thus, under the noun, we have the
common noun, the proper noun, the ‘ all-name’ or
pronoun. The first or pratipadika is general.
The second or namika is a matter of radhi
or root, radix, ‘that which grows, growth’;
it is radical and technical, of conventional
growth, sanketika.l The third is the name
of all, which all and each can take refuge in.

—

1 The reader may notice how the opposing theories
of modern comparative philology, (i) that language
is the work of an original compact, agreement or
convention, and (ii) that it has grown and evolved
unconsciously out of a few roots, are quietly merged
into each other in the text; radical and convention-
al are practically made synonymous. To under-
stand this, it should be remembered that truth
always is in the mean; that when two views are
supposed to conflict very violently they are in
reality supplements to each other. As said in a
previous foot-note in connexion with the question
of precedence as between language and grammar,
the fact that the same root-sound should appeal to
a number of individuals equally and simultaneously
implies an original, sub-conscious agreement or
uniformity in their mental and physical con-
stitution, which may in this sense be said to precede
language ; but when, in more elaborate matters
such agreement is discovered or arrived at ex-
plicitly or implicitly, it appears as subsequent.
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Under the verb, we have the third, the second
and the first persons. Each of these is in turn
the universal All, 7.e., the Self, the first person,
from his own point of view; so that the first
person is clearly the most important in the
aspect of unity.

Under the preposition, we have, the nomina-
tive, the accusative and the instrumerital (sub-
ject, object or predicate, and instrument).

Under the compound, we have, avyayi-
bhava, dvandva and tat-purusha.

From another standpoint, words are sub-
divided into masculine, feminine and neuter.
The cause of all these divisions and sub-divi-
sions is always the same necessity of the primal
Trinity.

Vowels and consonants make up all these
nouns, verbs, prepositions, etc. Those that end
n vowels are expounded in one place; those that
end in consonants, in another; and out of these
are derived all other words whatsoever.?

Knowledge of language and grammar includes
four kinds of knowledge: of words; of the
meanings of words; of sentences; of the mean-
ings of sentences. The first corresponds to

! Compare Max Miiller’s classification of Samskrt
roots, at pp. 372-373 of The Science of Language,
Vol. 1. (Edition of 1899).

= e —
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cognition ; the second, to action; the third, to
desire ; and the fourth, to summation.

Thus, then, an accurate knowledge of words,
their roots, their derivatives and classes and
sub-divisions, their component letter-sounds and
colors, their order, meaning, proper form and
use, their connexion with each other, their
respective indication of or correspondence with
the Self, the Not-Self and the Negation—all
this is possible only by the study of Vyakarana.

And without such knowledge, no business of
life can be carried on effectively, no sympathetic
conversation is possible, and no intelligent study
of the Vedas can be made. Hence the primacy
of the Vyakarana.

But let it be remembered that all this is
directed but towards the knowledge of the main
facts of the endless details of the World-process.
Otherwise, indeed, Brahman is beyond all.

Beyond all language, all unproved by words,

Untouched by speech, by knowledge and by

sense,

Imperishable, Endless, Infinite,

Ttself the one deep source, the single fount

Of all the varied speech bubbling from life,

And yet nor name, nor verb, nor nexus-word,

Nor compound summing all the three in one ;

Nor subject, predicate or instrument,

Nor plural, dual, or the singular ;
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Nor person, first, or second, or the third;
Nor past, nor present, nor the future too ;
Nor mood, nor tense, nor the infinitive ;
Nor participle, adverb, adjective ;

Nor prefix, nor yet affix, nor the root ;
An Undeclining indeclinable,

Steadfast in unity of blessedness !

(ii) Shiksha ‘iunstruction’.—Needed to master the
practical employment of the Vedas.—The physio-
logy of voice.—The various nerves and organs con-
cerned with it.—Causes of differences of voice.—
The regulation of it taught by this science.—The
cause of deafness.—The Trinity as manifesting here.

—The various topics generally dealt with by this
science.

The next Anga is Shiksha, instruction. Next,
because though naturally first, yet in respect
of practical importance it ranks after grammar.
¢ Instruction’ is, in a sense, the first cause of
knowledge; such knowledge, in and of the
world’s business, must be first secured, and then
only can the need arise to communicate with
others, which communication is matter of langu-
age and grammar. But the utility of this
shiksha or instruction appears only in its
application to a language. (Hence it comes in
second in the scheme of studies'). By the study

! This matter of precedence and succeedence has
been dealt with in the previous portion on Vya-

karana ; it crops up perennially everywhere in ever
new references.
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of Shikshd, the operation, the practical v;;o;‘kmgi;
application or utilisation, of the Vedas
00‘;11? ret}}t?: d:((zii.ence, the natural origin o!:' .all
varnas,} letters; the rea'son of i:hat' or‘lglln’;.
how .v arnas arise ab all in the um‘;r(?lsihis,
by what mechanism they are pronounce 1;1 this
body ; the particular s thana, placei; ;)e getc ),
(parts of the vocal apparatus, hpfs, lf)a 1 ,1ett6:r
and the prayatna, eﬁort., by ?vhlc feac L fetter
is pronounced ; the designation 0 eaz e
cording to its st hana andits p }Il' ay étter;
the laws governing thes%e two—all these m
i i is science.
M?I‘Ezll')e} 3‘“::: 1::\':(})1 1Sks: malas, 10tuses,’. plex-
uses, nerve-ganglia, called arn : :al.l, 31n a:,rlelf
human body, in the region of the na ) 13, ni : ,
T This word, as noted before, means kind or ;asl e:
color, and also distinct letter-sound. ':;hi u;} ?:n 5;-
ing etymological iden seems ’oo'bbet. ha R
nifestation’ by movemen'r;l OZ v;t cra\. ion,
in’ ;?enféxgz:w; lizu?::y ())Ifsc:ure and compressfed,
and the translation in consequence is very tflnta,tl;::
% Desire (here the desire to speak for the s:m;d
faction of some other desire) seems to be conneste(1
with the ¢mavel’ or solar ple.axus, as Sugg ote
before. Corresponding centres in the brain y

1so be meant. . ,
alsgonipare the medical fact that & violent fit of

anger affects the liver seriously, also the common
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one on the left side and one on the right
He-re there exists a peculiar combination oi;'
maruta(air), agni (fire), akasha (ether), etc
w.hlch takes on activity in accordance wit’h thg
wﬂ} or intention of the speaker. This volitional
action passes along various n a dis, nerves, into
the uras, (thorax, chest). It becomes n i d a
(resonance ?) here, and then, passing on iﬁt(;
the kantha, (throat, larynx), or other ¢ place,’
appears as shabda, sound. T may be note:i
-here that sound is g property of Akasha, but
1 manifested by means of vayu. The & ke':sha,-
e]emgnt is in full operation in the two ganglia
mentioned; vayu also acts similarly there
(in su.bordina,tion and as vehicle' to akash a)
and is the means of the appropriate effor-t.
When the wish to speak arises with reference
to some desired object, then words or “ sounds’
expres:sive of that desired object are uttered.
That is to say, effort takes place in accordance
with the wish to speak. The vay u moves the
akasha; that raises the unnada-dhvani
(the ¢ upward-hum-explosion’ ?) ;thi's tal;es shapé
after the intention, abh i praya, of the speaker;
when the sarpin i-nerve above the navel is;

expressions about ¢ bowels of compassion,’ a ‘bilious

or splenetic, 7.e., irritable person,’ etc.

‘ ! Kach plane has the next denser for ‘ vehicle’ or
sheath’.  See The Science of Peace, pp. 295, 296.
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reached, the full ‘intention’ enters into it (the
dhvani?); thence, passing intothe uras or
thorax it becomes transformed into shabda,
voice; finally, arriving in the ka nt h a or larynx,
ete., it manifests (as language).

Some letters are pronounced from or with the
left side (or kamala) and some with the
right ; others from the middle between the two.
Generally, vowels are uttered from the right
ganglion and consonants from the left. The
two combine in the chest. In the case of some
(persons or sounds or both ?) the pronunciation
takes place with or from the middle. In such
the vowels and consonants are not clearly dis-
tinguishable, the pronunciation is vague, for the
two kamalas are very close together and
‘occupy but one place’ (as it were). The
pronunciation of persons so specially constitut-
ed is unpleasant. Only when the two ganglia
are each fully and separately developed and

not mixed up and imperfect, do the akasha
and vayu elements find full play and the
voice is pleasant in tone, distinct and easy to
follow. Generally speaking, the voice is un-
pleasant as the two organs are close together
and pleasant as the reverse is the case. Very
various are the voices in this world. Some
bring intense pleasure so that one longs to. hear
them always. Others cause pain, or irritation
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or sadness. The special cause in each case is
the special location, abhidhana (?), of the
kamalas,

Yet again, as these are sk shma, “small’
“subtle,” finely-grained, the voice will be low
and sweet ; and as they are large and coarsely-
formed it will be loud and harsh.  For this
reason are the voices of children generally
sweet and soft and beautiful ; for the ganglia
are small.  As they grow in size, the voice
acquires fullness. The voices of women are
soft for the same reason, ordinarily ; their
“lotuses ’ are well-opened, small, even or equal-
sized (?) and neither too near together nor too
far apart. Thus there are women whose very
voice inspires love,

These kamalas are formed (by the appro-
priate agencies) according to the laws which
govern the formation of bodies op organisms
under the dominance of karma, which
presides over the formation and evolution of
every body; hence the voice of a person ig
sweet or harsh according to hig karma, like
everything else.

Yatna, vocal effort, is of two kinds, in-
ternal and external. The former consists in
bringing about the coalescence of the meaning
intended to be expressed with the appropriate
letters of the appropriate words, and the deter-
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mination of the order in which th(%y shall be
uttered or expressed. The latter. is the pro-
jection of the appropriate shakti (or nerve-
force) into each letter. Thus, in the uttellance
of the (imperative) expression, t vam dga-
chha, ‘(you) come,” shakti is projected
into each syllable, in some a smaller, in othe'ars.a.
greater, in still others an ‘even’ a,mm.lnt of it, in
accordance with the varying moods u}tended'to
be expressed. The shakti fhus differs W'lth
differing moods of anger or avarice or deprfassmn
and confusion or religious fervour or fee‘hng of
duty or love and affection, or mnecessity or
absence of need or definite purpose or doubt,
and so on, endlessly. .
The purpose of the science of S'hikghﬁ is
to teach how to project this sha.k.tg'l so as to
speak well, easily, plainly, intelhgll‘)ly and
with efficient rendering of the mood intended
to be conveyed.
(A few remarks may be added with reference
to the intimate instrumentality 'of akasha a‘,m}
vayu in the production of voice!). When ‘I

1 Modern science ignores & késh a, ether, in the
production of sound, and regards vayu as the only
medium of sound. This arises from the f'a;ct tlnla,t
the rarefactions and compressions of the air th»c‘h
form sound-waves are observable, while the. f:thenc
waves are imperceptible. The relation of vayu to
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speak to ‘you’ the hearing of my speech rests in
and with you, and the consciousness arises in
you, ‘This person has said so and so, the reply
to which is this’; and then the reply is given
which T hear. Now all this utterance is per-
formed only by vayu. Akasha is universal ;
1t exists in you, in me, in the space between the
two. So, vayu too is universal. Hence is
voice manifested by the ¢ moving ’ of the va yu
under the guidance and stress of ‘my’ intention.
By the energy of that same intention also there
results the ‘moving’ of the vayuin the inter-
val of space between you and me, and finally
the hearing of the sounds by you. And you,
hearing my words, either begin a reply or com-
mence an action in accordance with my words.

Aud so on. But there are some who do not
hear, who are deaf. The reason is that while

akasha exists evenly, in the proper propor-

tion, in the speaker and in the interval of space,

in the deaf person addressed there is a deficien-

¢y in the number of akash a-atoms needed.

But so far as dhvani, inarticulate sound is
concerned, vayu acts surely, fordhvani is
heard even if there be but one single atom of

sound, here shown, is consonant with modern science;
in the latter, the omission of & kasha as the chief
factor of sound, disturbs the order of the senses
and causes much confusion. (A.B)
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akasha present, sound being t.he property
thereof and vayu acting upon it. .

The utterance of sound, the hearing of it, t.he
recollection thereof, the expression of intention
~—all this exists in each atom.

The Trinity appears in this science thus: the
varna or letter is the A ; the prayatna or
effort is the U ; the sthana, region or pa:rt of
the vocal apparatus, is the M ; the WhOle- science
is the summation. As the Self mamfe?ts in
every act, so the varnas show forth in the
various efforts and vocal parts. . .

The main purpose of this science is bo explain,
in reference to the Vedas, matters like these :
such and such varnpas are used in such and

such a rcha or scripture-verse ; they should be
pronounced thus; thesandhi, oo:jmles?ence of
letter-sounds, in this place is of this kmd' ; t‘he
form of this letter in this sand hi is this; its
color, this; this letter should be prono‘unce.d
after this other; and for this purpose; in th}s
metre, this letter should be pror.loEmced in this
fashion and for this reason; tl‘us is the proper
vocal organ of this letter ; the internal effort is
this ; the outer, this; the action or efff?ct; thereof
is this ; this is needed for the accomphshn?ent of
such and such a purpose. The connexion or
combination of effort and vocal. region is t}le
cause of all sound-effects; special effects arise
from special causes ; the methods of pronuncia-
7
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tion ; the evil consequences of omission or in-
accuracy ; the losses following on those evil con-
sequences ; the need to chant in that manner if
the loss itself is desired to be inflicted ; or to
chant otherwise if a corresponding gain is
wanted ; or in such another fashion if instead of
ascendancy over others, equality with them is
desired; and so on. Briefly, because all is
necessary in samsara, the method and order
of the use of the letter-sounds of the whole of
samséara, as employed in the Vedas, is ex-
plained in the science of Shiksha.

_ But, apart from all this, and in Itself, the
Atma is ever the True, the Eternal, beyond all
speech.! '

(iii) Kalpa, ‘methodology '.—The appurtenances
and appliances of study.—The special application
of this science to the study of the Vedas.—The scope
of the science, generally.

The third Asnga is Kalpa. It deals with the
vyavastha, the order of arrangement, the
method of treatment, the way of discussion and
investigation and examination, of all subjects of

! Panini’s Vyakarana and Shikshd are now current;
also special Prdtishdkya-Vydkamgzas and Shikshas
for the different Vedas ; but, of course, they do'not
cover the ground marked out here. Indeed the
available works of Shiksha do not extend beyond a
few score of verses.

Y S YU
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human enquiry. Discussion on such and such a
subject should proceed thus, in this order, for
this reason and in such a style; such a
vyavastha, significance, efficacy, is con-
nected with such a word ; such and such words
should be employed in such and such a discus-
sion ; in such and such a subject, this item comes
first, this second, this third, this fourth; it
should be commenced thus and closed thus—all
these matters are dealt with by Kalpa-shastra.'

The reason of the birth of all abhiprayas,
intentions, purposes, objects, aims and ends ; the
manner in which these arise and the subjects
thereof ; the reason why these two, intention
and its object, appear in the world—are also all
described herein. Thus: This is the abhi-
pray a, the intention, sense or significance of
this, for this reason, with this motive ; it is open
to such a doubt or objection, the solution where-
of is this; this is born of joy; this, of sorrow;

1Jf the material of which modern works of criti-
cism of the higher sort are made up, aud the ‘in-
troductions’ of the well-edited classics also, could be
systematised into a science, a science of critical
study, methodology and pedagogy combined, it
would perhaps answer to Kalpa-shastra as described
here. Current knowledge of this science has
dwindled down to a comparatively small body of
rules dealing with the method of performing certain
Vedic rites. '

21263
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this in turn gives birth to’ sorrow ; this, to joy;
this, to equability; this yields fruit to, of, or
through, another; this to, of, or by, oneself;
and so on, with endless detail of purpose within
purpose.

In application to the Vedas, this science shows
what subject-matter each Veda begins with ;
what is the order of the mantras therein :
the further matters treated of, with their rea,sons’
and uses; their mutual connexion, consistency
and continuity ; their various parts or sections,
with the proper beginnings and endings of each;
the special method of description of its subject-
matter followed in each kind of mantra or
rk; the order inhering in it ; the order :;,nd the
development of the Brahmanas and Upanishats ;
the necessity and the manner of their origil.l, etc.

Such a mood or emotion should be rendered
in language thus; if in prose, then thus; if in
verse, thus; in the universal language, thus; in
another language, thus; the method of transla-
tion; the proper way of raising a point and of
passing from it to another; the ways of ascer-
taining the intention or sense of the author and of
inferring his physical or mental condition from
his work ; the reasons or necessity for the study
of any particular subject ; the way of appraising
the value of a treatise—all this may also be
learnt from this science. For it is desirable to
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learn beforehand the technicalities of the subject
of any work that is going to be studied, its
terms, its definitions, its rules, exceptions and
constructions; its applications, its aims, its ex-
tent of authority, its utilities and inutilities;
whether there exist any previous works on the
same subject, their nature, their similarity or
otherwise with the work now to be studied ; the
reason for the compilation of the new work, the
name of the author, his life-history, his qualifi-
cations and attainments—it is desirable to get
some idea of such matters before commencing the
study of any work, otherwise the study does not
bear its full fruit. (Corresponding to the merits
of the author, are the merits of the reader). All
things are not fit to be taught to everybody;
and such matters should also be duly considered
with the help of Kalpa as, viz., whether this
child or student has or has not such and such
capacities and qualifications, what his circum-
stances are, his future work in life, his inclina-
tions, and so forth. Instruction should be com-
menced only after duly considering these matters.
According to the subject-matter towards which
the inclinations of any one run, should corres-
ponding atoms' be directed. Comments, glosses,

! See the opening paragraphs of Sec. III. ch. xi.
(on the Upa-vedas) supra.
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annotations of various kinds, should be construct-
ed accordingly also.

' .VVithout the study of this Kalpa-shastra, it
1s 1mpossible to understand the Vedas, or indeed
any work.

The abhipraya, the intention or sense,
h.ere is the A ; its orderly manifestation, expres-
sion or utterance is the U ; the cause or reason
of the intention is the hidden relation between
them, the M,
~ But apart from these, and in Itself, the Atma
Is ever beyond ‘all intents and purposes,” (Self-
realisation being the final and the only ‘intent
and purpose,” of all, always and everywhere).

' (iv) Nirukta, ‘etymology,” ‘lexicograply,’ *dic-
tionary ".—Subject, predicate and object.—The vari-
ous kinds of prose and verse.—The special application
of the science to Scripture.

The fourth Asga is the Nirukta. It is also
called Kogha, ‘sheath,’ ‘receptacle,” ‘treasury
(of words).” Tt deals with words and their
}nezmings. It has been said before, that language
is intended to express desire, and grammar to
express the proper order of language ; the con-
necting of ‘meaning’ with that ordered language
is the work of Kosha. It tells us what sense to
attach to which word and why ; what the grada-

PO : : -
1 Yaska’'s Nirukta is the Vedic lexicon now current.

Y
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tion and alliance is between the various mean-
ings of the same word ; why there are more than
one and how they evolve gradually; why any
one only should be inferred and in which cir-
cumstances; how the s v ar a, accent, emphasis
or tone helps to specify the meaning ; how also
the special position of a word in a sentence, and
the subject in the treatment of which it occurs,
and other similar facts specify or change it and
why; how and why many words come to have
the same meaning ; and so on.

That by which the meaning of a word is de-
clared, uchy a te, with certainty, nish ¢ ha-
y e n a, that is Niér-ukta. The certain is the neces-
sary, the needed, the desired ; and that is express-
ed by means of words. This science also teaches
that the systematic interpretation of all works
should be effected by, (a)the separation of the
p a d a s, distinct and complete words, simple or
compound, (b) the explanation of each word, and
(c) the explanation of their connexion with each
other. This anvay a, analysis of how a sen-
tence ‘hangs together,” depends entirely on
Nirukta.

There are three kinds of a nva y a, arrange-
ment or ‘ mutual following’ of words, dand-a n-
vaya khapdanvayaandshuddh-an-
vaya. In the first, the subject or the nomi-
native term comes first, then, the object or the
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accusative term and finally, the predicate
or the verb. 1In the second, the object
comes first, then, the predicate, then, the
subject. In the third kind the order is, subject,
predicate and object. The successive coming
into relief of the meaning (of the speaker or
writer) follows the anvaya, and therefore by
means of it only should the sense of a sentence
be fathomed.

The karta, actor, subject, is the A; the
k arm a, object, acted on, is the U ; the kriya-
pada, the verb, the predicate, acting, which
mediates between subject and object and shows
the relation between them as also the union
between the doer and the doing, is the M.
Again, the shuddh-anvaya corresponds to
the A ; the dand-anvaya to the U; and the
khand-anvaya to the M; the summation is
gadya, prose, ‘that which has to be spoken’.
The anvaya or the ‘prose-order’ of padya
orverseis gadya or prose. (From another stand-
point, we might say, a special arrangement or

‘order’ of prose is verse.)'! Each of the three

! It may be debated whether prose arises first or
verse. All natural elemental sounds seem to be
‘ repetitive’ and uniform, the roar of ocean-breakers,
the hum and rustle of forests, the rush and rattle
of rivulets, the cries of animals, the * songs ' of
birds, the sobbing and the laughing of human beings.
And because repetitive and uniform, therefore

3 S
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kinds of “order’ has its own appropriate place
and significance for special reasons, as is ex-
plained by Nirukta.

In its application to the Vedas, the science
shows how any particular rk or Veda-verse
should be analysed ; what each word in it means
and why ; how a certain subject-matter is denot-
ed by a certain word only and by no other ; and
80 on.

Thus, everywhere, for the discriminative use
of every word and employment of every kind of
verse or prose is the Nirukfa useful. It also
ascertains the bh it a s, elements, spoken of (?);
the work of vayu here is this; from such
akasha such sound arises, ete.

But the Self is above and beyond all such
meanings and senses.

rhythmical and harmonious and ‘verse’-like. There-
after comes differentiation, loss of uniformity, growth
of individualism and separativeness, and prose. By
a higher synthesis, a further turn of the spiral,
arises deliberate word-poetry. *Rotation’ is the
mean between the two extremes, the secret of the
reconciliation between the opposed views. Yet, out
of reverence for the Self which may be said to be
more important than and to precede, though in
strictness, it is not and does not, the not-Self, it
may also be said that ‘uniformity,’ the ‘ type,” and
verse precede heterogeneity and prose.
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"Tis not the sense of any word, nor prose

Nor verse adequately may speak of It;

The many ways in which our spoken words
May be arranged, construed and analysed,
And all Nirukta leave It all untouched ;
Endless, Surpassing, AUM, ever the AUM—
The I, the I, the I, the I alone,

The Pure, the True, the born of Truth

Supreme,

The added This, the This, the This, the This,
Unborn, without desire or sense or speech,
Timeless in time, Spaceless in space, Beyond
Encompassed only by the Endless speech,
The Not, Negation of all else than I.

’l

tl

(v) Chhandah, metre, verse.—Three principal
notes.-—Permutations yield seven.— Whence twenty-
one and so on.—Definition of ‘song'.—Its purpose,
the expression of emotions.—Its application to
scripture.

The fifth Anga is Chhandah, metre, also called
padya, verse. The difference between prose
and verse with regard to the order of words is
taught herein, and the various kinds of metre
and the subjects to which they are severally
appropriate are also explained by it. It shows
what svaras, accents, are used in which metre,
how many udattas, anudattas, svaritas,
and samahrtas go into it, and why.

»
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The basis of this science is the triplet just
mentioned together with its summation. By
permutation of these we have seven sounds or
notes of music, shadja, rshabha,gandha-
ra, madhyama, pafichama, dhaivata
and nishada.a The first three are the princi-
pal notes however. The shadja corresponds
to A, and is uttered in udatta and anudatta
accents. The rshabha corresponds to U and
is uttered in udatta and svarita accents.
The gandhara corresponds to M and is
gsounded in anudatta and svarita. Thus
there arise seven (?). A triple sub-division of
each gives the twenty-one miarchhanas. In
this wise the world of svaras grows to infinity,
there always being notes within notes. These
mirchhanas are called laghu, gury,
hrasva, dirgha, pluta, vyapluta, vya-
hrasva, etc., in various orders.

The orderly utterance of these makes chhan-
dah or metre, and is the subject-matter of the
science of music. The essence and whole secret

1 For explanation of the technical terms occurr-
ing here and for further details as to how out of
the primary three notes the more complicated ones
arise, the reader who cannot read Samskrt may
consult Mr. Bhavanrau A. Pingle's Indian Music
(published by “The Education Society’s Press,”
Bombay.)
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of music is the fullness or perfection of sound.
And as sound is (to us in the present cycle of
evolution, the first manifestation of the limitless
and countless wonders hidden in) the Self,
therefore the realisation of the fullness of the
Self is true music." The exact description, in the
best manner, of whatever becomes, happens,
occurs, 18 music. Hence the aphorism of this
science: The anu-kathand, rendering or
description, of some bhava, fact, occurrence,
mode, mood, emotion, is song or music, gita.

Three ‘orders’ or metres are the chief,
anushtup, dandaka and indra. Of
these too, the first, corresponding to A, is the
very first of all metres, capable of expressing all
emotions.? The second (a kind of endless
rhythmic prose, without any strict limitation of
the number of syllables), corresponds to U. The
third is the M. The summation of them is the
chhandah-pradhanam (? mere metre).
By permutations and combinations of these
three, endless metres arise, all being summed
up in the AUM.

! So also Pythagoras. ‘“Mathematics and Music”
had to be studied before the student became the
Master ; the knowledge of numbers, the knowledge of
sounds—these led totheknowledge of the Self. (A.B.)

%2 Jt is the metre in which the bulk of the older
Samskrt literature is written.
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Raga arises out of the use of svaras.

In application to the Vedas, this science ex-
plains what the metre of a rk or scripture-verse
is; what s vara s, notes, accents, or vowel-sounds
occur in it; what is the proper way to chant it
and why ; what results follow from its utterance
or omission ; what are the proper times and other
circumstances for its employment; why only
such and such letters of the alphabet are used
in a particular rk and not others; why there are
breaks, sthala-bheda, (?) and of what kinds,
in the rks; what is the place of each rk
with reference to others, and of each word within
each rk with reference to the other words, and
why ; what is the relation of the verse to vidhi
(scriptural ordinance, or ceremonial rule, etc.),
and so on.

This science of Chhandah applies to all the
four Vedas.

Metres of various kinds arise in accordance
with the constitution of the atoms composing
the kamalas, nerve-ganglia, spoken of before
in the paragraphs on Shiksha. Hence their
endlessness of number. There are two kinds of
vyavaharas, (?) behavior, operation, treat-
ment, one concerned with the varna, letter,
the other with the matra, vowel-mark; the

third is the absence of both. By the permuta-
tion of the first two, 9,200,000 (nine million two
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hundred thousand) varieties of metre arise, each
expressing a different mutual relationship of
letter-sounds and a corresponding different mood
of mind or emotion.

Thus, then, the Chhandah-shastra should be
studied in order to understand the endless suc-
cessions that prevail all over the World-process
and their mutual relations. But it should also
always be remembered that Brahman isin
reality independent of all this verse and metre.

(vi) Jyotisha, ‘ the science of the heavenly lights,’
astronomy-astrology.—Sound-words, their ‘mea-
sures’ and their ‘potencies’.—Relation with and
proportion of the atoms of the various elements.—
Application of the science to practical affairs, e.g.,
marriage.—Its three sub-divisions.

The sixth Anga, Jyotisha, deals with practical
affairs (the daily business of life). In this sci-
ence the shakti and the matra of each
shabda, sound or word, are calculated ; there
18 so much matra, measure (proportions of
the various elements, also vowel-marks ?), in it,
and such shakti, potency. The matra is
indicative of or in accordance with the tattva,
the element (or elements entering into the com-
position of the object denoted by a word 7); such
and such elements, akasha, va yu, etc., are
used here; according to the laws of pronunciation
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such are the possibilities (of results), such is the
existing condition now, such will it be later on,
such was the case in the past, and so on. Ac-
cording to the shakti and the matra in
the word is the result produced thereby, as is
made clear by Vyakarana. Hence is it necessary
to know details about these two and their effects
with reference to each word and its relation or
application to or connexion with any particular
action or work—all which is the subject-matter
of Jyotisha 1.

! The reader may perhaps remember some state-
ments, in the Introductory notes, upon the subject
of the inclusion of Jyotisha in Shabda-shastra, the
science of sounds or words, generally. These pages
of the text may possibly help to suggest some reason ;
but it is exceedingly obscure and I have translated
it in very groping fashion. I have shown the original
text to a modern Pandit of Jyotigha as now current
in India. He can make nothing satisfactory out of
it and says there is nothing of the kind in extant
works. He has added however that a solitary verse
is met with now and then in the older of the current
works which just suggests the possibility of some
treatment of such matters also, now lost, in older
and inextant works. Thus, chapter viii. of the
Brhaj-jataka of Variha-mihira contains the follow-
ing verse: BRI WEHIAEAl 9 WishrEAwafq ErOm-
AT | FEAPARAATIIH ARSI TINEAAA |

also two or three similar verses in the Hord-makaran-
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This calculation extends to every atom ; there
is such Ak asha, such vayu, such tejas, etc.,
in such a paramanu; the proportion of this
element is greater and of this otherless in this

da of Gunakara. The Pandit says that the effect
of these is to suggest that the relative condition of
the planets concerned with or influencing a person
may be inferred from the condition of his sense-
organs and sensations’ etc. The transition to Jyo-
tisha as now known and practised may be discerned
in some of the later sentences, indicating the preva-
lence of special elements at special times. We have
only to read ‘special planets,’ (as specially embody-
ing particular elements or predominantly made up
of them) in place of ‘special elements’ to understand
the transition. This may also help us to see the
distinctive significance of the opening sentence that
this science deals with practical affairs; otherwise
the other five also deal with practical affairs; only
they do so a little more indirectly. But how under-
stand the transition from ‘sounds’ to the state.of
the elements? Can it be that experts had made
barometers and thermometers of their vocal appara-
tus and inferred the prevalence or otherwise of one
or other from their ability or inability to utter the
appropriate sound perfectly, and, conversely, after
such ascertainment of the elemental conditions, per-
formed or did not perform any particular work,
especially of Vedic ritual and chanting ¥ Even to-
day we have works like the Srarodaya, dealing with
the science of breath, by which certain people (very
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atom ; this is an atom of only this single element;
this other is composed of all; in or for this work
this kind of atom is required in larger and this
other in smaller proportion; and so on. After
the attainment of all such knowledge by means
of Jyotisha such words or sounds should be em-
ployed as will best accomplish the work in hand.
Thus, with reference to the marriage of man and
woman, for example, the following matters
should be considered in the light of this science :
There are such and such atoms of akasha in
the man, such in the woman; such of va yu;
such composite ones; this is in greater propor-

few, and those regarded generally as cranks), guide
all their actions, according as the breath is flowing
through the right nostril, or the left, etc. (It is an
interesting fact, by the way, perhaps not generally
noted, that human beings ordinarily breathe through
only one nostril at a time.) Presumably, according
to the text, the ‘atomic’ constitution of men and
women, for purposes of marriage, would be inferred
from their voice, principally, and the times and
seasons of birth, etc., secondarily. The Law of
Analogy, manifesting in correspondences running
endlessly through and threading together all depart-
ments of the World-process, and all sciences and
arts—is the key to the majority of the *fanciful’
statements in the old books. For a few tables of
such, see The Secret Doctrine, Vol. TIL. pp- 452, ot
seq.
8
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tion here, this less ; the power or energy or vital
force of the one or the other 1s greater or less;
of their coming together such will be t]'ae conse-
quence, desirable or undesirable. Herein Kama-
Shastra also should be consulted to help the final,
decision of Jyotisha. If there is an ‘equality,
s amy a, parity of physical and .mental tempera-
ment, gross and subtle, then alhaflce should be
permitted; not otherwise. So, with reference to
any other action, whether it shoulfl or §houl'd not
be done at such a time. For this science tells
us what element (symbolised by a plqnet‘..m the
composition of which that element predorfnnates)
prevails or is most powerful at what times or
geasons, and what works are in turn conected
with and depend for successful accomplishment
on the predominance of ?vhic.h elements. .
The application of this science to the Veda 18
as follows: In this mantra, scripture-verse,
and in this svara, note, this WOI‘.d or sound
should be in the middle or the begmflmg or s?b
the end of this word or sound (?) ; it has this
potency and this measure ; it should bfa pronounc-.
ed with a potency governed by this element;
by the utterance of such a sound-word, a potency
governed by such an element and a meas:;ef
containing so much of an element are produc (i
by the utterance of such words, g?v}?rneh
by such elements, in such measure and V‘flt; such
p.otency, such things or words possessing suc
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other potencies and measures governed by such
other elements are destroyed (or created, etc.).

By means of this science the potencies and
measures of the word-sounds used in all the
Vedas are understood and mastered and it be-
comes possible for the knower to effect the form-
ation, dissolution or maintenance of atoms in
this samsara.

There is a triplicity in this science also:
Phalita, Ganita and Pravrttita.! The description
of the avastha, mode, mood, state, ‘fruit,’
result, of or to a thing or person with reference
to others, is Phalita; as, this event ought to
happen now because of such and such reasons.
The knowledge of the avastha, condition, its
ascertainment by ¢calculation,’ is Ganita; as,
this is so and so at this time and place. Prav-
ritita  or ‘progression’ is Samudrika, the
‘ocean-science,” which sums up all. But, verily,
the Self is above and beyond all calculations.

Such, in very brief outline, are the six ‘organs’
or instruments, Angas, by means and with the
help of which the Vedas should be studied.
With reference to the appellation of organs or
limbs given to these sciences, Chhandah is said

1 Phalita is now-a-days a synonym for astrology,
and Ganita for mathematics or more particularly
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to be the feet of the Vedas because it teaches
krama, which means ‘footstep’ as well as
“succession’.  Kalpa similarly is called the hands
because it teaches ¢ arrangement’ or ¢ formation’
which is generally made with the hands. Vya-
karana is the mouth which utters the succession
of sounds taught by it. Shiksha is the nose be-
cause it teaches the action (intonation ?) of those
sounds. Nirukta is the ears, because thereby
the meaning of others is understood and facts
received. Finally, Jyotisha is the eyes because
it shows forth all numbers and calculations.!

astronomy. The name Pravrffzta is no longer
current; but Sdamudrika is, and means, to judge
from the fragments available, a compound of eranio-
logy, physiognomy, cheiromancy, and so forth.
1The reader must have noticed that five out of
the primary set of six ‘subsidiary sciences’ are
devoted to sound, and even the sixth (prima
facie dealing with ‘light’) is made to concern
itself with the same to some extent. Why is
so much importance given to sound? We can
only make a guess. The fifth principle or
¢intelligence,” manas, now predominant in human-
ity, corresponds to agui, the substratum of light.
Hence present humanity works most with the eye
and with fire-heat and electricity. In an earlier
day (and perhaps to-day too), the rshis worked,
it would seem, more in and by buddhikama,
love-wisdom corresponding mainly with vayu-
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prana, will, prayer and ‘sound’. Developments
of science may some day restore to the public the
full significance of the force of ‘sound’ in its
‘gross’ and ‘subtle’ forms. Even to-day human
beings reach each other’s minds much more by
sound than by sight; the visible writing has to be
translated into word-sounds by the reader before
it is understood. It may be that Nature-Intelli-
gences, the gods ‘presiding over’ the so-called jn.
animate forces of nature, are also better reached
by means of ‘sound’ than ‘sight’.



SECTION III. (Continued.)
CHAPTER XIV.

RULES OF STUDY.

Pedagogy.—Work and waste of time; work-days
and holidays.—Why.—Correspondence with cogni-
tion, etc.—Triplets.—Adjustment of lunar dates.—
The importance of sound.—The three congenital
debts of man.—Ways of repayment.—That to the
rshis discharged by study and teaching.—Order
in which the various scriptures and the subsidiary
sciences should be studied.—Two principal methods
of study, from above below, and from below up-
wards.—The one more easy and natural for young
jivas—Why.

Sv-adhyaya, which ordinarily means study
and a day of study, as opposed toan-adhyaya,
non-study and a holiday, literally means ‘one’s
own study,” the study of oneself, the study of the
Self. Every effort should always be made to
understand the Self, and as the study of the
Vedas and the Angasis pre-eminently such effort,
that study is especially designated as sv-adh-
yay a.

An-adhyaya is the opposite of this. Ignor-
ance or forgetfulness of the Veda and Vedanga,
1.e., the not-thinking of the Self, not turning the
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face, the consciousness, inwards, this is an-
adhyaya, play-time, holiday. While the Self
is not known and the truth not understood,
so long all time is one long holiday or waste of
time, the play-time of the soul, the time of
self-forgetfulness.

In imitation of this real work and waste, con-
ventional work-days and holidays are also ob-
served by a necessary and useful custom. Thus
a day’s holiday after a week’s study is re-
commended everywhere. That rest after work
is necessary follows from the general principle
itself of the origin and end of all things.

From the second to the seventh day of the lunar
fortnight is prescribed for the study of the Vedas
and Vedangas, six days in accordance with the six
permutations of cognition, action and desire.
Thereafter arises need for rest and the eighth
therefore is observed as a holiday. From the
ninth to the fifteenth again is time for study, and
the first follows as a holiday. The reason thereof
is this. The tithis, dates, are related fully and
exactly to the maha-manvantaras, but not
so the weeks. It is true that the dates belong to
the week ; still, for the division of time, the dates
are the more important, for extension and shrink-
age occur in them only, and extension and
shrinkage, expansion and contraction, increase
and decrease, are samsira, the World-
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process.! If there be even a touch of the prati-
pat, t.e., the first, or sixteenth part or more of the
eighth, on any day, then, by study on that day,
all the learning of the student fades away like
the moon in the dark fortnight. According to
cognition, action, desire and the summation and
the importance or quality of the dates, are
svadhyayas, etc, and subjects of study
determined.

! The lunar fortnight does not always contain
fifteen days, as will be said in the text itself later
on; this is what is referred to by the extension or
shrinkage of the lunar dates. That the lunar dates
correspond with larger cycles is naturally enigma-
tic, bit it is at the same time suggestive and
an extra-mathematical astronomer may be able
to make something of it. The Biblical idea of six
days of creation and one of rest, the Puranic de-
scriptions of sandhis, junction-periods, between
cycles of activity and of larger periods of pralaya,
theosophical views as to races and rounds and
intervening periods of abeyance, the number of
breaths taken by a human being in the twenty-
four hours (as calculated, by average, in the Sams-
krt works on the subjects) are all similar. To a
person able to discern the subtler relations and for-
ces subsisting and operating amongst the things of
the world, the statements of the text would be
obviously full of meaning and of practical use. This
consideration of dates for study and play is natu-
rally connected with the subject of Jyotisha just
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The prescribed work-days ought to be diligent-
ly taken and the holidays as diligently avoided
for study. The pary-adhyaya is theequality
and balance of both (?to the hierarch always
‘on duty,” who has transcended subordinate rules,
and from the metaphysical standpoint) in the
AUM. The three respectively correspond to A,
U and M. A difficulty seems to arise out of the
fact that there are fifteen ‘dates’ (not always
fifteen full days, but only ¢dates’) in a lunar
fortnight and one out of every seven days should
be a holiday, which leaves behind one odd day ;
but that odd day is just needed to adjust the
expansion and contraction of dates mentioned
before, as is explained by Jyotisha. The fortnight
thus comes to be sometimes of fifteen, at others

dealt with, and, for the reasons mentioned in that
connexion, it is plainly possible that in the univer-
sal scheme of rotation of all things and forces,
certain elements may be ‘in force’ on certain days
and specially helpful to certain studies or the
opposite. In the current Karma Purana there are
indications that twelve different kinds of rays or
forces proteed from our sun (one aspect of the
‘mythos’ of the twelve Adityas) and that each is,
by turn, predominant in one month ; also that each
is specially connected with a planet, and so on.
The Vishnu Purana and the Vishnu-Bhdgavata also
give many details about the special characteristics
and correspondences of the twelve Adityas.
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of fourteen, and occasionally of even thirteen
days only.

On similar grounds, a longer holiday, of one
week, is observed every six months. Whenthesun
turns to the north, at the makara-sankranti,
the zodiacal sign of the ‘crocodile (Capricorn
or He-goat)’ the first week of the month is
to be observed as a holiday; so, too, when it
turns to the south, at the karka-sankranti,
the ‘crab’. Again every three years the extra
lunar month is allowed as a vacation. This extra
month comes on every third year in accordance
with the operationsof cognition, desire and action.

The six months when the sun is in the south
are connected with U or kriya; the other six
months, when it is in the north, with A or jfiana;
the absence of both?! is the M. The triennial
vacation of one month is born of a sandhi, a
junction-point of two periods or cycles, it is an
extension of the time of ichchha (holidays
generally ?), and Shiva is worshipped in that
month, it being solely dedicated to that deity.

With respect to what is not for the sake of
the Self (z.e., what is for the sake of others, for
the sake of helping others ?) there is always ‘an
absence of study’ allowed i.e., study of books
may always be given up for the sake of the
study of another’s welfare, that being the more

'Of both the declinations, apparently, and hence
the solstices, or equinoxes, or both ?
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urgent?). Such is the custom of the wise, the
shishta, the ‘instructed’ who have ‘ remained
over (from previous cycles),”’ who are devoted
to knowledge and who know perfectly all about
such ordinances. For such alternate periods of
rest and work have been fixed by the custom of
the wise for all, from Maha-Vighnu and the m a-
ha-manvantara down to the atom and the
truti, by careful calculation.

The pary-adhyaya refers to the life and
conduct of yogis and rshis and not of all
people. It means the universal and constant study
of the whole of samsara. After going through
svidhyaya and anadhyaya, the jiva
attains to pary-adhyaya in which there is
no thinking (no need for pondering) left (for
all is already clear and well-known). The sum-
mation of these three is the samadhyaya.

In this wise, by study on the proper days,
should the co-operation of the Vedas and the
Angas be mastered. Exact knowledge of the
powers of sounds is attained thereby. Sound
is the quality of akasha and all activity
here, in this particular world-system of ours,
depends finally upon akasha (the higher or
subtler elements not being yet manifest to us).
Hence the need to know all about sound. Know-

1See the Matsya Purana, Chapter cxlv. for this
explanation of shishta. '
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ledge of what is needful for every one in each
situation is attained by means of the Veda, and
by means of the force of sound residing in the
mantras should those needs be supplied.
All this can be done by the proper utterance of
the appropriate mantra-sounds in the pre-
scribed order. Widespread showers of rain, or
of flowers, disappearance of undesirable substan-
ces, extermination of germs of disease, all kinds
of operations of practical utility, the integration
and disintegration of atoms, the production of
music, the creation of gardens and the enhanced
growth of plants—all this can be brought about
by him who has duly studied and knows the
Vedas. Sucha brahmana isa god on earth
and does the right thing at the right time. The
six operations of the (black) Tanfra, ‘fascina-
tion,’ ‘subjugation,’ ¢ changing the inclination
or nature,’ ¢destroying,” etc., are all included
here; all are effected by the power of sound,
for if a mantra is uttered in the reverse
order, the effect is reversed also.!

The study of the Vedas is the repayment of
the debt to the rshis. Itis well-known that

1There is some reason to believe that the map-
tras of the real White Veda, thrown out of their
true order and context, have been made subservient
to Black Magic, and so given rise to the horribly-
obscene and orgylike and blood-shedding ritual
of some of the ‘sacrifices’ current in the dark
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every human being owes three rnas or debts
congenitally, to the devas, tothe pitrs, to
the rshis. The first is discharged by the per-
formance of sacrifices and the service of all
beings in various ways, gifts of food, clothes, and
such-like. The second is repaid by funeral ob-
lations at shraddha, the performance of all
action with the shraddha or faith that all
are one.! The third is satisfied by study and by
teaching, the giving to others of the knowledge
received by oneself.

The d eva-rna is connected with U or action;
the pitr-rna with M or desire ; and the rshi-
rna with A or knowledge.”

days of history; and that when the ritual became
confirmed in any epoch, by widespread public
acceptance, then, as always, the Powers of Good
tried to utilise these for karmic purposes, for
the setting free of human souls tied to animal
bodies, etc.

t The current view is that the debt to the ances-
tors is repaid by the rearing of progeny and taking
for them the trouble that our parents have taken
for us; also, of course, by the offering of funeral
oblations. The modern world is beginning to re-
cognise the fact of such debts in a general way
under the name of “the debt of the individual to
Society . By and bye the three special sub-
divisions may come to be recognised.

? Sometimes, by looking at the matter from a
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This study, for which the first stage of life is
set apart, should be carried on in the following
order. After investiture with the ‘sacred thread,’
the Gayatri should be practised. Then the Maha-
vakyas should be studied, although, of course,
their full significance cannot be realised at
that early stage. The Gayairt and the logia
represent and correspond to the universal idea-
tions, and even the mere chanting of them pro-
perly bears fruit. After these the Angas should
be studied in order. First Vyakarana, whereby
full knowledge of all words is secured. Next,
Shiksha, whereby the knowledge of their use is
acquired and misuse of vowel-sounds, accents,
etc., avoided, as is very important, for the dis-
placement of even one single sound from its
proper position is enough to vitiate a whole
operation. Thus, in the well-known case of
Indra-shatru, the projection of the sound should
have been in the udatta or high accent, but
was made in the an-udatta or low

different point of view, the devas are regarded as
corresponding with ¢intelligence’ and the rshis
with action. This seems to mean that the ‘action, ’
the ‘activity and functioning’ of the devas, the
¢ shining ones,” makes or supplies material for our
“intelligence, * and the ideation, ’ the ‘imaginative
plannings out of evolution,’ of the rshis guides
our ‘action’.
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accent, so that the effect was reversed. With the
high accent, the meaning of the compound word
would have been ¢ the enemy of Indra’; otherwise,
it became ‘he whose enemy is Indra’. The
mantra was projected for this purpose, viz., that
all the ‘action,” kriya of Indra should be
destroyed ; but by the improper pronunciation,
all cognition, jfiana, of ‘him whose enemy was
Indra, viz.,, Vrtra, was destroyed! (7). In the
third place, Kalpa should be studied, whereby
the subjects of knowledge are all arranged in
their proper place in the scheme of all-know-
ledge. Nirukta should be studied after that.

1Tt is difficult to say exactly what this sentence
means. The story is known in modern Samskrt
grammatical literature, and the explanation given
there is different but not inconsistent. Vrtra was
the enemy of Indra and his spiritual preceptor in
pronouncing a benediction on him during a sacri-
ficial rite preliminary to battle made the mistake of
pronunciation mentioned, with the result that in-
stead of “the enemy of Indra” prospering, it was
“he whose enemy was Indra’ that was to prosper.
Though, of course, both expressions denoted the
same person, yet, in some subtle way, it was not
the active militance of Vrtra that was strengthened
and promoted and that of Indra destroyed, but
only the passive sufferance of Vrtra was confirmed,

and the benediction fell weak and Indra prospered
instead. '
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Then Chhandah. Finally Jyotisha. After these
Angas, the Upavedas together with the Krshna
and the Shukla Shakhds ; then the Upanishats ;
then the Brdhmanas ; then the Vedas, i.e., the
Samhita proper. And, lastly, the Maha-vakyas
and the Gayalri again.

Such is the proper order of study. From the
point of view of the world, the practical or
empirical standpoint, knowledge grows and pro-
gresses from the grosser to the subtler. Though,
in strictness, nothing precedes and nothing suc-
ceeds and all is simultaneous and universal, yet
from the standpoint of the limited, there is ob-
viously a succession, and, allowing succession,
we may regard either the I as first or the This
as first. In consequence of this, the method
of study becomes twofold (deductive and
inductive, from simple to complex and the
opposite, from general to special and back
again, from the ome to the many and from
the many to the one, from the subtler to the
grosser and the reverse). The easier way for
the creatures of samsara, i.e., jivas on the
¢path of pursuit’ is to try to understand the
Self by means of the succession of worldly
things.! The questions and enquiries that occur

1 The wording of the text leaves it doubtful
which of the two methods is recommended as pre-
ferable. Probably, the suggestion is that a
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to them first and readiest are such as these:
These things that I see around me—what is their
use, by whom are they governed, how do they
arise and perish, in what ways do they exist and
manifest and work and wear out, ete. Such con-
siderations arise necessarily in due course (in
the mind of every jiva). The human being
first mainly experiences or strives after pleasure
only in the first stages of life. Then he discovers
that pleasure is only a form or transformation
of pain; thus, the cessation or privation of a
pleasure is pain and the cessation of a pain is
pleasure. And this is constantly repeated, for
there is nothing which has a fixed beginning and
a fixed end, for all is beginningless, endless,
transcendent. Now such transformation im-
plies that there is an underlying something that
is neither pleasure nor pain, but always and
everywhere dnanda, bliss or peace. But
while experience of both the kinds of ‘transforma-
tion,” wviz., pleasure as well as pain, has not been

combination should befollowed. A ‘special’ concrete
object should be observed and then the ¢ general’
considerations attaching to it gone through. This
would be the reconciliation between the two opposed
views which are causing so much disturbance in
modern systems of education—(i) generalisation
first or (ii) specialisation first. The details of

course require working out.
9
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had, so long as only pleasure has been felt, there
is no serious reflexion about and no understand-
ing of the process of samsara. Everyone
enjoys pleasure as a matter of course, as appoint-
ed by nature, as birthright. Then he experi-
ences the other form, pain. And then only he
begins to think. It is true that pain is also
appointed by nature, and if it stood by itself no
reflexion would arise out of it either. Reflexion
arises out of a comparison of the two, pleasure
and pain. Indeed, no particular knowledge of
any kind can arise in a single and changeless
condition. Cognition always requires two things
(to delimit and define and determine each other
by mutual ‘negation’ in greater or less degree,
first the duality of seer and seen, subject and ob-
ject, the one and the many, and secondly object
and object; thus one sensation continued too
long ceases to be felt, that is to say, the object
causing the sensation loses its ¢ manyness’ and
ceases to act as foil to the ‘one’ self); objectivity
necessarily implies ‘this and thereafter this.”

! Endless examples of this truth will occur to
the reader: touch a table for sometime, and, if no
movement be made, the sense of contact will dis-
appear. Hold out a hand and let a coin be placed in
it, the feeling of the coin will vanish after a short
time. Movement, change of some kind, is neces-
sary for continued sensation. So also, ‘another’
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The mind works in the way of cognition only
when there are at least two things to deal with ;
so long as there is only one there is no possibility
of cognition. For if there were not another how
could I say ‘This alone s, ‘I know This’ (as
distinguishable from others when there is no
other). Thus, then, it is only when pain has also
been experienced after pleasure that the enquiry
arises: ‘Alas! what is this that has followed upon
my previous experience; why is not that one
condition of joy alone ordained for me unchang-
ingly ; why is there another; how does the dif-
ference arise which exists between the previous
experience and the present ?” The jiva, harass-
ed and depressed by these newly arisen doubts
and questions endeavors to find out what is
pleasure, what is pain, and what the final refuge
of the bliss of peace, ananda, and he makes
his desire for this information known to all he
comes across. Then those that possess the
knowledge advise him to study the Vedas and
the Angas, etc., whereby all doubts are resolved,
with the help of the Gayafr7, the logia and the
Sacred Word. It is only then that the Self is
seen to be not bound by pains and pleasures but

must be contacted ere the Self is realised, Self is
only as ‘another’ alsois. Cognition cannot be with-
out duality and the barest awareness implies some-
thing of which to be aware. (A. B.)
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above and beyond them and beyond all else .
besides.
This Self, Self-luminous, recks not of proof
By Anga or Upanga or by Veda ;
It is Itself the fount, the source, of all,
An Endlessness, a Blessedness immense ;
What careth It for grammar or for verse,
Or lexicon or philologic art,
Or mathematics or philosophy,
Ever at rest in Its own perfectness ;
No Shiva, Vishpu, Brahma made Its being,
Nor Maha-Vishnu helped establish It ;
Beyond them all, including endless hosts
Of all, It sleepeth in Eternal Bliss.

SECTION IIl. (Continued.)
CHAPTER XV.
THE SIX UPANGAS OR DARSHANAS.

The Updirgas.—Their nature and relation to the
Asgas and the Vedas.—Their names.—Their purpose.

After the Angas or ‘ limbs,” € organs,’ come the
Upangas or ‘subsidiary limbs and organs,” also
six in number. Their purpose is to expound in
detail the final truths contained in the Pranava.
The essence of the Vedas and the Vedangas,
with regard to cognition, desire and action, is
expanded in these in its application to the
permutations of these three. Upah'® means
proximity, approximation, the final co-ordination
and synthesis of all details; that wherein this
is expounded is Upanga. The Upanga can be
mastered and practically realised only after and
by means of the Veda, even as the Veda is
mastered only with the help of the 4nga. Hence
the saying that the Anga is the means to the
Veda and the Veda the means to the Upanga.
The detailed exposition of the laws and methods
of the World-process referred to in the Vedas is
contained in the Upangas; and such of the

! The modern form is upa, without the final
aspirate.
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inner significance of the Vedas as is not dealt with
in the Upavedas is also expounded in them.
Abbreviation and prolixity, contraction and
expansion, reduction and enlargement, abridg-
mentand detail, involution into seed and evolution
into tree, one and many—in the combination of
these lies the whole activity of the World-
process; and the treatises which describe that
process are correspondingly aphoristic and
discursive, statements of principles and state-
ments of details. That which is expanded
is necessarily capable of reduction, and wvice
versa. And yet, even so, it must be borne
in wmind, all these dngas, Vedas and [Ipangas
can but limitedly state the barest outlines
of cosmic ideation, the principles common to
all worlds. For indeed, the task of com-
prehending all the details of all possible world-
systems within a limited compass is manifestly
impossible, and there is a ¢ multiplicity in unity’
i.e.,, a whole world-systemm in every atom, and
in each such world there are countless atouns,
and numberless worlds in each again, and so on
infinitely, involving infinite pavticular ideations.

The six Upangas are: Vedanta, Mimamsd,
Nyaya, Vaisheshika, Yoga and Sankhya. And they
all, it should be borune in mind, are based on only
one Final Truth, the Logion. It is true that the
conclusions each one immediately and directly

 h— -
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expounds differ from those dealt with by the
others ; but the difference is that of supplement-
ary parts, limbs or organs, and not that of
hostile opponents. One common Universal
Being underlies all; the prime object of all is
to declare the I-This-Not; they name Brah-
man by six different names as indicating six
different aspects of the same thing ; the different
limbs have all one common heart.

(i) The Vedanta.—Its general purpose: the indica-
tion of all possible lines of enquiry, and the clue to
the answer of each.—Its special purpose: the decla-
ration of the nature of Man or the individual soul,
God or the Universal Spirit, and Nature or the
illusion of the World-process.—Certain observa-
tions as to the stage of evolution at which meta-
physical enquiry arises in the human mind.

. The Vedanta, ‘the end of knowledge,” comes
first among the Updngas. All jijfiasa, the
wish to know, all enquiry, is initiated here ;
hence is it the first. It expounds the nature of
the jiva or individual ego, of Brahm an, the
Supreme Ego or the Absolute, and of the Neces-
sity of the two or Maya. It thus imparts sure
and certain knowledge of the Universal Trinity.
Also, because the Self is the principal factor of
the World-process and the Vedanta deals with
it mainly, therefore too is it called thé principal
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Upanga. All‘ desire to know,’ every line of en-
quiry, isset forth in the Vedanta, because, as the
Brahma-sutra declares’: The Self pursues know-
ledge, Self-knowledge—this is the final truth.
Or, again: All enquiry whatsoever, all wish to
know, all desire for all knowledge, is rooted in
the Self. Thus, then, the enquiry after the
name, the work, the conditions of every atom
falls within the scope of the Vedanta. It
has been said: That which the students of
Vedanta declare to be Brahman, Thatis I
Myself, ever-manifest in every atom ; this Atma,
supreme in nature, different from and yet the
support and substratum of all things, this is I
Myself, this am I, this am I. The word I is used
here three times. The reason is this: The I is
the This, the This the Not, the Not is the I and the
This—these three main facts of the work of the
World-process are expounded in the Vedanta.
Also that in Universal Being, of the nature of
Unity, whichexists in every atom, there is includ-
ed all kriya, activity, functioning; and in
that is included all Self; and in all Self is includ-
ed and inherent immanently the Trinity of Brah-

USTTHAT AYTEE [QEiaE Sg|aE is the text.
Rretqrg is obviously a case of double coalescence of
letters. The modern reading would be faia ¥F.
The meaning of the aphorism is far from unmistak-
able, and the aphorism itself is not extant.

| e ——..:,
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man; and all this is dealt with in the Vedanta.
Also, again, the general as well as the special
features and characteristics and the products or
effects of the activity or will or functioning of
each atom, and the main function, and the chief
(resultant) substance or substantiality of each
atom may be studied herein. (In other words,
the three aspects, substance, mobility or func-
tion, and sense-quality of each atom; what
principal substance or ¢ element ’ is composed of
any particular kind of atom, what is its sense-
quality, touch, taste, etc., and what is its
action on or reaction to other substances?)

Outof such knowledge proceeds the declaration
of the knowers of the Vedanta : All this belongs
to all; the individual I isof noaccount ; the equity,
equality, equilibrium or identity of all I's, all
This’s, and all Not’s, is the universal Brah man.

Thus, then, we see that all the possible objects
of knowledge constitute the subject-matter of
the Vedanta, whence the first aphorism of the
Brahma-stfra: Henceforth the wish to know,
the enquiry into, Brahman (in the fullness
of all Its contents).

After the knowledge, i.e., experience and ob-
servation of the World-process and the realisa-
tion of the fact that it is composed of pleasure
and pain, arises the wish, as said at the end of
the last chapter, to know and feel the unity of
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Brahman (for without reduction to Unity
there is no satisfactory explanation of the World-
process). And with this view should the
Vedanta be studied, wviz., the view of reducing
the multiplicity of the World-process to unity.

The matter may be looked at in another way.
Instead of saying that the enquiry for Brah-
man arises after the observation of the World-
process and of the fact that it is composed of
pleasure and pain, we may say that the Vedas
which have been studied previously expound
manyness, and these exposition should be reduc-
ed to a systematic unity, and hence the enquiry
into Brahman follows after the study of the
Vedas. But this is not quite accurate; for the
mastery of the whole of the Veda, which is the
ideation of Maha-Vishnu and embodies the
Pranava, would already mean perfect know-
ledge ; and therefore no enquiry can be left to
make after that. A well-established conclusion
of the Vedas is that he who knows, knows no-
thing (i.e., the Not) ; and he who knows Nothing
knows all ; therefore, after finishing the study
of the Vedas, no further enquiry after Brah-
man is left to be made or is possible.! It is

' To reconcile this with the previous statement
that the Vedas are means to the Upasigas we have
to understand that in that statement only a prelimi-
nary and more or less cursory study of the Vedas

-
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possible only after entering into and observing
the joys and sorrows of this world. The nature
of the enquiry, the wish to know, is the wish to
know the source and origin of all this duality
that is observable everywhere. And this wish is
justified by the fact that all and every duality
necessarily implies a relation, an underlying
unity. As the Nyaya shows, the ‘many,” con-
nected together, are always connected by and
in one connecting something. Here, in the
World-process, we see that every atom is related
to every other, and the reason thereof is the
underlying unity of Universal Being, satta-
pradhana! The exposition of this unity
running through all things is the work of the
Vedanta ; and, hence, the answer to all possible
enquiry is (briefly and potentially) present in it.

But this is so only from the standpoint of the

is meant, and not their full and final understanding
which is secured only when they are studied again,
on a higher level, after the study and in the light of
the Updiigas. We have already had in the last pre-
ceding chapter the direction that the Gayatri and
the Mahd-vikyas should be studied again after the
Vedas. All this is only illustration of the general
law of spiral progress and the absenceof hard
and fast definition anywhere in the region of even
the most concrete particularity.

! Modern Nydya and Vaisheshika speak of it as
satta-sAmaéanya. )
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limited. Otherwise the Absolute is beyond all
enquiry and declaration.
Unfixed by principles, void of details,
All-knowledge, hence unmoved by wish to
know,
Self-natured, All-complete, the Not of all,
Apart from attributes, most wonderful,
Root of all Mantras, Tantras, Yantras too,
Partless, pervading space, devoid of form,
Without taste or sound or speech or
speaker,
Ever the bodied I-This-Not, the Self.

(i1) The Mimdimsa.—Its three divisions: Parva,
Uttara and Apara—K ar m a, action, the subject of
the science.—Pdarra deals with self-referring action,
birth, growth, etc.—Uttara, with action in relation
with others, ethical action.—Apara, with the activi-
ties that take place during pralaya.—Etymological
explanations.—Triplets.—Significance of sacrificial
acts.—Their subservience to m ok s h a.—Allegorical
and special interpretations.—Three kinds of karma
having ethical consequence.

The second (Tpanga is the Mimamsd, re-
flexion, examination, ‘ minding’ over and over
again, (from man, to think) devoted to karma.
And there too, we have three sub-divisions,
Purva, Uttara, and Apara. In the Parva-
Mimamsa the internal functions, the activities
dwelling in the self or directed immediately
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towards or within itself are described ; e.g., the
ways in which it enters the uterus, the con-
ditions it passes through, the manner of its
growth, its preservation and nourishment and
so on. In the Uttara-Mimamsa all karma
whatever is described, that is to say, the oper-
ations of the jiva in external transactions
with others (its dealings with or actions as
affecting others, which give rise to karma in
the technical sense, acts of merit or sin bearing
reward and punishment). The Apara-Mimamsa
describes the activities of pralay a, dissolution
born of the Negation, the conditions which lead
to such dissolutions and those which exist during
them.  These three parts or sub-divisions
are obviously inter-related, and the summation
of them all is the Mimamsa.!

! The views of the text are obviously very different
from those now current. According to the latter,
Parva-Mimdamsd is Mimamsa proper, and Uttara-
Mimamsé is only another name for Veddanfa, while
Apara-Mimdamsd is non-existent. Again, the modern
idea is that the Mimdamsa deals only with cere-
monial or ritual karma, religious rites, actions
whose basic idea is that of interchange between
humans and superphysical beings; whereas the text
here makes karma the subject-matter of the
science, in its widest possible sense and all its
possible three sub-divisions, (a) self-evolving or
psycho-physical, (b) ethico-religious and '(¢) self-
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We thus see the trinity appearing here also
as everywhere else. In the Vedanta it consists
of the question, the answer and the satisfaction
(or from another standpoint, Jiva, May &, and
Brahman, Man, Nature and God). It is the
same with every Updnga. In the construction of
each there appears this threefold activity
corresponding to A, U, and M.

Because it deals with karma is the name
Mimamsa given to this science. The syllable
m1i indicates mrtam, death, connected with
Etat, This; ma or mam is Aham, I; sa
is Not, of the nature of Relation and of pralaya
or dissolution (or sleep, during which power is
accumulated anew for another period of
activity).

All actions become (or are connected with
or point to) but etat, this. Mam’s :erd
sa’s become, i.e., appear and disappear in
mi. The I and the Not appear and disappear
only in and by action, the action of birth and
death (necrobiosis, metabolism). Thus, because
it deals with three kinds of activities is the
Science called Mz-mam-sa.

As regards the common conception on the
subject, it is true that the Mimamsa says that
nitya and naimittika, e, daily and

involving, dissolving, potentialising and making
latent.

>
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special occasional sacrifices should be performed
diligently and animals slain for sacrifice and the
sacrificial meat eaten and wine drunk ritually,
so that the sacrificer may enter heaven and even
gain moksha, for drinking sacrificial wine
is drinking the nectar of immortality.  Still all
this should be interpreted in consonance with
the other declarations that the jiva attains
moksha by karma performed in accordance
with duty and that duty should ever be performed
with a constant reference to the All-Self and
there should be no slaying, for the human jiva
knowing all beings to be one should feel itself
n every atom and love all beings always. If
these statements had been really contradictory,
they would not have been placed together. It
is a well-established rule that opposites do not
oceur in the same place, in the region of the limit-
ed ; though from the transcendental standpoint
all exists everywhere.

It has been said that karma is a means
to moksha. But action is impossible without
knowledge preceding it. So long as the jiva
does not know what to do and how to do it he
cannot act. And therefore moksha by means
of karma alone is not possible. It is possible
only when the latter is conjoined with jfian a
and ichchha. Yetagain, karma has an
infinite variety, but all karma does not lead
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to moksha. It may be asked here how, when
moksha is a thing apart, different from every-
thing else, when it is Negation, can there arise
any question of means to its accomplishment.
The answer is that the Negation has in it the
olement of Necessity and wherever there is
necessity, there the distinction between means
and obstacles, facilities and hindrances neces-
sarily arises. Thus, only those actions are means
to liberation which it is necessary to perform,
which are matter of duty. If all actions were
regarded as equally necessary at all times, all
succession could be ignored; but that is not
possible from the standpoint of the limited.
Everything cannot be done at once by any one.
Only that should be done at any one time which
it is necessary to do at that time. Looked at thus,
it will be seen that havya and kavya, offerings
of flesh to the gods and the manes respectively,
have no connexion with mukti. The hanana
(ordinarily, slaughter) of pas hus (animals) in
a yajha (sacrifice) means the understanding of
padarthas, (things, objects, facts ; the ana-
lysis, the dissection, the laying bare of the in-
most nature of all animate and inanimate things,
of the whole World-process in fact). The verb
root han has two meanings, to slay and to
approach ; and the use of such a word, having
two senses, in such a connexion, shows a

N
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special purpose ; both senses should be regarded
as intended, from different standpoints. In the
matter of leading to liberation or to heaven, the
second meaning, avagamana, leading to,
approaching, understanding, is the one intended.!
The root gam has four senses, (a) to go, (b) to
gain deliverance (to pass away or beyond), (c)
to obtain or reach, (d) to understand (to reach
by the mind); and the last one is appropriate
here. So, too the surd recommended to

! The other and more literal would be the proper
one in some other connexion, probably the ¢ black’
or ‘left-hand’ rites; other allegorical interpreta-
tions of the sacrifices of animals, as the sacrifices
of one’s own animal passions, have been already re-
ferred to in the chapter on Yajurveda, 1II. vi. (ii)
One purpose of sacrifices, with their elaborate ritual
in their other or literal interpretation, now current:
is expressly declared to be to hamper and vestrain
and regulate the indulgence of the grosser cravings.
It is much if cannibals can be induced to refrain
from human flesh and to confine themselves to ani-
mal meats ; much, if daily orgies can be reduced to
once a year. See the Vishpu-Bhigavata, X1.v. 11.
The world is made up of trne and false, good and
evil, white and black. The Religion of All-know-
ledge, dealing with both, providing for souls of all
grades, realising the futility of striving to abolish
the evil entirely, endeavors to minimise it and gra-
dually lead jivas from it to the good. See Appendix
at the end of this chapter. '

10
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be drunk during the Sautramani sacrifice
means the elixir of immortality which is the
realisation of Brahman.

Mimsam?® means the operations resulting
from the moods or functionings of the mind,
(manasam) on which all achievements depend.
(The other import) the actual flesh of animals is
entirely forbidden, and for this reason ; even as
the food is, of any creature, such too is his work
such his actions, for the body is built up from’
the food ; and as the body is, so are its function-
ings. Consequently the flesh of animals produ-
ces functionings and developments like theirs in
the consumer. It helps on the intenser perform-
ance of physical and worldly actions (within the
domain of the lower intelligence, whose func-
tion is to promote separative, individualistic

*Modern Samskrt would not recognise this ono-
matopeeic philology and etymology ; according to it
repeated mananam, thinking,is mimamsanam.
But Manu's etymology of mamsam is in keep-
ing with that of the text:itis that “mamsam
or flesh is so called because he, sah, will in
the future eat me, m am, whom I am eating now.”
See The Secret Doctrine, vol. ii. p. 325 (0O1d Edn.)
as to the interpretation of the real scriptures. The
text here helps us to realise how Nirukfa must have
been a most indispensable science for the proper
understanding and the manifold interpretation of
the Vedas.
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and material life). But subtler thinking, the
following up of worlds within atomns and atows
within worlds is rendered impossible thereby.
Hence the prohibition.

The ultimate conclusion of the Science of
Mimamsa thus is, that karma should be ever
undertaken and performed but in the altruistic
spirit, with the universal consciousness, for the
good of all, and that such karma only con-
duces to moksha; it, indeed, is the very
realisation of Brahman.

We see then that the Mimamsa deals with
karma. The exact description of all the
activity present in each atom, of the everlasting
behaviour of the Not-Self in short, is to be found
here. This karma is, like everything else
three-fold, prarabdha, safic hita, and
prapta. )

The first is that which has been done in the past
and has begun to take effect; the fruit whereof
is being experienced now. It is true that “ this
ever-moving world is tat-kalika, instanta-
neous, ever-present, an eternal now,” also. But
this is so only from the transcendental stand-
point of the Absolute. From the standpoint
of the limited, we have the succession of past,
present and future, in the ¢ ever-moving,’ of

cause and effect, of act in the past and fruit in
the present, or act in the present and fruit in
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the future. We have examples of this all about
us. A child is born this instant but cannot
do the work of the world this instant ; he
watures gradually, passing through infancy,
childhood, boyhood, youth and then only enters
into business. The food taken now generates
force only after assimilation. Kash iya or
vairagya too bears fruit only when ripe’.

Safnchita is also but a variety of pra-
tabdha. It is the order or succession of
accumulated karma present in the pra-
rabdha.

Prapta too is but a variety of the pra-
rabdha. It is that which has ‘arrived’ or ‘is
approached,” is being done now; the conse-

quences of which will be experienced in the
future. !

"For a popular and fuller exposition of the
t'iree kinds of karma, the reader may be referred
to The Advanced Teat-Book of Hindaism 1. iv. There
are two main views on the subject of kaym a
(a= cause of births and experiences) current
in Hinda philosophy, at the present time : (a) The
eka-bhavika (Yogu-safras and Vydasa-Bhashya,
it 13) and (b) that karmna is divided up into three
kinds (which are by some reduced to two, and by
others incrensed to four). One way of describing
tlese is that, according to (a), the whole of a jiva's
past karma is summed up at each death, and
ta'kes shape as one effect at each new birth, and
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As hinted before, the three divisions of time
govern these three divisions of karma. The
Mimamsa deals with all these. It describes
all kinds of actions, physical and superphysical,

that, according to (0), only a portion of it called
the prarabdha is selected, by the powers con-
cerned, and brought into play for a new birth, that
the bulk is left for use in the future, as safichita,
the ‘accumulated,” and that the new karma
done in the new birth is the 4gami (‘coming’)
or kriyamana (‘being done’) or vartaméana
(‘coming into existence’) here called prapta,
also to fructify in the future. The difference is
only apparent. The one view is true from the
metaphysical or transcendental standpoint; the
other, from the empirical and practical. Kven in
the Yoga-Bhdshya, ii. 13, referred to, distinctions
are made bhetween various kinds of karma,
one taking effect forthwith, another being neu-
tralised by or swallowed up in another, a third
waiting on for fructification and so on. The re-
conciliation seems to be indicated by the words of
the text here. Metaphysically, the one present
(=the new birth) swms up in itself and is the single
result of the whole of the past (=karma) as one;
it also sums up in itself and is the single cause of
the whole of the future (=phala) asone. Buteach
of these three onesis a triplet, which we may per-
haps describe as static, dynamic and neutral. The
‘resultant of all the conflicting tendencies and
forces’ which make up the whole of endless past
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including ‘rites and ceremonies,” in their aspect
of “cause’ of future ethical consequence in
pleasure or pain of specific kinds. It also de-
scribes the groups of subsidiary and derivative
actions (of the nature of ¢radiating influences’

karma is one new life which includes the wlole
ol endless future consequences—the various forces
deciding amongst themselves by conflict, which shall
(¢) manifest now as consequences in the shape
of joy aund sorrow, which (b) go into latency after
causing new acts, and which (¢) remain latent—with
reference to the succession of past, present and future.
I other words, the one cause, including in itself
the succession of all pust actions, brings about the one
effect which also includes the succession of all future
actions; for the order of manifestation is also an effect.
Apparently, of these three divisions of the one result-
ant, (a) those which manifest now as results, joys
and sorvows, are the prarabdha, those that have
“ begun’ to pass into effect, (1) those which remain
latent and ‘accumulated’ arve safichi ta and
(¢) those which cuuse new actions (under the
silent pressure of the safichita) and then go into
latency for future fructification in joy or sorrow are
prapta, the- approaching’. In this way, pra-
vabdha while distinguishable from the other two,
is seen also to carry both within itself. For the
manifested ‘living creature® embodies prarabdha
obviously and also carries in itself all its past as
vesult and all its future as powers and potencies
for good and evil act and glad and sad experience.

Lz
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or ‘reverberating changes,” in the language of
the modern sociologist) which tend necessarily
to arise out of each principal action, and their
appurtenant ‘experiences’. And thus the

In the terms of Yoga and Vedéanta, the manifest-
sharira may, in one view, be said to correspond
to prarabdha; the sikshma-sharira to
karm-ashaya; the karana to visana, and
all three and any others that there may be, in
summation, to avidy a.

From another standpoint, we may say that safi-
chita corresponds to the Sum-Total of Infinite
Energy, static plus dynamic, which, remaining ever
the same, is the one cause of all particular move-
ments and cessations therefrom, past, present and
to come; that prarabdha is a portion of it
which, in any given time and place, is passing from
the static into the dynamic condition; and that
prapta is another portion of it, which, similarly,
in a given time and place, is passing from the
dynamic into the static condition.

Prapta (the arrived or approaching), agami
(coming), vartamana (existing, coming into
being), and kriyamaéana (being done) are used
as synonyms. Bh avi (to be) is sometimes added
as a fourth kind. But we know that synonyms do
not mean exactly the same thing. And therefore
nice distinctions may be drawn with regard to all
these terms.

For theoretical purposes, it is essential to bear
in mind the principle that the Law of Karma is



152 PRANAVA-VADA.

Mimamsa becomes, not only a scientific manual
of ethics to regulate new and future action, but
also a guide-book which helps us to read past
and future lives by the facts of the present,
with the help of Jyotisha. But the Self tran-
scends all this.

absolutely nothing else than the Law of Cause and
Effect, extended to the subtler planes, astral, mental,
etc., as well as the physical, and with an ethical
and psychological significance in terms of conscious-
ness added, as a common factor or co-efficient on
both sides of an equation. A pleasure or a pain
given becomes a pleasure or a pain received later.
A pleasure or a pain given consciously becomes a
pleasure or a pain received consciously. The
former is the Law of Cause and Effect. The latter,
the Law of Karma. In the former, the factors are
called merely cause and effect. In the latter they
are called merit or sin and reward or punishment.
The degree of the ‘consciousness’ which is the
common co-efficient (and the illusion of I-ness) on
both sides, in the latter, is very various, ranging
from the sub-conscious to clear knowledge. The
details covered by this general principle must
obviously be very many. Even in the domains of
‘physical’ science, many kinds of causes and effects
are distinguished, efficient, material, final, instru-
mental, conditional, etc., etc. These have their
place on the subtler planes as well ; and others may
be ‘seen’ from other standpoints end for other
purposes.
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What wotteth It of actor, acted on,

Or act in time, past, present and to come !

One Endless Cipher seems Its vast account

Of countless debts and loans and karmic bonds,

Advanced, repaid, set off, exchanged, dis-
charged,

The modus operandi of the Law of Karma is
the Law of Action and Re-action as well as the
Parallelogram of Forces, to put it briefly and
comprehensively. But here too, of course, the
details are endless.

For ‘practical * purposes, we may say that the
whole series of births and experiences which a
monad-jiva plans out for itself, from the beginning
to the end of a cycle, in a world, under the guidance
of its Logos or Ishvara and the total amount of
energy, needed for the execution of the plans, which
is taken by it from the general store of that Ruler
——corresponds to the safichita. The experiences
of any one particular birth and manifestation and
the energy needed for it—correspond to the pra-
rabdha. Those of and for the next succeeding
birth—to the prapta; and these are seldom
wholly, and may or may not be even in part, the
immediate outcome of the present birth and its
appurtenant energy and experiences, though these
must also bear further fruit in some future time,
and therefore are rightly called 4 gami.

For analogy, a person starts on a year's tour
round the earth, with certain funds to meet expens-
es. He plans to visit and halt at various places
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Unerring in their huge bewilderment

Of supergods and gods and nature-sprites,
Mankind and lowerkind, plants, minerals,
All bound in mutual bonds, incessantly,
Of an infinite revel of Sacrifice.

(iii).  Nydya.—Its main business.—The classifiea-
tion of all the facts of life under sixteen heads or
categovies, from the subjective point of view of the
‘ investigator .—The explanation of each category.
—Their reduction to the primal four, cognition,
desire, action and summation.—The three kinds
of Nyiya.—The uses of the study of the Science.—
The Absolute.—Comparative Note ou Eastern and
Western ‘logic’.

The third Upanga is Nyaya, ¢bringing up,
bringing together, adjusting’. Its work is
nir-naya, ‘leading out (to legitimate conclu-

aud make various purchases and go through various
experiences at each. Now the halt and the pur-
chases at each are mnot the direct consequence
of the halt aud purchases at the preceding place
—though all are more or less counected with
each other. Also, in exceptional cases, as if the
traveller commits a crime at one place and is thrown
into prison, the whole of subsequent plaus may be
affected by a disturbance in a preceding portion.
So Manu says: “Excessive and abnormal sin or
merit bear fruit immediately (otherwise at future
times in the distance).”

R
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sion),” ‘marshalling forth,” ¢determination’
of the exact nature of all padarthas, “word-
meanings,” ‘things denoted by words,” ‘imports,’
i.e., all objects whatsoever. The typical method
of determination is this : The Self is distinguish-
able from the Not-Self, and the Not-Self from
the Self; yet the two are ever inseparable. Such
is the siddhanta, the ‘final and established
conclusion,” a conclusion ¢ de-termined’ by the
examination (and reconciliation) of opposite views,
antinomies. (In other words the business of
Nyaya-logic is to make clear that the world and
therefore everything in the world is made up
of opposites, that ‘every question has two
sides,” and that the whole truth is always to be
found in the combination of the two half-truths).!
The Nyaya proves that all difference or conflict
is only apparent, and that in reality all motives,
causes or forces, and all things, objects or

1 Which is exactly the reverse of what modern
‘logic,’ in Bast as well as West, tries to do. Current
¢ logic ’ only emphasises distinctions and differences.
This is in accordance with the characteristic of the
fifth principle or intelligence, the ‘lower mind,’
m & na s—as opposed to budd hi, the higher Rea-
son, which seeks to reconcile. This ‘lower mind’
appears ethically as ‘separative egoism,’ practically
as ‘ the struggle for life and competition and con-
tinual conflicts,” and #ntellectually as the *distine-
tion-seeking logic .
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substances are one, (being only endless varie-
ties of Self-realisation and Self-substance).

As means to this ‘determination’ it expounds
‘the Many’ under classified categories, viz., (1)
pramina, measure, standard, evidence, means
of proving or ascertaining, (2) prameya, ‘the
to-be-measured or ascertained,’ all facts, (3) sam-
shaya, doubt, (4) prayojana, motive, (5)
drshtanta, illustration, instance, (6) siddh-
inta, conclusion, etc., altogether sixteen cate-
gories. As a fact, these all are but aspects of
and reducible into the ultimate four padarth-
as or facts; namely, cognition, desire, action
and summation, the endless permutations and
repermutations of which make the endless
expanse of the universe.

Out of one seed grows one tree which ‘ex-
presses’ “manifests,” “ brings into experience,’ all
the endless potentialities of that seed, the ‘many’
hidden within it. This tree reproduces the
‘many’ as many seeds. These sprout again
into new trees which show variations from the
parent tree (because of the inherent manyness
coming into contact with various extraneous influ-
ences in the course of ‘becoming’) as well as ap-
proximation to it (because of the unity of the
primal seed).! Such is the multiplication of num-

' In this sentence we may find the explanation
of the ‘spontaneous variation’ assnmed by modern
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bers by successive permutations. And as the
earlier and nearer generations approximate to
and resemble more closely the primal parent
than the later and more distant ones, so this
first vartation of the penultimate four in four
ways each, or sixteen altogether, is more essential
than the later and more numerous. In the same
way the primary variation or multiplication of
three is by three, of two by two, of one by one.
It is true that four may enter into parivartana,
permutation or variation, with three or two or
one; but that subserves other purposes. Thus,
within the single number one, by sub-
division through others, halves, thirds, quarters,
we arrive at pseudo-infinity. Infinity within
infinity is in the law—everywhere.

In illustration of this law, the systems of Maha-
Nyaya, etc., deal with one hundred or one
thousand categories. We confine ourselves to
sixteen, of which, again, three are chief, namely
pramana,prameya, and samshaya, evi-
dence, fact, and doubt.!

evolutionists, amidst which ‘natural selection’
works.

' This is the prima facie order, in current ex-
pevience; we (a) see () a thing, and (c) then
begin to doubt what exactly it is. Then comes
further investigation, or more evidence, then es-
tablished conclusion ; Z.e., doubt is the third in ex-
ternal experience ; but in ‘internal’ or psychological
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Pramana is the element of cognition,
whereby all decision takes place.

Prameya, is or corresponds to action or the
Not-Self. Thus, the facing of each other by
the Sclf and the Not-Self is cognition. The
vishaya or object of cognition is the cognised
or cognisable (and the subject, the coguisor). 1t
may be said that cognition stands between the
two as means of conjunction, and therefore these
two should be mutually cognisor and cognisable
to each other. But though Self and Not-Self are
iseparably related, they are not identical, for if
they were, then indeed there would be no relation
needed at all. They are substrate and supported;
similar (by matual superimposition of attributes)
but not one. Iixactly equal reciprocity between
them is not possible.l  But there is an appear-
ance of reciprocity. Because of the predo-
minance therein of satta, being, the Self
of the nature of chit, becomes the cognisor;
and the Not-Self becomes the cognisable
because of the prevalence in it of sat or
action. The I is the only actor, ruler, enjoyer of
all things. ‘1 do,” ‘I become,” ‘I am great,’
‘T am little, I am thus,” ‘T am otherwise’—

investigation, it comes first. All this corresponds
to the five-step syllogism of Indian philosophy.

1 See The Science of Peace, p. 203 and p. 265 for
a view of the way in which the Not-Self cognises
the Self.
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everywhere, everywhen, everyway, only the
manifestation of the I. All other things and
facts are named the This. The I is the knower;
the This, the known. Thus, then, cognition
based on the Paramatmia is praméana;
kriya connected with Ktat is prameya.

Samshaya, doubt,is in desire. ‘Is this so
or not; is this going to happen or not 7> Such is
doubt. And it is always based on desire, ‘I wish
it were so; I wish this occurred; but is it so or
not; will it be so or not?’ Without a wish,
manifest or hidden, there is no occasion for
doubt. From the transcendental standpoint,
all is and happens by necessity. To introduce
desire, from the personal standpoint, into this
necessary succession is to create doubt. (From
the ordinary standpoint also, to attach an ele-
ment of desire to any course of events is to
suffer anxiety and ‘active’ doubt, with refer-
ence to it, otherwise, when no personal interests
are involved, there is ¢indifference and perfect
calmness and freedom from care and worry ’).

Such are the three main padarthas.
It is true that doubt is ‘no thing’. For that
very reason it corresponds to M ; as proof or
evidence to A and fact to U. All the other
padarthas are included in these three.

The summation of the threeis prayojana,
motive, purpose, aim, end.
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Drshtanta isincluded inpramana. It
is the succession or successive unfolding of the
latter. It is true, the Naiyayikas declare
that analogies, instances, illustrations, do not
sutice for complete determination (in other
words, induction can never be universally
exhaustive), still, whatever value it has, it
has because it is of the nature of pramana.

Siddhanta, conclusion, is similarly in-
cluded in prameya; it is the succession,
development, disclosing and unfolding thereof.
Tt is the prameya that is ‘concluded,” deter-
mined, established by means of praminas,
proofs, data. This ¢establishment’ is only the
understanding of it, (the acceptance of it as fact
and truth by an intelligence). Ior, from the
standpoint of mere existence, all is siddhénta,
even the non-siddhanta, orerror (as it may
appear to that same intelligence), for it also
exists. In reality the latter is ‘nothing,’
naught. It thus results that a ¢conclusion,’
a ‘judgment,’ depends upon the particular
necessity of particular times and successions of
cvents. In all-time, from the view-poiunt of the
Transcendent, all possible views are true judg-
ments.  In this specified time, place and circum-
stance, this only is the true judgment, with
reference to the need of the moment, the neces-
sity of the circumstances, the requirements of
the particular evolution and the world-system
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we mdy be concerned with. Hence those who
weigh their words well always say, «this is the
right judgment, the right course to pursue,
here; ” the indication being that what is oppos-
ed to present facts may be perfectly true
elsewhere.

Avayava, ‘limb,” ‘part,”’ syllogistic pro-
position (including both kinds, premiss and
conclusion, is included in Doubt. Doubt arises
only in connexion with a premiss, a part, in
an argument. It is only while we are dealing
with the limited, with parts of the whole, that
doubt is possible. When All is known, the
Whole achieved, it is no longer possible. See;
wherever there is ¢ whole ’-hearted, full and
complete desire for anything, that desire is
necessarily and surely fulfilled. TFor desire itself
is necessity and vice versd. All things < become,’
come forth, happen by necessity, (and a desire
precedes every happening). Whenever a desire
remains apparently unfulfilled, the reason is
that it exists only in a ‘part’ of the Whole,
other parts having other desires and so for the
time overpowering the first. If it existed in the
‘whole’ (of an individual, a host, a world) its
fulfilment would be certain. The case of doubt
is the same; the predominant facts resolve and
terminate it ; the unknown and subordinate ones

do not receive consideration and effect.
11
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. Tarka, argument, reasoning from hypotheses
1s connected with prayojana. Uha, hypothesis’
conjecture, theory, is made with reference toaj
Furpos.e, an aim. ‘How may this be secured,’
how is this,” ‘what is this,” ¢if this be so thi,s
other would be so,” “if it were thus, such ::n n-
consistency would result >~—such is the form of
tarka whereby a fact is determined to be ‘so
rather than otherwise ’.

Viada, discussion, falls under pramana. It
proceeds on the assumption that deﬁnit‘e and
provable facts, and knowledge of them, exist
:'somewherc and in some one ; and it aims at elicit-
ing them. It is true that there ard two kinds of
discussion, sat or true and asat or false.! But
ffor the purposes of knowledge they are as one;
it does not matter whether a fact is ¢ ascertained ;
to be true or false. (Both are ¢ ascertainments ’
and . therefore useful. Destructive criticism
has its uses as well as constructive).

.J alpa corresponds with prameya. It is
(]ll\jput{l‘ti()]l or controversy for mere display ()f
skill and pleasure of mental activity, with much

'\iVlm,t is meant scems to be that one kind of dis-
cussion aims mainly at proving that a certain fact
or rather view or opinionis true; and another kind
at proving that a certain view is false Om;
proves ‘This is so'; another ‘This is n(.)t s0’

In practice, both are mixed .
> = xd up and suppl
each other. P pplement
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turning and twisting about of permutations
and combinations of arguments but without any
real and radical opposition. In such a disputa-
tion, each person states insistently his own side,
what he has seen (with an implied suggestion
that that is the whole of the truth, and herein s
the appearance of ‘dispute . But in reality,
none necessarily contradicts the other.) All-
ways (motions, movements of mind here) exist
in all-space and all-time; and  all possible
opinions may be true, in their proper times and
places. Because this world is always in proces-
sion, always changing, itis always happening
that one ‘way ’ prevails ‘now’ and another ‘then’.
These changes are taking place cvery moment.
On this understanding, controversy also is seen
to have a use. It conduces to a fuller and
clearer comprehension of the s iddhanta, the
final truth.
Vitandd, wrangling, altercation, aimless
and systemless cavilling, belongs to ¢ Doubt .
Nirnaya, determination, decision, is p -
yojana. It is the one motive of all enquiry.
And the nirnaya of the Nature of the Self
is the prayojana of all the World-process
(—which is one incessant ‘ enquiry ’ into that
Absolute Nature). In that final decision are
determined the nature of the decider; the
“lecided,” the ‘ decision,” the ¢ relation ’ between
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them, the ‘ways in which separateness appears
in the Tri-Unity .

A e, .

Jati, ! genus-species,” is the following up
of the “ specific” separateness, the distinguishing
marks of and as Detween atoms and atoms,
things and things (species and species). The
specification of denotations and connotations,
the relating together of names or words with
marks of and relations between things is the
vature of jati. It belongs to pramana.

C a. “deceit.’ ex ; '

Chhala, ¢deceit, excuse, occasion, pretext,
caswstry, sophistry comes under prame y a.
« - . . . *

If it be so, (and it is s0) we ought to act thus,
hecause of this necessity ”—such is the nature of
chhala. .

Hetu, cause, veason, belongs to sam-
shaya. All kavaypas, causes, are called
hetu It is the unknown, the hidden, to be
scarched for, to be disclosed, to be manifested.

! The interpretation in the text, of the princ.-i—l):;l
terms and subjects dealt with by the Nydiya is more
o less different, in all cases, from th‘at‘ given in
the works now current. But it ig wholly different
i the case of Jati and the succeeding three. It
i not impossible to connect the two by means of a
transition  throngh gradual changes of shades of
meaning and associations. Thus ab the present day,
Jatiis akind of fallacy, ¢ founded on false analo-
wgies'; and ¢ analogies* are based on ¢ specific
characteristies’ of ‘species ',

LA
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“ What is the reason of all this appearance, this
World-process ? ”—such is the nature of hetn,
the point in issue.

Abhasa pertains to prayojana. What-
ever ‘appears,” abhati,is its own ‘motive,’
because all is necessary. (Kvery fact is its own
justification; every manifestation, every appear-
ance, isits own end, from the standpoint of
the Absolute Svabhava).

Thus does the Nyaya ¢ determine’ and ‘ prove’
every thing coming within the sixteen classes
or categories that exhaust all the facts of life,
vyavahiara.

Nyaya also falls into three sub-divisions
corresponding to A, U and M: Tattva-nyaya,
Loka-nyaya, and Prashasto-nyaya.!

In the first, corresponding to cognition, all
things are examined and reduced to unity and
‘identity ’; I alone is, and there is no second.
In the second, referring to action, ¢ the contradic-

tion’ and manyness inherent in the This is
expounded ; I is one, this is another, the relation
between them is a third and soon. The third,
of the mnature of desire-negation, shows that
All-is-Not, all undergoes change, the inner con-
tent and significance of all that appears and is
affirmed, is Negation. ?

! Not recognised by current Nydya.
? This statement indicates that if the writer of the
Pranavae-Vada had to use modern technical language,
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T'he unity running through these three Nyayos
i« that they all represent distinet standpoints
which all exist. From the point of view of cogni-
tion, the One I is the root and support of all the
many. From that of action, there is a Multipli-
f:it‘y : ‘Do this, and this, and this other ; this is
important, this is unimpovtant and so on 75 the
‘ practical’ conclusion belonging to this stand-
point is: I exist only for the carrying on of the
World-process’.  From that of parinama, the
end, the denoucment (desired or to be expected
and sure to follow), change, transformation, the
conclusion of both I and This is Not, of the Tuter-
play of Self and Not-Self in any given world-
system is dissolution and prala ya.

From Nydye we come to learn, thus, how at
oue epoch, the idea, the law or the consciousness
of the Not-This prevails in the World-process ; at
another, that of the Not-Self ; again, of th’c [
only ; still again, of the This only ; at one time
of the “I-This*; at another ‘ This-Not’ ; al'v
yet another, ‘T-This-Not.”; and so forbh.’ In
truth, |

The Selt is proved by Self and not by proofs.
- “)l_‘LOt’ matter for proof or doubt, |
he would speak of the Laws ﬁ@ﬁ Td—;}l—ltlt)
C(‘mtmdiction, and Included (rather than E:wlwied)'
Middle. More on this will he found in the note
at the end of this chapter.
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Or varied concept, premiss, syllogism,
Deductive and inductive inference,
Hypothesis, contention, argument,

It feels no fact or motive but Itself,

The One Assurance through all fallacies.
One Unity, One ounly is the Self,

Yet also ’Tis a second, third, fourth, All.
All contradiction is within It hidden.

By Nyaya and Vedanta is It known,
And all Mimamsa is its dwelling-place,
The Root of Being, Bliss and Consciousness,
Itself enrooted in Transcendent AUM.

Note: The intelligence, outward-turned, dis-
tinguishing rather than synthesising, endeavoring to
master the details of its own world, the world of
intelligence, and looking at all facts in their aspect
of ‘ objects of investigation,’ groups these outer and
inner facts for its special purposes, under sixteen
heads, those mentioned in the text. Other systems,
from other ‘points of view,” darshana-bheda,
¢leading off * from other ¢ points of departure,” pra-
sthana-bheda, behold and grasp the facts of
life in other ways and aspects. Thus the Vaisheshi-
ka treats them not as ‘objects of study and logical
discussion,” but as in themselves, and so classifies
them under six or, according to some, seven groups.
The Vedanta, as objects of enquiries subservient to
the one enquiry after the Supreme. The Mimdmsd,
as objects of and related to action. The Yoga, as
means to the evolution of the Jiva, and indirect
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(iv) Vaisheshika.—The significance of the name.—
The subject-matter of the system.—Its relation to
Nyiya.—Tts practical purpose.—Theseven categories
under which it groups all the phenomena and facts
of the World-process.—Their significance.—Their
origin in and correspondence with the primal triplet

instruments of its Release. The Saikhya (of the
Prapava-Vida), as embodying the Infinite and the
Eternal, always, everywhere.

The sixtcen heads of Nyaya, given here, differ
from those of the current system, so far as the
names go, in one small respect: hetu and abhasa
are treated as one by the current system and to
make up the sixteen, another head nigraha-
stbana, is added. There are differences of in-
terpretation also, especially as regards the latter
heads. For a fair account of the main doctrines
of the six systems as now current, the reader
may refer to Max Miiller's Six Systems. With
reference to the principles of Logic proper, which is
studied mostly by itself in modern days, but forms
only a part of the philosophical system  of
Nyaya, a few observations may be made. The
Indian syllogism has five steps instead of three. It
combines, in a certain sense, both induction and
deduction.  Its method of induction, VyAapti-
graha, is the same asthe most approved modern
one, viz., of concomitant variations, anvaya-vyati-
reka. Its proposition or judgment or syllogistic pre-
miss is not equational, but associative. It does not say
A is B, and Bis C, therefore Bis C. Tt will say A goes

o
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and smﬁmation.—Speciul consideration regarding
abh ava or non-existence.—The three kinds or
sub-divisions of the system in correspondence with
the Trinity.—The Absolute.

The Vaisheshtka is the fourth Upanga. 'That
which is ¢left behind’ after the marking off of

with B, this is B, therefore A will be found ac-
companying this. The so-called Laws of Thought,
it does mnot formulate in their modern form. It
would probably regard them as very barren and
prohibitive of all really useful or even logical
operations. If Ais A only and never Not-A,
how can any one ever say that A is B and
B is C.and therefore A is C? A can be only
A and never B or C, which are ohviously
different from A ? If it were questioned as to the
laws of thought it would probably refer for the
answer to its sister Veddnta, who would again very
likely say that the so-called laws of thought apply
only to the transcendental or metaphysical thought
of or about Brahman: The Self is Self alone and
never Not-Self ; that they are, all three, summed up
in the one phrase I Not-I Not. In the region of
empirical thought, on the other hand, we find every-
thing becoming something else, moment by moment ;
whatever of continuity anything has, and which
continuity makes any induction possible at all, is
only a shadow, a reflexion, of the continuity
and Unity of Brahman. And the mention of
the induction, and of the reason for it, in every
syllogism, is intended as a standing reminder of
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all others, that by which a thing is separated,
distinguished, specialised from others is vi-sh e-
sha. That which proceeds from or is concerned
with vi-s h e sha is Vaisheshika. The enumera-
tion of the objects of the World-process with
specification  of their distinctive features or

this fact, and as an incentive to correction of any
error there might be in the induction or generalis-
ation. The semblance of absolute completeness
which appears in the major or minor premiss
of modern syllogisms, and which is against fact,
—since no generalisation regarding concrete parti-
culars, by an individual human being of limited
capacitios, can ever be absolutely universal-—is
also avoided thereby. No multiplication of the finite
will yield the infinite. No amount of ‘ repeti-
tion " of an experience can give a universal law.
The reasoning is not, ‘Because many times therefore
always,” but ‘ Because once therefore always .
Universality of generalisation lies in the Unity of
each instance, not in manymness. Repetitions only
help us to eliminate accidental factors.

It has been claimed that Aristotle improved
upon  the ancient system when he reduced its
five steps of a syllogism to three. This is a
hallncination. He has, indeed, increased its
five steps to six, for the five, as said above,
include the inductive as well as the deductive
syllogism.

g —
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attributes is the work of the Vaisheshika
system.

It has been repeatedly observed before that
all (things and thoughts) are based ultimately
on the quartette of cognition, desire, action and
summation. But the preliminary groupings and
combinations of these primarily give rise to
seven. The sixteen categories of the Nyaya
are universal or general. The Vaisheshika deals
with the special differentia or proprias  With-
out the ‘general”’ knowledge conveyed by the for-
mer, the ¢ special” knowledge offered by the latter
is not possible to grasp. After mastering the
knowledge of those sixtecn, the ‘special methods’

“of samsara should he studied. In this par-

ticular brahmanda of ours, only seven
padarthas are nccessary (to deal with).
For the knowledge of universals, Nyaya should
be studied ; for that of particulars, Vaisheshika.
This is all the difference between them; otherwise,
as is well-known, they arc but one. Distinctions
exist ouly as between the parts of a whole.
Becanse of this we have the statement : Having
studied the whole of samsara according to

1 The distinction is not quite clear. Perhaps what
is meant is that the Nydya categories are ‘subjective,’
and each and every thing may appear under all of
them in succession, in various situations; while the
categories of the Vaisheshila are objective,’ and
what belongs to one head cannot belong to another.
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the Nyaye and then the Vaisheshika, create o,
brahmanda.

The Vaisheshilia is thus the means of creating
a brahmanda. Seven things are dealt with
herc: dravya or substance, guna or attri-
bute, karma or motion, simanya or
genus, vishesha or specifying and particu-
larising (to the extent of singularising) charac-
teristic (of species and individual), samava ya
or relation and abhava or non-existence. Of
these, the first three are the chief and respect-
ively correspond to desive (Negation), the Self
and the Not-Self.

Substance is the root and locns of all relations
(which are brought about by desire). There is
an apparent inversion of the usual order here.
This is due to the reversal (which is unavoidable
i the “veflexion’ of the attributes of Self and
Not-Self in or on each other). Without sub-
stance, nothing can appear or manifest. Hence
it is placed first in order. Hence too the state-
ment that the whole of the World-process is
supported and upheld by desire, whichis m & y &.
Hence all substance is of the nature of, or is com-
pact of, Energy, Shakti. All energy, desire,
necessity, resides in and about substance.

So, guna, quality, is cognition (or cognis-
able; as substance is the object of desire, so
quality is the object of cognition); and cognition
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is Atma; hence guna is, .., corresponds
to Atma.

Finally, what is done (created) is karma;
and doing is action which is, i.e., corresponds to
Not-Self. Thus do the three padarthas
correspond to M, A and U.

Then follow samén ya, sameness, equality,
similarity, the common element, genus, type;
and vishesha, speciality, diversity, parti-
cularity, individuality, singularity. Samanya
is of the nature of the samahara or sum-
mation and resides in the triad of substance,
attribute and motion. Because Desire, the Self
and the Not-Self are all of them universal and
necessary and yet one, therefore do we find
that all is samanya, 7.e., is possessed of a
unity in diversity which is, and is the origin of,
the fact of genus. Hence people speak of a
common spirit, a common desire, a common
work, and, again, of so-and-so being a common
or universal rule or law.

Vishes ha, the singular or particular, arises
in and by the s@mianya, the universal or
general, and is therefore said to be included
in the latter. Vishesha isapart of simanya,

as sAmanya isthe whole of visheshas.

The relation with each other, connexion or
nexus between, general and special, substance
and attribute, motion and motion, or motion and
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any of the others, 18 samaviaya, ‘going to-
gether,”  juxtaposition, interconnextion, im-
manence, interdependence.

The unity of all inter-related facts, their re-
dnction to oneness, the abolition of all differ-
ences and  distinctions, is wbhava, non-
existence, non-becoming, non-being.  Ordinarily,
it is true, a totality, an agglomerate of inter-
related facts nnplies the continued separate
existence of those facts. But when the totality
or unity s that of the Universal Substrate,
Being, the reduction to unity will amount to
non-separate-existence, i.¢., non-existence, abha-
va (wherein all the opposing differences, the
pairs of opposites, the contrasts, of which and
which alone, the manifested world consists, abo-
lish themselves mutually and leave behind
only Pure Being, which may equally well be
called Pure Nothing.) The abhava whichis
the unity or smmmation of the Three is ¢ Not-
any-thing’. All this multiplicity of this, that,
the other, which, who, someone, somewhere,
you, L, he, etc., is possible only during bh ava,
the existence of an inter-velation of separates.
Where all is one there is neither speaker, nor
speech, nor spoken to or about. Abhava is
generally described as “is not’.  Four kinds of
this are usually distinguished, with reference to
‘whole’ and ‘part’. They ave: (i.) Previous,
preceding or ‘ past non-existence’ i.e., the non-

N
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existence of a thing in the past, before that
thing came into existence ; (ii.) the subsequent,
succeeding or future ‘non-existence of or by
destruction,’ the non-existence of a thing after
it has been destroyed ; (iii.) utter, or absolute or
¢ extreme non-existence’; and (iv.) ‘mutual non-
existence.”? A little consideration shows how all
these are but variations of non-existence, the
absence of separateness, absence of distinet
manifestation, latency in the One Unmani-
fest. Thus ‘previous non-existence’ implies
a consciousness, a memory, of a still earlier
existence of the particular thing under
reference, from which earlier existence
it had passed into latency and has now
reappeared. ¢ Non-existence by destruction’
implies also that the thing has passed into
the non-manifest condition out of which it
will some day emerge anew into patency,
for mno-thing can be annihilated and every-
thing nust continue ‘to be’ in Universal
Being in some way or other, and what
‘ becomes’ or ¢ comes forth,” surely disappears,
and what disappears as surely ¢ comes forth’
again. ‘ Utter non-existence’ also means only
that the thing is non-existent, non-manifest to

'The Samskrt names are, are prag-abhiava,
pradhvams-abhava, atyant-dabhava, and
anyony-Aabhava. See in this connexion the
last paragraphs of Section II. in Vol. 1.
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the senses; asa padartha, a “meaning of
a term,’ a concept, a mnotion, an idea, it always
is.  Finally, ¢ mutual non-existence ’ means that
the destruction or disappearance of one thing
causes or goes together with the destruction or
disappearance of auother; or that the birth
of one causes the death of another—as we see

all about us.

Thus, then, in essence, the absence or dis-
appearance and destruction of separateness is
the real significance of non-existence.

But, in this sense, strictly speaking, abhava
is not to be counted amongst the padarthas;
and the manifest World-process contains and
consists of only six, dravya, cte, in which
is inclnded the whole of this ever-moving or
manifest brahmanda, devotedto Kriya or

Karma.t

1]t is said elsewhere that the two principal sub-
divisions of Karma (as mere movement, not as
{he ethico-psychological deeds which are the cause
of pleasuve or pain) are akufl chana or contraction
and prasarana or expansion. On this point,
compare the following: * Response, in  what-
ever manner expressed, resolves itself into  two
simple and well-defined factors, namely, contrac-
tion and expansion.” Knowledge, October 1906,
p- 567—Review by G. Mason of Dr. J. C. Bose's book
entitled Plant Response as a means of Physiological
Investigation. See also The Secience of the Emotions,
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These six are divided into triplets in the usual
way. (The first three with the fourth or
samanya as summation have been already
mentioned. Of the second three, simanya
may be regarded as corresponding to A,
vishesha to U and samavaya to M,
the seventh or abhfava becoming the sum-
mation.) The actual concrete kinds or in-
stances of karma and all the other padar-
thas arve to be seen and understood only
in the concrete or ‘real’ transactions and
events of the World-process.

The Vaisheshitka system is also threefold like
the others, A¢ma- Vaisheshika, Kriya- Vaisheshika
and dpara-Vaisheshikal The aim of the first is
to unify all gun a, the attributes of all padar-
thas. The object of the second, to unify all
karma residing in ‘the separate, karma
which is the basis of and is in turn based
on separateness. The third deals with the
completion or fulfilment, satisfaction or ex-
tinction, of all desire (dravya) in the one
primal and eternal endeavor of Self-realis-
ation (by means of the counterfoils of par-
ticularised substance, matter, Not-Self). These

2nd edition, pp. 165-166 ; and Spinoza, by J. Caird,
Blackwood’s Philosophical Classics, eli. xiii., p. 234,
* Consciousness of self-enlargement is pleasure .
! Current Samskrt philosophical literature does
not know of these. '
12
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threc correspond vespectively to the A, U
and M.

The Vaisheshika should be studied as a
means to the realisation of the unity of Sub-
stance, Attribute and Movement, in the All-Self,
and, thereafter, the mastery of the special
methods of creation under the gniding principle
of AUM. Raut in reality,

No worlds and no World-process is this Self,

Nor universal all-embracingness,

Nor special and particular is It,

But ever, every way, pure Consciousness ;

No substance and no attribute is 1t,

Nor motion is It, nor the opposite,

But all equality, summation, One,

Awareness pure, ever and every way ;

Nor 1s nor is not, but the sum of both,

Nor part, the positive, nor whole, the naught,

[ts substance, plenitude of partlessness,

Its attribute, wareness of blessed ‘Being,

Its movement, the eternity of rest,

Its common genus, Universal Self,

Its utmost, atomic selves, singular

Its all-embracing nexus, Unity,

And Non-Existence, Its Abode of Peace.

(v) Yoga.—The significance of the name.—The
purpose of the science.—Its subject-matters.—Its
technicalities and their interpretation.—The three
kinds of yoga.—The Ahsolute.
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All things ‘conjoin,” ¢ fit together,” into each
other and into One in succession—such is the
significance of yoga. And how the whole
World-process, in all its parts, appropriately fits
together and is inter-related—the exposition
of this synthesis, this unity, this co-ordination,
is to be found here. ‘This enters into or exists
in or comes after this, and for such and such a
reason’—such is the nature of the synthesis.
The projection, the fitting in, of one’s own self in-
to the Universal Self, the inspiration and motiva-
tion of the former by the latter—is the object
of the science of Yoga. 'This I that seem sepa-
rate, am really seated and established in and
identical with the Universal I—this is the form
and nature, substance and essence, of yoga;
and the practice and securing of yoga is
recommended only for the realisation of this
fact. The duties, functions, operations (of all
beings and forces of nature), ordained and point-
ed out separately (elsewhere), are all summed up
and unified here; and the One is seen in all
and all in One; this is the sole fruit of yoga.
The methods of these various fanctions and
operations, and of their unification, are all de-
scribed here.

The technical words of Yoga, pranayama,
etc., should be interpreted in accordance with
these principles. This ‘control of breath,” meta-
physically and superphysically, means, essentially
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the realisation of all the pseudo-infinite vital
currents underlying the activities of all objects,
vastest and minntest, as (being the same in nature
as the operation of the life-breaths) in one’s Self.
Japa, repetition, recitation, of the AUM'
etc., is prescribed for the same purpose. It
wmeans reflexion on, realisation of, the meaning
of that which is thus uttered repeatedly. The
strenuous thinking out of the universal princi-
ples included in and signified by the AUM is
its japa. There is an order, a law, in the
World-process ; and the discovery of that univer-
sal law aud order of all manifestation constitutes
the real import and importance of the ‘repeti-
tion’. And the highest end and aim of the
science and art, theory and practice of Yoga, is
the unification of all the parts in the Whole, the
parts which all fall under and are also all inter-
velated to Unity within and by means of the
AUM. The Whole and the parts arve both
obviously necessary. And hence are both of
them but one, even though appearing as sepa-
vately distinguishable during processes of
description and manifestation, in language and
in existence—for things which are necessary
to each other are part of each other’s being.

(The nphorisin quoted here in the text, and
explained, is the same as i. 28 of the current Yoga-
Satras; the explanation is slightly different.

o
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The three kinds of yoga are raja
hatha, and lakshya. The first refers to
cognition, knowledge, and is the source of all
‘enlightenment’. The second consists in the
‘persistent practice’ of various processes
and methods, as means. The third is the real-
isation of the ‘aim’ of the unity of all things.
These respectively correspond to A, U and M.
In truth, however,

Not Yoga and not Yogin is the Self,

Not union nor disunion knoweth It,

‘Not’ is the I the means of any ties,

Nothing to be conjoined or to conjoin,

But e’er the Self abiding in the Not.

This Self pursueth naught, renounceth naught,

Is not perfected by oft-uttered sounds,

Or image contemplated in the mind,

Or vows and vigils, fasts, observances,

Or restful seat, or ceasing of the breath

And movement of the ever-restless mind,

Or surge of lordliness and powers divine,

Or rapt intentness, trance or ecstacy—

T'is but the One Summation of them all.

(vi) The Saikhya.—The etymological significance
of the name.—The teaching of the system.—The
Absolute.

Lastly, we come to the sixth Upanga, the
Sankhya. The numberlessness, the infinity, of all
and everything is explained by it. The word
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sankhya means absence or transcendence of
sankhy @ or number.! ‘Not-this,” ¢ not-another,’
‘not-al’—such is the universal sankhya, the
abolition of all to which number applies. The
contradiction, the opposition, the traversal and
refutation of all enumeration and calculation,
of all beginning aud end and limitation—this
is  Self-knowledge according to the Sankhya.
Before me, behind ine, within me, above, below,
beyond—Infinity stretches everywhere.

Thus does the Sa@nkhya teach the transcendence
of the Paramatwa, the Self, beyond all the
states of Mahavishnu, ete. Endlessness is the
very essence of this davshana, this “view”
of the World-process-—without count or end in
number, as also in object, aim, motive. (Nothing
has in reality anything else for end and aim;
all arve ends to each other;® for everything is its
own end, its own motive, because everything is

' The current explanation is different : That which
savefully recognises, explaius, ¢ enumerates,” s a m-
yak khyati, the principles, tattvas, of the
universe, is Sdikhyo. A thing is known, is under-
stood finally when it is ‘ numbered out,” interpreted
iv terms of mathematics; therefore san-khya
comes to mean ‘ number,” though primarily mean-
ing ‘good kuowledge *.

?Thus, the sensor and motor organs are means
to the nutritive apparatus, and that in turn to these;
and both to the organism as a whole and that to

P ——
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within and is the outcome of the One Absolute,
Svabhava, Self-realising Self.) Succession
is ignored by this science; and, consequently,
Ishvaras and Mahavishpus and the endless
grades beyond are all passed by, and only the
Self-based, all-free Brahman as the Self
embodied in the AUM is recognised.

Infinite all around, before, behind,

Above, below, within, without, beyond,

The Soul, the Self, of all the moods of Being,

Devoid even of voidness, the One Self,

One Computation in minute or vast,

An endless sigh and surge of Countlessness,

A Consciousness unconscious of all bounds.

these; and all together to the ensouling conscious-
ness which the organism subserves as instrument
of experience; and the consciousness, in turn, to
the organism, for without it, the latter breaks up —
and so on.



APPENDIX TO CHAPTER XV.

INTERFRETATIONS OF THE VEDAS.

That there appear to be many ways of inter-
preting the Vedas has been suggested more than
once, in the Preface to this work, in the footnotes,
and in the text itself. The current interpreta-
tion has led western scholars to characterise
them (at least in parts) as “the babblings of child-
humanity, ” as “about the silliest books that can
be read” and even as “obscene orgic filth”.
Another method of interpretation would, it is
said, yield results very different, which, if they
could only be secured, would amply justify the
claims of profound and all-comprehensive wisdom
that is claimed for them by traditional belief.
The justification of these claims is obviously im-
possible for a layman. The keys are not to be
found by such. The lack of physical, intellectual
and moral worth which has made modern man-
kind unfit to hold the wisdom, prevents their
being entrusted with the keys.

“Then why speak of these things at all; why
put forward claims which you cannot submit to
test 7 The reply from those who know, might
well be: “ We do not compel, scarcely even ask,
anyone to take these things. We only give notice
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and proclaim that such things are available in
the world, and on such conditions, for those who
care. If any one have developed the seed of
potentiality (which exists in all) to the extent
needed, then the call of the spirit, his own inner
spirit, will come to him with our message, and
he will fulfil the conditions and seek and find for
himself. And the Guardians and Custodians
of the Wisdom and of Mankind will have the
satisfaction that another of their wards has
attained the majority of the soul which relieves
them of his burden, or, mayhap, even
makes him a helper.”

And with the proclamation, samples are
offered, which may be tested to a greater or
less extent. Many interpretations of allegories
are given in The Secret Doctrine, which says
expressly that the Vedas are the work of
Initiates and that the Rg-Veda especially is a
veritable Manual of Occultism. The Pranava-
Vada would add that the Initiates or Rshis
belong to different groups or rays, of the
“departments’ of Brahma, Vishpu or Shiva.
It is also repeatedly said in The Secret Doc-
trine that there are seven keys, .e., methods
of interpretation, to be applied to all real
Scriptures, each yielding one valuable sense.
(S. D. Vol. II,, of p. 335 Old Ed.)

In the present work, it has been suggested in
a footnote in the preceding Chapter XIV. that
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change of order of context and intonations, of
the mantras, may give very different senses
to the same words, and change them from factors
i White Magic to instruments of the Black Art.
In another footnote, in Chapter XV., it has
been suggested that all such possibilities are
dealt with in the all-inclusive Veda for good rea-
son. In the first place, it is obviously impossible
for the scientist (except by secrecy, so far as
possible) to make sure that his discoveries shall
not  be misapplied for wrong-doing by the
evil-minded. The difference between good and
evil is only the difference between selfishness
and unselfishness; and they shade off impercep-
tibly into each other, and are always, perforce,
co-existent in every individual,one predominating
at a time. In the second place, the Power Diviue
that is ever shaping ill deeds to good also, might
well be regarded as making use of even the
evil and selfish interpretations, for the purpose
of gradually weening souls from still more
gross forms of living.

As concrete illustration of two entirely op-
posite interpretations of the same mantra, is
printed below, an abstract translation of that por-
tion of Barhayapa’s Bliashya on the Yajur-veda
which deals with it.

This Bhiighya is, of course, inextant; and the
portion under reference was dictated to me by

J
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Pandit Dhanaraja on the 2nd May 1910. The
Preface, which was written years ago, and was
printed off in 1909, says that I had not seen Pan-
dit Dhanaraja since 1901. He suddenly turned
up, at my house in Benares, on the evening of the
18th April 1910 and went off again on 3rd May
1910. In these few days I had very little oppor-
tunity of conversing with him, because of mnch
other urgent business. But I managed to take
down to his dictation the ¢original > and inextant
Patafijali’s Yoga-Safras, 501 in number, and
Vyasa’s Bhishya (also different from the current
oue) on two of these (which appear as the 50th
and 51st of the second chapter of the current
Sutras, 195 in number); some other little things;
and the portion of Barhayana’s Veda-Bhashya,
referred to, on the mantra of the Yajur-veda,
which, in the printed copies, appears as the 19th
of the 23rd chapter—but, in the original, accord-
ing to Pandit Dhanaraja, is the 3rd of the Gth
chapter—that is to say, in an entirely different
setting and context. The current interpreta-
tion, in Mahidhara’s (printed) Bhashya, ex-
plains it in a manner which horrifies the
modern reader with its unnatural and obscene
monstrosity—the chief Queen of the King
who is performing the ashva-medha, seek-
ing conception from the sacrificial horse, etc,
In the older interpretation, which seems to be
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drawn with the ‘metaphysical’ key chiefly,
the mant ra-prayer becomes an act of will
and y o g a-meditation, an intense and efficient
drawing in of inspiration and power from
the Universal Fount of all Energy, for the
vivification of the subtler sheaths and senses
of the celebrants and the benefitting of the
whole world—an interpretation obviously suited
to advanced and pure souls. The other (Mahi-
dhara’s), suited to the jivas at the stage of
savage orgies only thinly covered with a veneer
of civilisation, of surging animal passions which
convert and drag intelligence down into cruel
cunning and lust; jivas who are as yet slaves
as well as tyrants, fools as well as koaves,
victimisers and victims in rotation, like animals
—for the two are in reality one, by psycho-
logical characteristics. The Atlanteans, of the
wicked portions of the Fourth Root-Race,
known as the Brahma-rakshasas, were pro-
bably the first so to misapply the Veda-maniras.
For such, and all subsequent jivas of the same
type, the distortion and evil interpretation of
the scriptures—evil, no doubt, as being a vent
for orgic tendencies—is yet good in that it
prevents worse and far more frequent wallow-
ing in indulgence of such, like the animals.

The abstract translation, from Barhayana
is: “The (the celebrants, the priests, etc.) pray
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for the well-being of all this world, in all its
manifestations and aspects, of form, taste,
smell, touch and sound . ...The udatta and
the anudattasvaras are used ... Sounds
have seven potencies and five matras (?)
....Padarthas, objects, things, are ‘counted’
in ganas, groups, classes. ‘Thou, the Su-
preme, art G ana-pati, the Lord of all these
g anas—these precious arrays of the ex-
periences of the world, in terms of sounds and
sights and fragrances, etc. Thou art Bra h-
m an—the Truth, the Wisdom, the Ever-
lastingness, the Lord of all counts and numbers
and beyond them all. Thee we invoke ever
..... These glorious voices and forms, etc.,
are priya, dear, to us. And Thou art the
Lord of them all, and Most Beloved of all,
Priya-pati, being the very Self of all. Thee
we invoke ever . . . . . These potencies of sense-
experience are the nidhi, mines, the hidden
treasures of the organs of sense. They are
all rooted in Thee, and Thou art the Lord of

them all. Thee we invoke ever .. .. Do Thou
envelop us in Thy Glory, vaso mama.
Do Thou ever protect and inspire us . ... But,

jani, I am born, garbhadham, into
the womb of pravrtti, pursuit, attachment
to worldly things, and its accompanying pain.
Thou art not jasi, so born therein, ma
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garbhadham, and everrestethin nivrtti.
May I therefore be soon born in Thee, and
Thou in Me, so might T be identified with
Thee and escape these miseries. May I merge
into the Universal’.... Thus do they, by
vows and vigils and y o g a-meditation, perform
the ashva-medha, the sacrifice of knowledge,
for ash va means knowledge and the organ of
knowledge, that which ‘carries rapidly’ the
individual to any given object . ...” .

The Mahabharata, Shintiparva (Moksha-
dharma), chapter 345 (or 338 in some edi-
tions), describes how the pervasion began of
the Scripture-words, so that from pure offer-
ings they were wrenched to mean blood-
guilty sacrifices: The Rshis and the (lower)
devas disagree; the former favor the
‘bloodless’ interpretation; the latter crave
blood. King Uparichara-Vasu is asked to
arbitrate. He decides falsely, for the devas;
and falls into the nether regions, but expi-
ates later. Jaina books record a very similar
tradition. In Theosophical language, Atlan-
teans kings and priests, growing more and
more corrupt, displaced the white science
by the Black Art and brought about the
destruction of the Race and the Continent.

And what occurred then on a large scale,
has occurred and is occurring again and
again on smaller scales.

SECTION 111, (Continued.)
CHAPTER XVI.

STUDIES AND SCIENCES.

The psychological state of *freedom ’ gained by
the study of the Updiigas.—The order in which they
should be studied.—The Fowurteen Vidyds and their
correspondences with the Trinity.—Their authors.
—The characteristic distinction hetween the Asigas
and the [Jpaigas.—The purpose of all this study‘.—
Derivative sciences.—Their principal groups.—The
classes of students to whom they are addressed and
their subject-matter.—The two main classes of
authors.—The two kinds or degrees of understand-
i.ng.—The metaphysical why of mutual help and
instruction.

By the study and the understanding of these
six subsidiary limbs and parts of the Vedas,
even the last clinging touch of the notion of
the Universal as something superior to the par-
ticular and singular is annihilated, for both are
seen to be interdependent; all changes and
transformations, permutations and combinations,
high and low, vast and minute, noble and vile, are
seen to be naught ; and only the Self-contained,
Self-complete, Absolute Nature of Brahma, n
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remains as the Ultimate Consciousness, the
lissence and the Whole of AllL

As regards the order in which the six ought
to be studied, it is said commonly, no doubt,
that the Sankhya comes first, then Yoga, then
Mimims@, then Nydya, then Vaisheshika, and
finally Veddinta which sums up all. But this
vefers only to the siddhauta (7, the final
study, the final revision and conclusion, or
the order of evolution and manifestation in
actual fact, of which the order of human enquiry
and finding is generally the opposite, the one
proceeding from cause to effect and the other
from eftect to cause 7).

In one sense indeed, all is first and all is last,
for the World-process is one, as a whole (and is
not divided up into sepamho and independent
pieces, though the various sciences have to deal
with various aspects of it severally, for purposes

U That is to say, he becomes mu kta inthe meta-
physical or pbllosophlca] sense. Hven in modern
languages, the words ‘emancipated,’ ‘{ree,” ‘ law
unto himself’ etc., are used in a somewhat similar
sense.  In the ¢ practical’ sense, as repeatedly said,
theve ave many grades of mukti. Whatever
stage or plane or condition a soul has passed thiough
and conquered—it may be said to have secured the
‘freedom ' of and from it, so that it can deal with
it “at will’. Compare the Euglish expression ¢ the

A

freedom of a town
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of practical convenience). Veda is knowledge,
and the anta, end, thereof is the attainment of
the tattva, ‘Thatness,” the Truth ; and all the
sciences lead to it ; (and, therefore, in this sense,
Vedanta is all-comprehensive, it is the first
study and the last and the middle also). But,
generally speaking, for purposes of useful study,
the order is that followed in the preceding exposi-
tion of the main principles of each, whereby the
object of enquiry is outlined generally at the
outset and grasped in detail at the close.

The Veda corresponds to A ; the dnga to U;
the Upangato M. (The summation may be re-
garded as consisting of) the Fourteen Vidyas,
commonly spoken of, which really comprise the
six Angas, the six Upangas, the group of
Samhita, Brahmana, Upanishat and Krshna and
Shakla Shakha as the thirteenth, and A-vidya
Ne-science, as the fourteenth.

All the activities of the World-process are
comprehended in these, and the whole of them
together and interdependently constitutes the
one Veda.

Their Authors too are the same as the authors
of the samsara. As that is created, so are
these. Every hierarch, appointed to one depart-
ment of work in the world, constructs the
corresponding Anga and Upanga in order to

make his own ideation clear.
13
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Thus, the making known of ichchh &, the
expression and communication of desire, is the
work of Shiva ; he is the author of the Science
of Grammar, Vyakarana. It may be said that
the business of language is with knowledge, the
department of Vishpu. But the point to be
noted is that speech, the use of language, is
motived by a wish, the desire to communicate
what is in one’s mind to another. Therefore
Shiva’s authorship of the Science of Grammar ;
for he predominates in all work of the nature of
desire and he who presides over a work has to
frame the rules which govern its execution. The
author of Shiksha, the psycho-physics and the
application of Grammar, is also Shiva. For
Shiksha is instruction pertaining to objects
desirable or otherwise. We ought to desire that
which will help and to avoid that which will
hinder us. Desire and aversion depend upon
Necessity, the needs of our constitution; and
Necessity is determined by and changes with
Time; and Time resides in the Ordained
Succession of the World-process. Hence Shiksha
takes the form of such instruction as this, viz.,
¢ This is desirable at this time ; and this other is
not desirable ; for such and such a reason,’” and
so forth. Hence the inseparable connexion be-
tween Vyakarana and Shiksha, viz., because of
the common origin of both. Shiksha corresponds
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to A; Vyakarana $o U ; Utterance, Speech, to M.

Vishnu is the author of the sciences of Kalpa
and Nirukta, Methodology and Etymology both,
because both are concerned with the meaning of
words, and meaning, sense, denotation and conno-
tation, is jfiana, knowledge. He who puts, intro-
duces, veshayati, meanings into words, creates
relations between sound and sense, is Vishnu.
All words are Shiva’s, dependent on or connect-
ed with desire; but they are specialised, differ-
entiated, defined by knowledge; and hence the
inseparability of word and meaning. In them-
selves all word-sounds are inarticulate, dhvani;
they are made articulate only by the element of
jfiana mixed with them.! We thus see that
according as a person’s intention, as his thought,
is clear and definite, so is his expression thereof.
It may be questioned why Kalpa and Nirukta
are not placed first in order, when jfiana is
first. The answer is that Necessity governs
everything, and Vyakarana and Shikshd are the
declarors of that necessity, desire; hence, for

1 In essence, the difference between inarticu-
lateness and articulation is the difference between
the indistinct and vague on the one side and the
distinct and definite by repetition on the other. And
repetition, rhythm, uniformity, system, is the re-
flexion of the element of unity, Self, sattva and
cognition on the manyness of action and desire.
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practical purposes, they are given the first place.
The exact order of jfiana, etc., is observed in
the Vedas (?). But when we come to permuta-
tions, all ave first and all are last.

Chhandah, the science of Metre, Rhythm,
corresponds to the samahira, summation,
and is the work of Maha-Vishpu. Chhandah
is song; and that only is sung, or sung about,
which is being felt, realised, materialised by
the necessity of desire. The essence of this science
is the reproduction, in its own order, of every
mood and mode of the World-proeess in word-
sounds embodying that mood. Hence the Chhan-
dirpava (the primal work in our world-system
on that subject) is the work of Maha-Vishnu
and describes all metres and all mnoods.

Jyotisha, the science of Light, Astronomy,
Astrology (the science of all the ‘lights’ of

1 The wording in the text is obscure. The
psychological order of rotation of the three aspects
of consciousness is cognition, then desire, then action,
then cognition again. But the Vedas are arranged
as Rk (cognitional or scientific), Yajuh (actional
ov practical), Sdma (ethical, emotional, artistic,
desiderative), Atharva (summational). And within
each Veda again, the order of the sub-divisions is
Samhitd (cognitional), Brahmana (actional or
ceremonial and ritualistic), Upanishat(desiderative),
Upaveda or Tantre (summational).
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heaven, and hence all science),' is the work of
Brahma. This is the science of the march of
Time (and time-markers,¢.e.,the heavenly bodies)
and describes all the accompanying conditions
and variations of the world-system created by
him. He who creates a thing knows best and
most about it.

If a distinction may be made, four of these
sciences are more important than the other two,’
viz., Vyakarapa, Nirukta, Jyotisha, and Chhan-
dah.

The aunthorship of the Upangas or philosophies
is similar. They also are classed under jfiana,
ichchha and kriya according to their
conclusions.

Vedinta, dealing with the final knowledge, is
the work of Vishnu. Mzmamsa, concerned with
karma, of Brahma. Nyaya, dealing with
nirnaya, determination, resolution, (under
prayojana, motive), of Shiva. Vaisheshika

1 It may be noticed that while ‘light’ is the
governing and predominant subject-matter of one
science, ‘sound’ is such of all the other five—and
all the other sense-qualities are yet in abeyance for
purposes of scientific interpretation of aspects of
the World-process in terms of theirs. The endless-
ness of the detail of knowledge as of everything
else, is forced upon us on every side.

®> And accordingly these two have practically
disappeared.
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1s the summation (and the work of Mahi-
Vishpu?). These four bring knowledge of all
“action,” all processes of the universe (as distin-
guished from the other two which deal less with
‘knowledge’ than, one, with the ‘means’ of
realisation, and, the other, with the realisation
itself of Infinity). Yoga is the work of Brahma ;
for engagement, employment, conjunction,
yojana, is yoga, and Brahma assigns to
each his engagement, employment, function.
Sankhya which teaches the infinity of infinites,
is the work of Shiva; for desire- -necessity is
endless. For this reason, Sankhya is also some-
times said to be a philosophy of summation,
But the real summation of all these six ¢ views’
of the World-process is the Siddhanta, ‘the final
and established conclusion’ (the Science of the
Pranava), the seventh, by Maha-Vishnu.

The Anga and Upanga may be distingunished
thus. The former gives a knowledge only of
the ‘ideation’ and the words that embody it.
The latter explains siddhanta, the meaning
and significance thereof. Hence is the latter
known also as Darshana, ‘view,’ whereby all,
with its inner purpose and cause, is ‘seen’ and
understood clearly.

The Angas should be studied first (as explain-
ed in Sec. ITI, ch. xiv) ; then the Upangas; and
then the Vedas again, together with and in the

| B
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light of the Angas and Updngas.

Having so enlarged his intelligence by all this
study, the aspirant becomes qualified for and
should engage in the work of Brahm an, the
righteous maintenance of the World-process, the
continued turning of the wheel, for the benefit
of new jivas. Such is the net result, the
practical essence and significance of all this
teaching.

Derived from these Fourteen Vidyas are end-
less other sciences; for the genesis of the sci-
ences naturally corresponds to and is as multi-
farious as the departments of the World-process.
Poetry and Rhetoric; Music; the whole group
of the Fine and the Industrial Arts; Medicine ;
Handicrafts; Puranas; History; Law; etc., all
these are classifiable under A, U and M, and
arise according to the developments of cognitior,
desire, and action.

Taken in the mass, they may all be grouped
into three main groups: (a) Shrauta Dharma,
scriptural teaching and practice, corresponding
to cognition; (b) Smarta Dharma, legal know-
ledge and convention, right and duty, correspond-
ing to action; and (¢) Dharma Shdstra, the
science of Dharma generally, ethics, synthesi-
sing the other two and corresponding to desire.
There is a fourth also, the Szddhanta,, the
summation of them all.
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The Shrauta emphasises the unity of all
things, for knowledge systematises and unifies.
The Smarta dwells on the separateness of each
thing, (for law deals with the rights and duties
of individuals as enforcible against each other).
Dharma Shastra determines what ought and
what ought not to be done (for ethics makes the
compromise between unity and separateness).
It is true that, from the universal standpoint,
every thing ought to be done, (for thereis a
reason, a cause, a justification for every course of
action and every fact, “there are two sides to
every question,” and an element of truth on
either side); at the same time, in the actual
World-process, from the standpoint of succession,
because of the fact of separate and successive
actions and the meed of characterising them
distinctively, for practical convenience, in oppo-
site ways, the distinction has to be made of
actions that ought to be done, and actions that
ought to be not-done, in a given time, place and
circumstance. In ‘reality,” ultimately, however,
ought and ought not are as one. The Siddhanta
of all is the universality and unbroken continuity
of the jiva (as one with the Pratyagatma,
in consequence of which all kinds of experiences
and actions, good and evil, pleasurable and
painful, ought and ought not, are strung upon
each in the course of endless time).
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The study of Shrauta is prescribed especially
for sannyasis. In that stage of life all
things have to be unified, all separateness and
opposition renounced, all manyness seen as
illusory, all realised as I. The Smarta, on the
other hand, is study for the householder, so that
he, though cognisant of the underlying unity
of all, may still multiply and help on manyness,
in order that knowledge, the supreme know-
ledge, may come to all the endless many in
endless time. Hence the current saying that
the Smartas, the observers and followers of
that Dharma, are full of works. OSmrii-
Shastra deals with such subjects as these : What
are limitations or restrictions; what is freedom
therefrom ; what are the relations between two
persons in certain given situations; and why;
what upadhis, organisms, limitations, sins,
lead to what others, and what others they them-
selves proceed from ; such a person with such an
upadhi, may properly eat and consume such
food and such other upiadhis; such food
tends to develope such and such upadhis and
tendencies and qualities, etc. Indeed all possi-
ble matters are touched on in the Smyti. When
it is said that such and such a plant or animal
is rightful food for such another, or is not,
what is meant is that there is a preordained
relation, between the form broken up and the
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form nourished thereby, along the line of evolu-
tion, or, in the other case, there is not such a
relation. Otherwise, indeed, from the standpoint
of the Absolute, all can consume all, and all
produce all. Smrti means remembrance. The
significance of naming a science by that word
is that, in that science, the order in time of the
various births of the jiva in the various types
or kingdoms in the course of evolution is re-
membered.! Finally Dharma-Shastra lays down
with reference to their places in the scheme,
of evolution, the duties of all beings, as classified
under the various orders and sub-orders of
the followers of the Shrauta and the Smarta
respectively.

With reference to their authorship, the
sciences may be classified either as Archita
or Arsha. All sciences indeed expound only
the universal oneness in manyness and wvice
versi. Some of these have been formulated by
Mahavishnu, others by Brahmia, Vishpu and
Shiva, and still other (sciences and works relat-
ing to their own departments of work) by the
hierarchs subordinate to them. All these are to
be regarded as Archita. Besides these are the
sciences and works called Arsha, formulated

! For another interpretation, see The Science
of Social Organisation; or the Laws of Manu in the
Light of Theosophy, Liecture T .

~
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and written mainly as subsidiary to and inter-
pretative of the Archita. Understanding,
the comprehension of a subject, is of two kinds.
One may be described as ‘ for oneself,’ a mere
following of the sense. The other is such a
thorough grasp of it as brings with it the power
of reproducing that understanding in another
individual. In short, the maturing and perfect-
ion of the first is the second. The Rshis and
Brahmanas having learnt for themselves the
nature of each atom of the World-process; of
the Self, the Not-Self, and the Relation between
them ; of the origin, continuance, and destruction
of all things—having learnt these from the
archita works, teach them to othersin the
arsha works, so that the knowledge and the
work of Brahman may spread and continue
for ever and ever. For All is One, and there-
fore all are interdependent, from the standpoint
of the Self; while all are diverse, even though
mutually expectant, from the standpoint of the
Not-Self; and from the point of view of the
Negation, All is independent of all.

The why and wherefore and the mode of
operation of this help and teaching of one
another will be dealt with in the next chapter
on the Suatratma, the Thread-soul, the
group-soul, the web or net-soul, the over-soul,
as variously named, in different aspects.



CHAPTER XVIL

THE SUTRATMA OR THREAD-SOUL.

The metaphysical explanation of mutual help.—
The common Satratma—The One through the
many.—Individualities within individualities.—The
pragmatic bearing of these metaphysical con-
siderations.—Endless progress.—Various illustra-
tions of the idea of S#itratm a.—Triplets of as-
pects.—Questions as to justification of effort and
possibility of avoiding joy and sorrow.—Replies.—
The three functions of the Siitr atm a.—Its dis-
tinction from the Param atm 4.—1Its identity with
the Jivatma.

(The outcome, the practical application of all
the knowledge thus acquired, is and should be
“mutual help’ in the daily life of the world.
This leads to further considerations).

Mutual help, the notion that this person can
help me, in any way, were impossible, were there
no difference apparent between I and another,
on the one hand ; and were there no real element
of union, no thread of unity, of identity, between
them, along which the help could pass from the
one to the other, on the other hand. Because
there is mno real difference of one and another,
therefore for the One Self, indeed, the idea of

i
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help, helping or being helped, is non-existent,
impossible, meaningless. The thought of assist-
ance is possible amongst selves separated
and individualised by embodiment in etats
and united by the Common Self. The chaplet
in which many beads are strung together on
one thread is a good illustration ; or the plant
that bears many seeds. It is a one and a
many at the same time.

By reflexion of this abstract and universal
principle in every concrete embodiment thereof,
a pseudo-infinite series arises. Every vyakti,
‘manifested’ individuality, is also a jati, ‘gene-
tic,” (an archetypal idea), a genus, and vice-versa.
In the domain of the limited and successive,
whatever appears as a particular, concrete,
separate, definite individual as compared with
its “higher,’ vaguer, more fluid and indefinite
and comprehensive ¢ type’ or ¢ genus,’ is also, in
turn, itself such a ‘type’ or ¢ genus’ to lower
individuals.'

The Oneness that pervades and holds together
a samsara, a world-system, the being and
individuality of its Mahavishnu, isits Satratma,
its group- thread- net- or web-soul. From the
transcendental standpoint, the Idea expressed

1In all this we may see the ¢ practical’ appli-
cation, to superphysics, of the metaphysical (logical)
principles ascertained by the Vaisheshika system.
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by the Pranava is the Sutratma of the
Endless World-process as a whole.

The Sdtratma is the regulator of the
system, the organism; it is that which defines and
characterises it, rules and governs it and sets
the dominant law of its activities, operations,
functionings. Wesay, ‘lama brahman a,’
‘thou art a brahmana,’ ‘he is a brah-
mana’—here, brahmana, the idea con-
noted by the word, is the satra or thread,
and I, thou and he are the beads which, strung
thereon, make up the rosary of the whole class
or caste. It is evident here that one ‘active’
idea, one function, one characterising occupation
or activity, makes the type or genus— active’
because existence, manifestation, realisation,
act-uality, is by action. It is also obvious
that in the Universal or Absolute, there can be
1o distinction of genus and individual or singular,
but only in the particular and successive. When
these words, genus and individual, whole and
part, samashbi and vyashti, are used
at all in connexion with the Universal ‘Whole,
they signify only the distinction between the
One and the Many. The One is the Whole, the
All; imitation and reflexion thereof, by and in
the successive, is the type, the genus. The many
is the parts ; the reflexion of this is the pseudo-
infinity of manifested individuals. And all such

THE SUTRATMA OR THREAD-SOUL. 207

individuals are bound together, brought into rela-
tion and connexion with each other, in wider and
wider bonds of unity, by larger and larger, more
and more comprehensive ¢ thread-souls,” ¢ group-
souls,’ ‘over-souls’. Were it not so, relations of
love and hate between individuals belonging to
different genuses, races, kingdoms, worlds, would
not be possible (and, as a fact, do not come into
play till they are brought into living relation
with each other by the sweep of vitality, prana-
currents, of the larger individuality’s conscious-
ness, through that thread, that nerve-strand, on
which both are strung. Two nations in different
parts of a planet remain incognisant of and
apathetic to each other, till the consciousness of
the planetary hierarch sweeps through both
and makes them simultaneously cognisant of and
therefore at once capable of sympathy and anti-
pathy towards each other. Without a common-
ness of consciousness, of pursuits, of interests,
love and hate, co-operation or competition, are
equally impossible).

The practical or pragmatic bearing of the
above considerations is that there are in the
World-process, grades after grades, stages after
stages, to be passed through, endlessly. There
is no finality anywhere. It can never be said
by any jiva, “There is nothing more left to
do after this”. Nor, at the same time, on the
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other hand, is any wish, any craving, any fever-
ed effort, for any particular state, grade or
office, allowable. A jiva may become a
Brahmi, a Vishgpu, or a Shiva; what then ? Or
he may become a Mahi-Brahmi, or a Mahi-
Vishnu, or a Maha-Shiva, or a Mahi-Rudra, or a
Maheshvara; what even then? The ¢ whole of
pseudo-infinite particulars’ is as far from being
achieved then as ever. To the view of still
greater and ever greater Hierarchs they would all
be as atoms are tous. Hence no craving and no
competitive striving for any grade of this endless
hierarchy can arise within a jiva that knows.
He will only do the duty of the hour diligently,
without joy or sorrow, fear: of loss or hope of
gain, elation or depression; for he knows that
all things, all offices, all duties are equally
important, none more or less than any other;
that he himself is Brahman in whatsoever
condition he may find himself to be in the end-
less curves and revolutions of the World-process;
that the Wheel of All-Becoming has brought
him and again will bring him each and every
condition and experience, high and low, of
inevitable necessity, in rotation, at some time
and place or other, for karma of every kind
must happen in the life of every jiva and
bring its consequence with it unfailingly.
The idea of the thread-soul, the Statratma,
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may. be expressed in other ways, as thus: The
unity of this samsara or world-system, de-
fined and limited by one cycle, succession, order
or law, by the oneness of its ruler or law-giver,
its Maha-Vishpu, is its satratma. The
Maha-Vishnu is the satratma.

Or, again, it may be said, the ideation, the
buddhi, of Maha-Vishnu, that “all this world-
system should be carried on by such and such
methods, on such and such principles ”—this is
the satratma. The niyama, law, ground-
plan, design, architectonic, of a world-system isits

! This corresponds or amounts to the ‘group-
soul’ of theosophical literature, and also to the
‘oversoul’ of some mystic writers of the West. Of
course, distinctions may rightly be drawn between
these, as also thread-soul, web of life, etc. But these
distinctions are distinctions of aspect only, not of
thing. Each individual, in so far as it is a conti-
nuous individuality, which, as such, manifests, time
after time, in separate and successive sheaths, is a
‘thread-soul’. Inasmuch as each of the sheaths of
this individual, at any given time, is made up of a
number of other individuals (sheaths), which he holds
together, he (or it) may be called a group-soul, an
oversoul. The network of the prapa-desire of the
‘group-soul’ which holds together the smaller ¢in-
dividuals,” which make up the larger’s body, on any
plane, is the web of life on that plane. See the
next footnotes also, for other aspects of the subject.

14
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sutratma’ It should be borne in mind that
every law-giver is in turn himself given a law
and .set a rule by a higher law-giver and ruler
and is therefore not an independent or omni:
potent ‘law unto himself’. Therefore is it said
that every law is subordinated and subsumed
under higher law ; that what is law for one js
not such for another; that all laws are mutuall
related; and so forth. (The expression ‘lav{
unto himself” has significance and truth only
thus, that the Supreme Self is obviously a law
unto Itself, there being none other existing be-
side It to set It any law; and an individua]l
person may be said metaphorically to be a ¢ law
unto himself’ only in the aspect and to the
extent of his having realised his identity with
the Supreme Self).?

! This would correspond to the theosophical con-
ception of ‘the web of life,” the buddhic network it
.h:Ls to be remembered that, in a ce;'ta,in sense e;,ch
mmer or subtler body acts as such g net 01: web
holder and supporter, to the particles of th,
next denser; and even within each body we mae
distinguish an inner and an outer endlessly
(see The Science of Peace, p. 210, o seq.)’. The lney,
vous s'ystem with the currents of prana ﬂowinr-
along it, would be the physical and Iite'ral web 0%
life of the physical body.

'Fhe aspect of the ‘thread-soul’; the *indjvi-
duality’ that persists birth after birth; according to
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From all the above it follows that that
there are satratmas within sitratmas,
and others within them, endlessly.

It has been said before that the brahman a-
type is the thread-soul of all brahmana in-
dividuals. It is the same with each one of the
three other castes. Also with each one of the
kingdoms of the minerals, vegetables, animals,
etc. Also, again, with each one of the endless
yonis, genera or species, or sub-species, in-
cluded within each. Briefly, the ‘unity’ of
each ‘ pseudo-whole’ is a thread-soul.!

theosophical literature the causal body’ on which
the mental, astral and physical bodies of birth
after birth are strung; the karana-and-sikshma-
sharira of the current Advasta-Vedanta—is not
expressly mentioned here. But it will be seen that
it is also only an aspect of the group-soul as said
above. The ‘simultaneous’ aspect is the group-
soul; the ‘successive’ aspect is the thread-soul.
The ‘web’ or ‘thread’ is obviously made up of
strands. Taken separately and successively the
strands and the knots or beads through which they
pass make the sitratma passing through many
births. Taken all together they make the group-
soul.

' See preceding notes. The ‘unity’ of the
¢ pseudo-whole’ of the whole biography of a jiva
through all his seven or eight hundred{human births
in the course of one round, isits ‘causal body’;
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Thus then every Ishvarais satratm a to
his world, and, in turn, is an individual jiva in
the world of a higher sitratma. A brah-
mianda,a vigshva, a jagat, a samsara,
each successively corresponds to a s tratma.

(a) Devotion to Ishvara, (b) meditating on him
as sitratma, endeavoring to compass the es-
sential contents of his consciousness by means
of all the arts and sciences (in the ordinary
condition; and by dhyana and reception of
the image of that larger whole in the carefully
cleaned and steadied mirror of the smaller
whole, one’sown chitta or mind-atom, in yoga-
meditation), and (c) helping to carry on the
work of the World-process in accordance there-
with—all these things are one and the same,
(that is, are the ethical, intellectual and prac-
tical aspects of one and the same state of con-
sciousness. Devotion, wisdom, sacrifice ; desire,
cognition, action ; emotion, knowledge, practice;
religion, science-and-philosophy, altruism ; these
correspond and go with each other).

just as his astro-mental body is the ‘unity ’ of all the
changing states of his physical body in one birth,
from beginning to death. If the ‘principle’ enun-
ciated above is cavefully borne in mind many ap-
pavent inconsistencies will be seen to be only differ-
ent aspects and correspondences and reflexions
of the same fact on different planes.

- 2T
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It may be asked here : Why is there any need
to endeavor to strive after such knowledge
(even ordinarily and with detachment, so to say,
as distinguished from the ‘fevered effort’ spoken
of a little while ago), seeing that everything is
already provided forin the Eternal Becoming 7!
Also, to say that such knowledge brings joy and
lessens sorrow does not seem correct, seeing
that sorrows are experienced, as a fact, by the
knower, the wise man, also ?

The reply is, briefly, this: The striving is also
included in and provided for and rendered neces-
sary by the same Eternal Becoming, for every
jiva, at the turning-point of each cycle. And
the joy and sorrow that, no doubt, must continue
to come to the jiva so long as it remains embodi-
ed in denser or subtler sheath, even after it has
achieved the knowledge of the Self, are, yet, more
chastened in their nature, and have no longer

1 This question is but another form of the old,
old doubt as to how karma (pre-assumed to mean over-
whelming doom and fate and irresistible pre-destiny,
can be reconciled with any effort at all. The reply
is the true metaphysical one : If we would believe in
a pre-destiny then effort is also included therein;
this is true from the standpoint of the Whole.
Otherwise, from the standpoint of the limited,
karma is not such resistless fate, but only a limited
cause, to be met with new causes, 7.e., efforts.
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the same overwhelming power that they had
before to carry him off his feet irresistibly and
away from his duties. With the gain of such
knowledge, the jiva attains true free-will. He
becomes sva-tantra, self-dependent. He can
resist surges of joy and sorrow, he can deli-
berately circumscribe the limits beyond which
they shall not go. This is his power of
avarodha. He can also deliberately per-
mit himself to experience and follow them ;
this is anurodha. Utter lack of restraint is
arodha. This, in an emotional reference.

Generally, the activity of a satratma may
be regarded as threefold: (a) avarodha, limi-
tation, definition, of its own limits in time, space,
self-definition, definition to itself of the type or
aspect of the World-process that it is going to
manifest, (b)) anurodha, pursuing, following
out, becoming, carrying out in succession, the
business of the World-process in the particular
aspect previously defined, (¢) arodha, the
disregard and negation of both these (z.e., ‘let-
ting oneself go’ without regard for others or
for consequences, behaving as if there were no
others to take into account, or, from another
standpoint, behaving in a manner as if all others
were so intimately interdependent with oneself
that there was no need for restraint or conceal-
ment or reserve and exclusion, and no possibility

-
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of complete de-fini-tion and severence from
them in time, space and motion). These three
may be regarded as respectively correspond-
ing to A, U and M.’

The distinction between the Paramatma
and the sitratma may be put thus: The
Three, I, This and Not, taken together in Their
Infinite Significance, constitute the former ; with
limited sense, denoting and connoting particular
contents, they make satratmas. In another
way: AUM, the triune sound, utterly tran-
scendent, indicates the former; aham-etat-
na, limitedly transcendent, transcendence on
the verge of or connected with limitation is
gsatratma.

The work of srshti, ‘emanation,” creation,
evolution, proceeds by means of sutratmas.
In the AUM, the Paramatma may be
said to correspond with the A, the satrat-
ma with the U, and that which is born
from them, the destructible, the transient, the
negatable world-systems, with the M. From
another standpoint, the satratma may be

1 “The Ring-Pass-Not,’ ‘Fohat, and ‘Alaya’(?)
of The Secret Doctrine may be regarded as aspects of
these three functions of the satratma. The group-
soul, the thread-soul proper, and the ‘ web of life’ may
also be regarded as respectively in correspondence
with A, U and M, or a&tma, manas and buddhi.
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said to correspond with the M, inasmuch as
it is the all-pervading nexus which holds to-
gether the contents of a world-system ; but here,
in this particular context, emphasis is laid on
its aspect of law and order, and so it is said to
correspond with the U.

From all the foregoing, it will be clear that
the sitratma itself is thejivatma.l! And

! See preceding footnotes as to the ‘ thread-soul
proper’.

Nore:—One of the frequent charges against meta-
physic is that its exponents use too many words,
with too vague, indefinite, incoherent and even in-
consistent ideas. This charge may or may not have
some truth and value when preferred against the ma-
Jority of the ‘current’ and  extant’ philosophies, and
also those portions of works of material or physical
science which deal with basic principles—for there
is not much to choose between them. But when we
are dealing with a teacher like Gargyayana, with
his comprehensive grasp of the infinite and the
infinitesimal, his profound insight into the very
heart-pulsation of the World-process, we have to
apply other standards of criticism. To brush him
aside with a light remark is thoughtlessly to put
away from ourselves the vision of truth. When he
piles up too many words, one on another, as if they
were synonyms, we have to remember that though
they may at first sight seem dissociated, yet a
common element runs through them all and allies
together their various connotations and makes them

.‘ﬂ.
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the other penultimates, Pratyag-atma,
Mala-prakrti, Daivi-prakrti, etc., arise
out of the Logion in similar fashion. In reality,
however,

all but different aspects of one fact. When we can
discover this common element, we shall find that
light has been thrown simultaneously on etymologi-
cal and psychological facts as parallel to each other,
that philology hides a large amount of philosophy
within itself. Also, as to the apparent indefiniteness
of the ideas intended to be expressed, it should be
understood that this is not a defect or an inability
of the author, but part of the nature of the ideas
themselves. If we want ¢ definiteness ’ we come at
once to the sensuous, the concrete, one apart from
other ones. But these we can only sense. If we
would understand, understand the relation between
discrete things of sense, we must emphasise in our
consciousness the aspect of the abstract, the uni-
versal, the common, which also is present there,
inseparably from the concrete. But this common
element 1is, perforce, by inevitable nature, the oppo-
site of definite, definite in the sensuous sense which
the ‘concrete mind,” the outward-turned intelligence
craves after and which only it can appreciate. The
nexus, that which holds together others, must al-
ways be less definite, less exclusive, less separatist
than those which it holds together. Pieces of wood
are definite in shape, but the water in which they
all float is not so definite in shape ; clouds are more
definite in shape and color, but the air in which
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Nor thread of life, nor flowers of births
and deaths,

Nor intertwinéd rosary of beads,

Nor genus, species, type, nor singular,

they all float is less so; masses of various gases are
more or less definite in shape and some in color also,
but the ether in which they all float is not such.
Let us recognise that lack of sensuous definiteness
is part of the characteristic of metaphysical ideas.
The final idea, I-This-Not, is the most in-definite,
and most inclusive of all opposites. But the sen-
suously in-definite is not non-existent. Indeed, it
is more intensely existent than the definite. Ideals
have the most important and far-reaching conse-
quences. Different ideals and beliefs lead to differ-
ent kinds of moksha. And the range of the feeling
of ‘personality,” from the most intensely-pointed and
other-resistant condition of manas, to the widest
and most, all-other-embracing condition of budd h i,
explains all possible varieties of practice and
belief. The ‘Pvoblem of Personality,” one of
the most important aspects of the ‘ Problem of
the Why and How of the World-process,” is
essential to study and solve. As usual, it and the
Ultimate Problem are intimately connected and
throw light on each other by action and reaction.
On the Path of Descent, the forthgoing, as the con-
sciousness becomes more and more i ntensely attached
to a more and more definite, concrete, clear-cut body,
it becomes more and more concrete, scientific, divi-

=
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Nor Whole, nor part, nor one, nor many is It.
Not universal, not particular,

Not limited and not unlimited,

Eternal Naught and Endless Wonderment.

sive, individualistic and downright and downward,
in thought, emotion and action. If it endeavors
to understand subjective problems at all, it takes
corresponding views and declares the ultimate pro-
blem insoluble, declines to recognise Itself, commits
suicide. On the other Path, that of Ascent and
Inturning, it becomes more and more abstract,
metaphysical, all-inclusive, universalistic and up-
right and upward, in thought, emotion and action.
It necessarily endeavors to solve the world-problem,
and always must solve it, for it has only to see
Itself, which nothing can prevent its doing, once
the wish to do so arises within it. To the first
form, the second form will often and naturally seem
too vague in thought, over-tolerant in emotion,
easy-going or indolent in action, even when the be-
havior under judgment is the result, not of tamas
but of sattva. To the second form, if it should
happen to have moved very far away from the
junction-point and should have unfortunately lost
(as it should not lose) memory of its own first
form, that first form will appear erring and hard
and restless. Thus on the ‘degree’ of our feeling
of ‘personality’ depends very largely the nature
of our views, especially on subjective questions.



SECTION 111 (Continued.)
CHAPTER XVIII.

THE PENULTIMATES.

Pratyagatma.—TIts characteristics.—M il a-
prakrti—Its distinguishing features.—The
explanation of its presence.—The meaning of illu-
sion.—J 1 v atm a.—Its definition.—The Nexus, Re-
lation, of Nishedha or Negation, between
Self and Not-Self.—Its functions.—Daivi-prak-
rti, caunsal energy.—Its nature and aspects.—Dis-
tinctions of aspects of the Self and the other
Penultimates.

Pratyagatma dwellsin A. Mauala-prak-
rti resides in U. Daivi-prakrti, Shakti,
¢ Divine Nature,” Might,” © Ability,” Necessity,
Power, Force, Energy, lives hidden in (the
letter) “I” merged and invisible in the coal-
escence of A and U. In M lies the appearance
of separateness between these three, and the
negation of that separateness by their mutual
conflict and abolition; it is that which is
different from them all, yet includes them all,
Self-determined, sorrowless, conditionless.!

'In understanding this, it may be of help to
remember that the particular and individual mani-
festation, in a world-system, of this metaphysical
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(i.) PraTYAcAIMA.

Whatever is the content, the connotation,
the significance of the I alone, pure and simple,
without any limitation of this,” or ‘thus,’ or
otherwise—this pure consciousness or awareness
or knowledge is Pratyagatma. Sarvam
prati afichati, ‘that which goes and
reaches out to, towards or into, which pervades
and attracts, all’—that is pratyak. The
atma, the Self, which is behind and within
this activity of reaching the unreached, this
all-pervasion, which is the originating source
and establishing maintainer of this incessant
operation—that is Pratyagatma. As the
Brahma-sitra says: The consciousness or know-
ledge of the Self alone is the consciousness or
knowledge of Pratyagatma. Or as the
Sankhya declares: The form, the nature, of
the I is immediate, unscreened, eternal. Or the
Nyaiya: The Pratyagatma perisheth and
decayeth never, nor is it proved, accomplished
or perfected? by apavarga, liberation.

and universal principle of M, is Shiva whose
characteristics are described in these same words
in the Puranas. Heis the Lord of, and impartially
helps both, the gods and the titans, the forces of
good and of ill; He is the chief of the immortals,
yet carries venom in His throat; and so on.

'This may serve as an illustration of what was
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It is true that the I never stands apart from
the This, at any time, yet it is distinguishable
from the latter as pervading it. That the
two are so distinguishable is shown by the
mere fact that there are two words for them.
Both are mutually dependent, each defines the
other, and they cannot be separated from
each other.' The individualisation of the I
is the “this,” and into and by the ‘this’; other-
wise it has no particular and manifested ex-
istence. So the individuality of the €this’ is,

said in the note at the end of the preceding
chapter. The Samskrt word is siddha, which
means all that the three English words convey, and a
little careful examination will show that the
same common skeleton-idea runs through and
becomes transformed into the three different-seem-
ing ideas signified by the three words, by means
and because of mnew applications, associations,
situations and surroundings.

1Jt may seem to the reader that certain basic
facts and principles are repeated too often, almost
ad nanseam perhaps, by Gargyayapa. But what
is the very object of metaphysic? Is it not
to trace all facts to one principle ? If, so, then it is
necessary again and again to return to, and start
afresh in a new direction from, that principle,
otherwise it will be forgotten and the reader
will begin to see contradictions where there are
none.

s >
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and is because of aham, I. In the totality,
of course, I, This and Not are as one; that
which the I is, that same is Not-This; that
which the This is, that same is Not-I; that
which the Not is, that same is I-This, <.e., the
identification of I and This is Not, is false,
(illusory), or, in other words, the Not is Not-
I-This. Thus, then, whatever, and wheresoever,
appears in the World-process as the mere I,
characterised by the quality of the thread of
unity, that is the appearance, the form, the
nature, the being of Pratyagatma.
(ii.) MOLA-PRAKRTI.

The Wtat, the This, which is the locus,
the seat of manifestation of the I, is the Not-I,
the An-atma, Mualaprakrti. We are
now considering the This alone, purely, by it-
self, as the absence, the opposite, the counter-
foil of the I. Such is Mala-prakrti. Its
essential form and nature is  This-ness,” object-
ivity, the cause and means of all manifesta-
tion. The possibility of the atom-many is
here; for E tat is essentially many. It is
true that a unity is ascribed to or at least
suggested of Etat too by the Self’s Negation
of the Many, by the Negation of it as a ‘single
totality > opposed to, yet by that very fact also
mirroring, the Self’s Unity. The Self declares
eternally that Manyness altogether is not. Still,
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opposition between the Self and the Not-Self,
for they are both included in the Being of the
Absolute, still in the actual business of the world
they work interdependently, which compels the
supposition, the assumption, of a difference, an
opposition, between them. It is not opposition
in the ordinary sense however, but a matter of
necessity. The positing thereof is necessary.
Were the two opposed in the ordinary sense,
their mutual relativity, reciprocity, interdepend-
ence, were not possible. That which cannot
perform its work, cannot achieve its object,
independently of another, cannot be said to be
really opposed to that other. A complete oppo-
sition in the ordinary sense would require com-
plete independence, self-dependence. It may
be said that the I s declared to be essentially
self-dependent. No doubt, this is so. But
when the I becomes qualified and characterised
as the actor and has, as its very nature, to
perform the work of ¢becoming,’” then its self-
dependence becomes hidden, latent. It is
obvious and patently predicable of the I only
when the I is considered in itself, apart from the
This and the Not. W?ith reference to them, the
I is also other-dependent. The This, on the
other hand, is essentially and every way other-
dependent. Being inseparate from the I, how-
ever, and therefore catching a reflexion of the
15
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nature of the I, it puts on the appearance of
being and may be also called self-dependent.
When joined to and permeated by the I, it
has the appearance of unity. Thus, then, the
appearance of the opposite of oneness is the
Not-Self, Mula-prakrti
Again, in itself, this Not-Self has the condition,
the essential nature, character and being of
Non-being. This is its proprium when the
I posits it face to face with Itself as the opposite
of Itself and therefore negates it as impossible.
Non-being and Never is the opposite of the I,
which is the essence and the whole of Ever-
Being, which is the only Being that we are aware
of. But even in the op-position there is the
positing of the Not-I by the I. An positing is
supposing, giving of possibility. Out of this fact
the Not-Self steals an ever-transient cx-istence.
The I is unlimited by Time, Space and Substance

(i.e., Motion, for substance is realised by motion,

manifests and exists in and by movement

only). But these are dependent upon the I;
they are all asat, non-being, non-existent,
essentially; and they are the whole stock-in-trade
of Mala-prakrti. Thus is This both sat
and asat, being and non-being, an appearance
of existence on a core of non-existence.

When we think of the opposition between
the I and the This, the latter may appear as
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Tm.leless, Absolute Consciousness in and out of
which this notion of separateness of.som tllll' y
other than I, arises—that is Mﬁ’ la; r a(ir 'mg
‘VVe' may take an illustration : Suppos}; thmt! -
individual is the sole monarch of the ; t? vo
globe of the earth, chakravar ti, im ef;tlrpt
over 'all. But even when this fact i’s ref:)oI o
ed without dispute, even then the statemefﬁ? e
(1‘1mde, “There is no other,” or the question u;;s
Is there really no otfer ? » The autocrat pl ,
reflects from time to time, “Is there an : 'alsc')
other than and independent of me, op 1}; t;lhueel
not ?”  Such thought, l'mplyimof doubts ixre
volves the possibility of, and fo.rth?vith cr(;f:tc l:
the opposite of the oneness, For if there (wes,
‘1o suc}} possibility at all, then the statementre
discussions, questions and reflexions would 'ji
be truly and literally useless and meaningl :
And such useless and meaningless actions rt; vor
ta.ke place in the world, for the reason ﬂ‘mt et:;er
Lis the only actor ang its actions imit:;t ';e
nature of Truth and Being ; or, again becz,ulsz
2

"In the illustration, history shows that :
autocl‘"atic rulers do ‘ create ’ very independ;nt o
rebellious subjects who start independent a‘n :
ments, to be again gathered up later on in 'LgIOYeIm-
federation—a reflexion in concrete humfu; z:;ig }?r
of the laws and principles of metaphysiczzl {;ns
logy.  (See The Science of the Emotions, ix )PS-YC ~
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everything is by necessity, and what is neces-
sary is useful and significant. In the reflexions
of the monarch of our illustration there will
further occur such comparisons as these, “ such
and such others are like me; but they are less
than I am in these respects; they have mnot
such a power, oy qualification, or function ; they
are therefore not quite like me, not equal to me,”
and so forth. The I is the supreme sovereign
of the illustration. The domain of his sover-
eignty is the This. His reflexions are all con-
cerned with it and are of two sorts, both of the
nature of doubt, ‘Is it’ or ‘Is it not ?’ Like
the monarch, the I ponders whether another
than itself has or has not existence. The sup-
position or im-position, upon or within its
consciousness, of such hypotheses is the crea-
tion of manyness (though only for subsequent

refutation). 1 In reality there is no difference,

I Treated in the third person, ‘ Is there anything
else than the Self ?’ the problem becomes a little
more distant, more difficult to solve, than when put
in the first person, ‘Am I anything other than I ?
One way of dealing with the problem in the third
pevson is this: Apparently there is an infinity of
things other than myself around me—but, how do
I know that there really is? My senses, eyes, ears,
etc., prove their existence ? But what proves the
existence of these senses? Ultimately, my own
knowledge, my consciousness, is the sole and solitary
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No separateness, between the monarch and hjg
domain ; for the notion of the one includes the
notion of the other., The vishaya, object,
domain, field of life and activity, is included in
the being of the subject. Subject and object
are not apart. In this sense, there is no oppo-
sition between T and This. The notion of the
This is on the I.  And the notion is the notion
of not-one, of many individuals. This manyness
of samsara is lllitllyﬁ-l)l'n,-])aﬁcll a,
“mythical quintuplication,” g false, an illusory,
complexity and multiplicity. Herein Etat is
an-a-bhinna, ¢ not-un-separate from A | am
(I=not not-I), neither separate mnor non-
Separate.  Hence is the world said to be hased
in unity but qualified with and manifesting in
duality.

Mithya, false, is that which is both sat
and a-sat, being and non-being. T ig sat;
This is asat; the conjunction of the two is
the World-process.
proof and guarantee to me of the existence of my
senses as well as of al] sense-objects, and, in the
circumstmnces, not only the proof, but the sole
Support, originator, substratum of them. Hence
whatever existence they have is devived from me
and is not independent of and apart from me. See
The Science of Peace, p. 143, and chapters viii. to xi.
for a detailed exposition of the basic metaphysical
principles touched on in the text.

‘e
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The One Atma, in the Many Etat, appears
as many ; then it is called jivatma.
(iii.) Tee Nexus or NIsHEDHA OR NEGATION.
The Nexus between the two, wviz., th'e N ot o;'
Negation, indicates their non-cm.ltmdlctlon 0
unity.r The consciousness of tlu.s very non-
contradiction of unity by the two, .e., tshfa com-
pleted negation of manyness by oneness, in any
one system, the mergence of the 'two into one,
(or one another, or each othe.r) is pralaya.
For this reason, in the consciousness of pure
unity there is nothing to speak of, no speaker,
no word, no space, no time, no action, a,n'd no
action lessness. The form or nab}lre of unity is
different from all these things, w.hlch have place
only with reference to its opposite, the many.
Where there is no many, no separateness, there
no language is possible. Hence thevNexgs be-
tween I and This is of the nature of Negation.
Brahman is not prana, apana, etc,
(the five vital energies that link and hold to-
gether the constituents of the body and so are the
reflexions of the supreme Energy of Negatu?n) ;
It ismot akasha, etc., (the five known kinds
of ¢ this,’ the elements) ; It is not (any of the
endless derivatives of these and their mutual

1 Gargyayana's language hereabouts is very com-
pressed and obscure. I have here and t}?ere pur-
posely retained the mannerisms of the original.



232 PRANAVA-VADA.

relations) food or plant or suffering or revolt
therefrom, or junction or division, or knowledge
or action, or I and thou and he and another
and soon. No-thing is Brahman, All this, this’
this, etc., is contradiction of the unity of T :md’
This; and such absence of unity cannot be
spoken of as Brahman; it is only a part
(m?d not the Whole.) On the other hand, the
unity of the two (where the I has negated and
abolished the This, and so abolished itself, for
practical purposes of manifestation) is Bra h-
man; for therein is no-distinction—well-
described as I-This-Not. Brahm an is neither
A, nor U, nor M; Itis the identity, the mutual
mergence, the disappearance of A and U in M.

It may be asked why this opposition, this
contradiction of unity, this manyness ap,pea,rs
.much more prominently than unity. The reply
is ?bwous: Appears means manifests, and
man}festation is by multiplicity. Appearance
manifestation, prominence angd diversity ar(;
synonymous.  Even the words *more’ and
¢ Iess" belong to the many ; their significance is
nothing else than ¢ more distinguishable, more
separated off” and ‘less so’. In eithe’r case
that'of ‘more’ or that of ¢ less, ’ there is a con:
tradiction of the Whole, the Oneness. As the
Nya@ya says: The opposite of the Whole is a
part, and the synthesis, the non-opposition, the

THE PENULTIMATES. 233

unity (and mutual abolition) of all the parts

is the Whole.

While, then, manyness is prominent and
manifest, Unity must obviously be the reverse.
As ‘separateness’ increases in a world-system,
‘unity ’ retires more and more into concealment.
The words ‘extreme’ etc., are now and then
used to qualify and describe ¢separateness’.
They have always only a comparative sense,
indicating graded degree, and never can have
an absolute meaning. ¢ Extreme opposition’
means only very great and much emphasised
difference; ‘opposition,” only ordinary difference;
‘ non-opposition, * slight difference.

The scriptural text, “ May I, the One, become
many, may I be born forth,” should be inter-
preted accordingly. The One I thinks to and
within Itself, “ Am I alone, or is there anyone
else also”. And this very thought, implying
their possibility, creates the actual appear-
ance of many others (for to that substrate-
Consciousness, possibility 1is equivalent to
‘actual appearance’). The cause and condition
and means of the final determination, ‘I
alone is or am,’ is the ex-istence, the possi-
bility, the false appearance, the im-position
and palming off on or in the Consciousness, of
‘many-others’. It is only after the possibility
and then the impossibility of ¢ others’ has been
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examined and ascertained, that the proclamation
can be made, ‘I alone am ’.
(iv.) DAvi-Prakprr,

The Necessity of the contradiction of the
unity of T and This is Daivi—Pra,k;‘t; i. Itissym-
bolised by g, the letter I, dwelling between A
and U. When two things are based on or rooted
in one, difference between them is also a matter
of necessity. The unnecessary is non-existent,
What exists is necessary. All Becoming s
necessary.  This Energy of viro dha, con-
tradiction, opposition, is DaiviPy akrti.
In it T and This manifest. In one view, M ala-
Prakrtimay be saidto dwell within Daivi-
prakrtiand Pra,t;ya,gﬁ.tmﬁ, within M dla-
prakrtii It is the Energy of the necessity
of both. That by means of which lumination,
irradiation, play, takes place, divyate anaya,
that is daivi. Prakrti is sva-b hava;
becoming, causing to be, bhavan am, by
one’s own effort, sv a-yatnena—thisis sva-
bhava; itis doing or acting, pra-k ar anam,
naturans, by one’s self. And the action of all
and everything is the action of the Self.

The Energy of the conjunction or combing-
tion, y o g a, of T and This, is Yoga-Ma ya. As
the Yoga-sitra says: There is an appearance
of conjunction between subject and object as
between light and darkness. The necessity of

»-
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the manifestation of opposition between t;he?m,
on the other hand, is Maya. That Whl(}h
lights up and throws into relief both I and ’Iiln§,
and is inside of and immanent in both is D aivi-
Prakrti. In its transcendent fmc'l universal
aspect it is Maya. In a description of t-he
World-process, as the necessity .of t.he' contrf.mdui-
tion of the unity of I and This, itis Daivi-
Prakrti.

The reason why Daivi and Mula are
both called Prakrti is that the former l;as
the appearance of being nearer to t.he lat ]:e:r
than to the Self. Inone sense, 1ndee.d, it may . e?
said that it is peculiarly the Necesswy’ of This ;
that the Necessity of I is ‘another, 'anya,.t.li
Prakrti, (apar a?); and that of Negatlon, sti .
‘another’ anyat (Para?). In reahf:y, Prakrti
is necessity, of nature, character, 1?e111g. Every-
thing acts, behaves, happens of'ltself, beca,txée
of the essential necessity of its nature, in
the deepest sense.

Both these Prakrtis, Daivi and Mala
belong to the At m &, which is ever Self:deter;—
mined. That which is different f1:01.n the Atma,
is its non-existence, Not-I, and it is born of the
necessity of the nature of the -I itself ; but as
the product is This, that necessity may also be
called the necessity of This. D}ﬁel'er}ces of
names naturally arise out of differerices of
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situation. In its transcendental aspect, Mila-
prakrti is Anatma; in a limited sam-
sara, it is Muala-prakrti; in a brah-
manda, Apar ad-prakrti So, the univer-
sal and transcendent aspect is Maya; that
shown in a samsara, Daivi-prakrti; that
in a brahman da, Paraprakrti. So,
the all-transcendent aspect of the Self is called
Atma, pure and simple; in contradistinction
from and with a comparative reference to limit-
ations, to upaidhi-sheathed selves, it is the
Paramatma, or Supreme Self ; with refer-
ence to the network of laws, the warp and
woof of regulation and administration, it is
the Satratma; as pervading all activity,
1t is Praty agatmajas experiencing that
activity, itis jivat ma; and so on endlessly.

' The reader may be reminded heve of the neces-
sity of “ pursuing the thought through the word”
and not allowing himself to be perplexed by the

same word being apparently used in different senses.
If he has at all touched the truths that everything
is everywhere and always, that different situations
bring out different aspects of one and the same
thing, like the ever new forms assumed by the
same few pieces of colored glass in a kaleidoscope,
that the same names indicate principles as well ag
particular individuals, officers, hierarchs concretely
embhodying those principles—then he will find the

——
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In reality, however, there is no separate-
ness, no difference, no distinctions :
Not other, nor un-other, neither far,
Nor near, nor yet Root-Nature, nor Divine,
Not atomed Matter, nor Necessity,
Nor Energy of Being or Non-being,
Not Maya andnot Yoga-maya too,
Not Might, nor Wish, nor All-pervading Self,
Nor Self drawn into or from All, nor Pure,
Nor Not-Self, nor Embodied, nor Supreme,
Nor the World-process, nor transcending it,
Nor any one World-system, one brahn.u'md’,
One jagat, vishva, orone maha-vishva,
Loka or maha-lok’ of endless grading,
Nor same, nor different, separate or one,
Nor time, nor space, nor substance infinite,
Nor pure, nor full of stains, nor One nor
Many—
But All at once, ever and everywhere,
An ever Restless Rest of I-This-Not.
text not perplexing but most suggestive and. illu-
minating. Some of the technical words mETltIOIIBd
in the text here are explained at length in sub-
sequent chapters, in new aspects.




SECTION HI. (Continued.)
CHAPTER XIX.
THE JIVATMA.

The jivatma acompound of I and Not-I.—
Etymological significance.—Its main character-
istics.—Atomicity and continuity.—Embodiment of
oppositions and contradictions.—Its psychological
stages : nescience, science, omniscience.—Its grades,
one within another, endlessly.—Progress and
regress, evolution, etc., the reflexion of the simul-
taneous All in the successive.—Philological illus-
trations.—The origin of I, You and He.—Corres-
pondences of various deities, hierarchical and
divine Powers and Intelligences, with various
letters of the alphabet.

The jivatma is a mixture of portions’
of the I and the This. "That wherein the Atma,
the Self, plays, jivati, kridati—that is
the jivatma. This jivatma is the re-
flexion, the image, the prati-bimba of the
Ishvara who is the satratma. Itis true
that the jivatma is declared to be Brahman
also. But this is so only when it has achieved
knowledge of its-Self, when it knows the essen-
tial and true and whole nature and character of
the World-process, the I, the This, the Becoming,
the To-Be, etc.  Then difference between jivat-
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ma, Pratyagatmi, satratma, Para-
matma, anu, paramanu,! etc, ceases;
all merge into Brahman. An element of
N a, the Negation,is also present in the jivat-
m 3, working within the elements of I and
This, as the Brahma-sifra says. It is because
of this that we see existence and non-existence,
birth and death, succeeding one another, in it.
This jivatma is an anu, an atom, and
also partless, at the same time. Its atomicity
is pratyaksha, ‘before the eye,’ patent;
and it may be said, in consequence, that it is
impossible for it to be partless; yet this part-
lessness belongs to it by virtue of its A t m a-
nature.?  This-ness, etat-t va, is nothing else

1 It will be noticed that some of these words are
commenced with capitals and others with small
letters, although in this context all signify principles.
The reason is that some of the words mean only
principles, and are always used in the singular
number only ; these begin with capitals. The others
indicate principles as well as concrete embodiments,
and occur in the plural number too.

2This is another of those frequent instances in
which the work draws, from certain data, conclu-
sions exactly the reverse of those that might be
expected, prima facie, by the inalert reader! The
reason is, of course, that the author sees, in the
data, elements which the unprepared reader does
not. “Everything contains within itself its own
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than the opposite of the unity of the I. This
opposition is a matter of the Necessity of the
Sva-bhava of the I. Because of it the
Universal I acquires and puts on individuality.
‘I’ is or am one I; ‘You’ is or are another
I; “He’ is another I. And so on, endlessly.
Because each I, as I, is a continuum, an un-
breakable thread or line of consciousness, the
jivatma is partless and indivisible. Because,
on the other hand, etat is the opposite of
unity, there arises in it atomicity, limitation,
parts.  Atomicity is the embodiment of the
opposition between Aham and Ktat,.

It must be remembered, however, that ‘oppo-
sition,” “an opposite,” cannot really arise in the
Full and the Eternal. It is only hypothesised,
postulated, imagined, fancied, drcamed, sSuppos-
ed, assnmed for the wmoment, for purposes of
argument, so to say, only in order to be the
more effectually refuted, negated, abolished,
proved to be non-existent. Duality is a neces-
sary hypothesis within the One, for the sole
and very purpose of emphasising the Oneness

opposite "—this is the governing law of logic and
thought, and of fact and the whole World-process.
The ‘reconciliation’ of the ¢paradox’in the text ig

that the indivisibility of the atom is comparative,
relative to one world-system, plane, etc., no
concrete particalar atom being really absolutely
and finally indivisible.
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of the One, in and by and through its, the
duality’s, own refutation and repudiation.

We see in the jivatma pleasure and pain,
joy and sorrow, also that it is born, lives, dies.
But all this is illusion, b hrama. The act call-
ed birth and the power of achieving it; the act
called death and the power of achieving it; the
act called living and the power of achieving it—
all these are in the One Paramatma. How do
these variations arise ? Thus:' It knows Itself
as partless, conditionless,universal, transcendent;
and It says to Itself, “I-This-Not”. Such is
Its very Nature. As I, It is unborn, undying,
unopposed, unopposable, One without a second.
As Etat, It is doer, actor, sufferer, Many,
diverse. As Not, It merges I and This into One
or rather the Numberless. Thus indeed are all
possible natures, characters, constitutions, and
all power to do or not to do, or to do otherwise,
already and always in the Supreme Self. Indeed
the Paramatma may be said to be the To-
tality of all these Powers. (All these are
simultaneous in the Absolute). The life of the
jivatma is governed by this same Supreme

! The argument may not appear quite clear; it
is put in very compressed form with steps omitted.
If the reader is interested in entering into the sub-
ject fully, he may perhaps find it useful to look
through pp. 125, 126 et seq. of The Science of Peace.

16



242 PRANAVA-VADA.

Notion, I-This-Not (in the succession of its
parts, however). As alpa-jfia, ‘little-knower,’
(at first, when <dentifying itself with an etat)
it thinks and believes to itself, ¢ (I am mineral; I
am plant; I am animal; I am human); Iam glad;
I am sad; I am good ; I am virtuous ; I am poor;
I am nothing at all ; ” etc. Thisis the condition
of a-jfiana, non-knowledge. Dissipating
this error, this ne-science, and producing
jiana, knowledge, science, there arises, (in
the second half of the jiva’s life, when it
begins to apply and realise the Not to and in
the This) the reflexion: “All this world-hap-
pening is by Nature, by Necessity ; I am nothing;
thou art nothing ; there is nothing mine or thine
or another’s; there is no difference between
me, thee and another ; all are and is One I”.
(The first stage of the jivatma has been
described as that of the alpa-jfia, the ‘little-
knower,” of a-jfiana, ignorance; and the
second stage, by contrast, as of jiiana, know-
ledge, science. Is this science equal to omni-
science, then ?) In the strict sense, the jivat-
mi, as ;such, must be always alpa-jfia,
¢ little-knowing,” and only the Paramatma,
all-knowing. In the latter only is present the
Whole of the I and the Whole of the This;
never in any one jivatma. (But, generally
speaking, so far as the jivatma is and realises
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itself as Paramatma, it takes on the poten-
tial omniscience belonging to the latter.)

For this same reason, from another standpoint
and in another aspect, it appears and happens
that what is eternal, simultaneously all-includ-
ing, ever-present, immediate knowledge in the
universal Paramatma, unfolds as time-
governed, successive, and partial memory in the
jivatma.

This op-position and non-opposition, virodha
and a-virodha (separation and identification
between I and This) is an endless process. We
find here the root, the seed, the germ and primal
principle of all an-avastha, ‘non-finality,’
progressus et regressus ad infinttum. There are
atoms within worlds, and worlds within atoms,
pseudo-infinitely,! (in Space). And within each
atom ever goes on the process, first, ¢ I (am) this’
and then ‘(I am) not (this)’.

Yet again, every jiva has to work out and
realise this Idea of the Logion, I-This-Not, in
every atom, which is another source of yet
another pseudo-infinity (in Time).

Yet again (because there are jivatmas
within higher or larger jivatmas, e,
sitratmas), we have knowledge within
knowledge, memory of memory, word inside
word, dialect through dialect, language out of

'See Fournier's Two New Worlds, (1908).
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language, meaning hiding meaning—and so on,
endlessly (in Motion), an infinity of infinities.

All this regulation and demarcation of time
and space that we see, the divisions into cycles
and orbits, and yugas and manvantaras
and mahi-man vantaras—all th'is is only
from the standpoint of the successive, of single
world-systems only.

In verity, there is no succession and no num-
ber, but only the One, Ever-present, Universal
Thought everywhere; and truly is each and
every jivatma eternally seated, omni-
presently, in all samsaras. Ouly when it
believes itself limited, does it endeavor to pro-
gress step by step by expanding its knowledge,
its consciousness, little by little.

Ever and everywhere and every way, in every
point of time and spacc, in every atom, shines
the Self. Nothing is anywhere without the
Self, dead, uninspired by It. And thus, again,
we see there is no difference. The ‘you’ is
<]’ and the ‘I ‘you’. Whatever even hints
at any separateness is but mere words that
passingly deal with the possibility of a break
in the Self’s unity.

(An illustration of how the idea works out in
the science of sound-language, grammar, may be
given). The pronoun Asmat means Atma;
Ushmat is the Etat born from it (in modern

THE JIVATMA. 245

Samskrt, Yushmat, because of the inclusion
of the letter ‘I’ signifying Shakti, in it,
I-Ushmat becoming Yushmat by the rules
of coalescence). (The letter) ‘I’ is the Neces-
sity that stands between the two, with a special
abode in the Etat. Hence there is a coales-
cence between the ‘I’ and ‘U’-shmat.! But,
then, why is not this fact brought out in the
constitution and ‘appearance’ or form of the
sacred sound, AUM, itself? Because, in the
ultimate reality, Necessity belongs to and is
hidden in the All, and not attached to any one of
the Three in particular. Hence, the Veda-gram-
mar, Pratishakhya, separates the ‘1’ out of both
A and U. (The peculiar manner in which the
‘I’ is included in the AUM brings out the
underlying principles of metaphysic.) 37, A,
followed by g, I, coalesces with it into @, K.
That followed by ¥, U, merges with it into sys,
Ay. But here the @, Y, disappears in accord-
ance with the rules of Veda-grammar and
leaves behind only the sy, A, again, and this

'If the reader remembers Pandit Dhanaraja’s early
doubts and queries as to why the Samskrt alphabet
was arranged as it was in Panini's Satras, he will
find here an illustration of the kind of answer needed.
The paragraph in the text explains why the first
aphorism shouwld run in the order it does. The
reader may consult the Shiva-sutra-vimarshina.
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merges with the succeeding, 3, U, into O; so
that AUM, is pronounced as OM. It is
true that, ordinarily, a second coalescence does
not take place after a lopa, disappearance,
of a letter; but this rule applies to secular
speech, not vaidika, scriptural.

With reference to such etymological con-
siderations as these hasit been said that A is
Vishpu, ‘I’ is Shankara, U is Brahma and
M the Negation of all. Here ‘1’ is declared to
be Shiva only because Shiva is connected with
ichchha, desire, which is Shakti. FElse-
where, Ais A tma, jfifina, cognition, high and
low; ‘I’ is Shakti; U isall kriya over which
Brahma presides; while Shankara is M. As the
four letters A, U, M and I have been here
successively shown to be present in the AUM,
so the Kalapa-Vyakaranas, ncyclopedic Gram-
mars (?) systematically explain and derive all
letters, all words, and all “meanings’ and concepts
out of the AUM; and the Shilpas, practical
sciences or arts, expound all substances or
padarthas, and their actions, activities, move-
ments, functions and all natural processes too,
as derived from it.! Truly is the AUM all-

'Thus, if we had these old works, we would pro-
bably find that the manifestation of the ‘I’ after
the ‘A’ ; their coalescence into E ; then the manifesta-
tion of U; and their coalescence into Ay ; then thedis-
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comprehending.  This world, and the world
beyond, and the one beyond that again and so on
ever endlessly, all these are presentinit. None
is there to compass and describe its Greatness
in its entirety. What is said here is only some
of the main Ideas comprised within it.

appearance of the Y, etc., etc., all corresponded with
stages and formations and lapses, etc., in the pro-
cesses of embryological and cosmological develop-
ment and evolution, on the microcosmic and macro-
cosmic scales. And so with all the letters. (See
the Introduction to the Bhagavad-Gita, by Annie
Besant and Bhagavan Das, and the Science of
Peace, pp. 160-161).



CHAPTER XX.

THE CONSTITUTION OF THE JIVATMA.

Unification or mutual inclusion of opposites.—
Love and Hate—Two kinds of each, (a) General,
latent and causal, (b) Special, patent and effectual.
—The significance of ‘organisation’.—Higher and
higher organisms including lower and lower, end-
lessly.—Subsumption of all in Paraméatméa.—
Endless spiral progress or evolution of jivas
through larger and larger worlds.—The meaning of
¢death’ of body and soul in terms of each other.—
Continuous passing and repassing into and from
each other, of egos and atoms.—Sttratma as
means of such.—The connexion between the various
subtler and coarser bodies of the jiva.—The prin-
ciple of synthesis and antithesis, co-ordination and
dis-ordination between various planes and worlds.—
The practical utility of understanding these matters.
—Right action follows only and surely on right
knowledge.—Right knowledge followed by right
action constitutes m ok s h a.—Metaphysical views.

With reference to the opposition between A s-
mat, I, and Yushmat, you, it should be noted
that opposites are in the ultimate reality, one.!

1The actual truth of this is illustrated all around
us in every day life. Youth and maid love

——
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Everything includes its opposite, carries it with-
in itself as a limb, an organ, a constituent part
of its own total organism. What do we mean
when we speak of an angry man ? The

grow all in all to each other, marry —opposites be-
come one; and have a large family—the one become
many again. Then, the family, born of the love, now
absorbs the care and time of each parent, in a differ-
ent way, and they begin to be less than all in all to
each other, gradually drift apart in interests, and
may even suddenly find themselves disagreeing under
the irritabilities produced by the too heavy strains
of the family life. ¢ Like’ had hidden within its
womb the ‘dislike’ that now develops and manifests
concealing within itself, in turn, again, as seed of
future remorse, the ¢ like’ out of which it grew forth
—an endless rotation. A servant is treated kindly
because he does his work and in order that he may
be encouraged to do it better ; the kindness, born of
the good work, breeds sense of immunity, then care-
lessness, then impertinence and destroys the good
work. A master is served well, because he is good
and kind and in order that he may become more so ;
the assiduous service breeds in him habits of selfish-
ness and luxury and destroys the kinduness out of
which the good service was born. Public honors are
bestowed on a good public worker; they ‘turn bis
head’ and destroy the good work. Leaders, by
excess of leading and commanding, alienate follow-
ers. Followers, by too much following, spoil their
leaders. Armies, organised for purposes of offence
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condition of anger is different from, is opposed
and painful to, his normal condition, and yet is
veritably included in his character, sva-bhava,
own-being, and is not separate and apart from

and defence, to add to the strength of a State, be-
come a burden on its finances, and a source of weak-
ness and danger. Genius, the overflowing strength
of onefaculty, over-reachesitself, hecomes unbalanced
insanity, and destroying what it fed upon, dies in
poverty of starvation, or in the lunatic asylum of
disease. Unique fashions of dress, ornaments, styles,
intended to act as ideals, to set the fashion, degene-
rate into the common, the common-place, and the
vulgar, by too much multiplication. ~Schemes of
religious ministration and self-sacrificing help, by
too much systematisation, lose their essential vital
power of spontaneous feeling, and ossify and die in
foul corruption, and imnbecile formalities. Procrea-
tion, in some forms of life, leads to death. Nourish-
ment, by overfeeding, to disease. Chemical com-
ponents, combining, realising their characteristic
aflinities, in the very realisation lose their original
character and undergo entire transformation. Joy
carries the seed of sorrow within itself, and sorrow
of joy. Excessive love becomes jealousy and then
hate. Excessive hate, preserving its object for
continual gratification, becomes love. Fire hides
water within its constitution; and water fire; oxygen
and hydrogen nourish fire and make water; and yeb
water and fire extinguish each other. The densest
and most resistant solids carry the possibility of
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the man. The reconciliation of separateness,
and yet non-separateness, unity despite opposi-
tion, oneness simultaneously with manyness, is
‘interdependence,’ ‘relativity,”’ sipekshitatva.

becoming the most tenuous of gases; and vice
versa. Everything, growing and multiplying, grows
necessarily, inevitably, to excess, and so destroys
itself. Even more immediately, anabolisni is in-
separable from katabolism, vital functioning means
waste of tissue, living includes dying and dying
includes living. Judged superficially, it will seem
that this transformation from one into another and
opposite is due to external circumstances. But
looked at closely, it will be found that the word
‘necessarily,” ‘inevitably,” is the explanation of why
these external circumstances themselves are present
at all. The why, again, of this necessity is to be
found in the nature of the absolute Consciousness,
I-This-Not, which makes action and reaction neces-
sary in the limited. (See The Science of Peace,
ch. x. and x1.)

At first sight, the modern Hegel’s statement, that
Being is Nothing, might seem to be the same as the
Rshi’s, that opposites are one. The illustrations
given above could perhaps be drawn from Hegel's
statement also. But there is a slight difference—
which makes all the difference between conviction
and doubt. As Stirling, one of Hegel's profoundest
exponents, himself confesses, this first statement
of Hegel’s, which is the foundation of the whole
of his system, remains perplexing, doubtful, un-
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In this fact may be found the true origin and
significance of ri ga and d vesha, Love and
Hate. Because the Self is, and is felt, every-
where, and everywhere knows and realises its

convincing. And yet it is also true that the bulk of
the system is deeply thoughtful and true, and in
agreement with the conclusions of the Vedanta and
those set forward here. What is the explanation ?
If the foundation is wrongly laid, the vest of the
building ought to be awry P The explanation seems
to be that Hegel felt the truth, but did not see it
yet quite clearly—natural in the circumstances, it
being exceedingly wonderful that he even saw as he
did—and therefore could not express it clearly.
Hegel says *“Being is Nothing;"’ and that, being the
same, they yet pass into one another and make
becoming ; in other words, in terms of consciousness,
“I is Not-I,” and the two passing into each other
make the World-process. When Hegel's statement
is thus made significant and brought home to our-
selves by translation into terms of consciousness, we
at once see the difficulty, the error or ‘slip of the
pen,’ if we may so call it, into which Hegel seems to
have fallen. Instead of saying * Being is Nothing ”
he should have said “Being is Not-Nothing,” 7.e., “I
is not Not-I". Then, later on, by mutual adhyasa
(see The Science of Peace, ch. xiii., it would have
been possible for him to say ‘Partial being is
partial nothing ;" which would be a description of be-
coming; as Fichte better put it, ego in part=mnon-
ego and vice versa.

——— .

—a T———

THE CONSTITUTION OF THE JIVATMA. 253
unbroken unity and thread-continuity, there-
fore is there Love between all, by all, for all,
in all places. So too, on the other hand, be-
cause the et a ts, ‘this’s,” not-selves, the sheaths
in which the Self manifests, are many and sepa-
rate, therefore is there hate between them all.
All this is matter of Necessity. With whom we
have no necessity (to associate), no needs and
interests bound up, with him there is no possi-
bility of hate; or of love either; the two
go together.

In a general sense, however, because all are

When Gargyayana says “ Opposites are one,” he
seems to say the same thing almost as Hegel—but
what he means, as is obvious from all the work, is
that ‘Opposites taken together, are one,” make one,
inhere in one. Of course in a certain sense Pure
Being is the same as Pure Nothing; but then, such
a ‘same’ cannot pass into or out of the ‘same’ to
make something else, 7.., Becoming. On the ‘ view’
propounded by Gargyayana, the explanation of the
Universe is that when the totality of the pairs of
opposttes that make up the World-process is summed
up, the result is a Nothing in which all the opposites
have mutually abolished each other; and this
nothing is negated, within Itself, by the Self which
is Being; and, finally, as the net result of this
negation we arrive at the Absolute, ‘I—Not-I—Not,’
where in all specific consciousness of all individual
I's and particular Not-I's is merged and lost.
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connected with and have necessity and need for
all, therefore ra g a, love, exists everywhere, i.e.,
in the mind of every jiva and foreverything
whatever. We want to see things of which we
have no particular need at all. We are curious
to know about all things whatsoever. We walk
along the road and look inquisitively at the
things of the wayside. We wish to hear and
overhear all kinds of talk (when not in real life,
then in tales, at least). All this is the result of
raga.

The Self is everywhere and includes every-
thing. I am the Self and wish to encompass
everything too; I like everything; I like to own
everything.

So, on the other hand, we experience d vesha,
hate, dislike, aversion, without necessity, .e., with
or by an opposite necessity ; without any patent
particular necessity, but because of the neces-
sity of asserting the separate eéxistence of the
sheath we inhabit. ‘I am so and so, but this
fellow is not.” ‘I am great, but this creature
is contemptible.” I cannot associate with that
low fellow.” ¢Why did he talk thus of his
betters 7’ etc.—such are only the grosser forms
of that necessity of separate up ad his, sheaths,
without which individualised existence, however
subtle and glorious, were impossible.

Where we have particular and obvious needs

A
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and necessities, there special loves and hates,
likes and dislikes, friendships and feuds, neces-
sarily arise. He that helps to satisfy our needs
is our friend. He that prevents their fulfilment,
our enemy. He that balances both is impartial
and equal or equable or indifferent. And so on.

We thus have two kinds of love and hate.
One is of the nature of cause; the otheris of the
nature of effect. The former bases on the latent
general all-pervading dual-necessity ; the latter,
on the patent special necessities of daily indivi-
dual life.

The result of this interplay, the reconciliation
of this opposition, of unity and manyness, love
and hate, is avayav-avayavi-bhava,
“the condition of organs and organism, parts
and whole, attributes and substratum,” organisa-
tion of ‘many’ parts into higher and higher
“wholes’ or ‘ ones’ or individuals. And it is the
duty of the student to bring home to himself, in
terms of self, s vam, and of love, this fact that
the whole of the World-process is so organised in
the Paramatma, which is himself—aham
ev-ismi sarvam, ‘I myself am (oris) all.’

To return to particular loves and hates. These
correspond with our knowledge. As our know-
ledge is, sois our action. It is true that we
sometimes seem to act against our convictions ;
but the fact is in such cases that the convictions
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are not deep enough, are not truly real-ised.
As the expansion of knowledge is endless, such
too is the expansion of activity. Never can
activity, motion, cease, as all the sciences agree.

¢ Many’ atoms are summed up in an indivi-
dualbrahmanda. ‘Many’ brahmandas
make up the oneness of a jagat. ‘Many’
jagats are subsumed in the individuality of
a vishva. When a jiva has exhausted all
the experiences and gained all the knowledge
possible inand from hisone brahmanda he
goes on to the next higher and larger, and so
on endlessly, on all possible scales, even beyond
the samsara of Mahavishpu. It goes out of
one atom and into another ; and atoms change
their condition (avastha) from time to time,
also, on all scales, moment to moment and
muhirta to muhiarta and maha-
manvantara to mahd-manvantara
and soon, in incessant growth and diminution,
vrddhiand sankshaya, expansion and
decay, aund gradually become Brahma, Vishnu,
Shiva, Mahivishnu, and greater than these,
endlessly.

By opposition to the Unity of the Self
appears the many This. And, again, by juxta-
position with the many This, the Self
appears as many selves or jivas. And
jivasand upadhis areinseparable. Yet there
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must be incessant change also, and on all scales.
Therefore jivas are always passing from
upadhi to upadhi, atom to atom, the
atom vacated by one being instantly occupied
by another (all this being possible because, being
indeed only the translation in terms of time
and space and limitation, of the one con-
stant fact that all atoms and all jivas
exist in eternal conjunction in the Absolute
Consciousness).

For familiar illustration, witness the new-born
babe and its gradual growth in body and
in mind (and then decay and death and
passing into another body).

The destruction or dissolution of atoms also
takes place. But they are generally spoken
of as indestructible on the general ground
that nothing is really ultimately destructible.
For practical purposes, according to the
Vedas, the slowing down or the intensifica-
tion of the vibration (mandatia or dakra-
shtata), for or by the storing of energy,
shakti, (and wvice versi?) makes the be-
ginning and the end (? the end and the begin-
ning), the destruction and the birth (in their
case).! Although atoms are mala-prakrtika,

'See The Secret Doctrine, i, 545. This portion
is very difficult to translate, for lack of continuity
of traditional learning on the subject of atoms, in

17
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(t.e., belong to that the characteristic of
which is concreteness, particularity) yet there
is no possibility of an increase (of numbers?
amongst them). Because they are endless
(pseudo-infinite) once for all, by correspond-
ence with the Infinite Self which they
oppose everywhere and always. In fact this
itself is Mila-prakrti. Hence aham and
atom are interdependent. In every aham
an atom, in every atom an aham. For
this reason also is it said that all anus
atoms, are similar, are equal (ultimately).

When an element of ah am, ego, pursuing its
due course of activity, passes from one piece of
etat, ‘this,” to another, the former et at is said
to die, to become non-existent, to perish, <. e.,
to merge and disappear into deeper existence.
This former etat then goes back into its
original element, akasha, etc., and staying

Samskrt. The literal translation of the text would
perhaps be: “ For the sake of providing energy,
or storing up energy, by the succession of
slowness and intensification, the beginning and
end—this only is destruction and origin, as is
declared by the Vedas.” Whatever alteration or
addition of idea may appear in the paraphrase
above as compared with this, may perhaps be
geen to be justifiable on reading later state-
ments in the text.

el T e
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there, matures its work;' and then again
develops activity in association with another
element of aham. The jiva also, on the
other hand, for the maturation of its work
and faculty, takes another suitable atom? to

1¢Jts original element’ apparently means the
large masses of it which form the sheath of
the corresponding cosmic deva, and are en-
souled by his aham, a personality, the same
in kind, but very different in degree of ‘sepa-
rativeness’. This would be needed to fulfil the
law that spirit and matter, aham and etat
can never be apart, that there is nowhere any
such thing as inanimate matter. ‘Matures its
work’ seems to mean that it digests and
assimilates the experiences of vibrating in re-
sponse to the more acutely personal consciousness
which it underwent when attached to a more
¢ personal ’ jiva, that it further ripens and perfects
its capacity for being the means and instrument
for that kind of activity of aham-life which
it subserved formerly.

?The word atom here should be understood in a
comparative sense, as meaning rather the whole
astral sheath or egg; so, the physical etat which
is dropped is also not the permanent physical
atom, but the body as a whole. That the general
statement of the text is correct however, with
regard even to atoms, we may gather from the
fact that the Dharma-kaya Buddha, the videha-
mukta, drops even the permanent physical atom.
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itself and dwells in Kamaloka, etc., for a time,
and then spreads out its work again (on
the physical plane). Such is the close and
inseparable connexion between ¢pieces’ of
aham and pieces of etat. There is no
atom, no super-atom, no this, no that, with-
out an ensouling element of aham. So
neither can any element or feel of aham
anywhere be specified, described, spoken of,

But yet again, the severance of conuexion can
never be quite complete—for the whole World-
process is one unbreakable continuum. (See The
Science of Peace, pp. 124, 129, 186, etc.)

Moreover, size is nothing. The original ‘hole
in space,” or bubble in the ther of space, in
our—or any—universe, made by the breath of
the Ishvara of the wuniverse, is an aham;
definite numbers of these, definitely arranged,
form the ‘atom’ of each plane, and this again
is. an aham; these ‘atoms,” in turn, form
molecules, and molecules tissues, and tissues
bodies, and each successive aggregation is
similar in principle though not in bulk, so
that there is no essential difference in mean-
ing whether the word ‘atom’ or the word
“body’ is wused in this connexion. From the
standpoint of the etat, bulk and interrelation
and number are important differences; from the
standpoint of the aham it is all one, himself
and ‘this’. [A. B.]

[ T
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indicated in any way, without a piece of
etat. All conventions, all the behavior of
individualised life, all recognition and use
of time and space, depends upon a combina-
tion of these two.

In the name jivatma, the element of
etat, te, the anu or atom is the jiva, and
the element of aham is the atma. It is
true that when the two are separated, the
former is called anu, atom, and the latter
jiva;' but this is a matter of usage. Asa

'For the ‘metaphysic’ of this see The Science
of Peace ch. xv., p.291. Of anyand every ‘pair,’
in the domain of the Limited, one will mas-
querade as spirit, as subtler inner core, and the
other as matter, as denser outer crust or body;
and there will also appear a third, hetween,
as nexus. In Theosophical phrase, in the
¢metaphysical * or ‘universal’ interpretation, as
principles, Atma is the Universal I, Manas,
the individual ‘atom,’” chitta-ayu, inspired
by the I which is individualised thereby ;
Buddhi is the nexus between. This should
hold good of all planes, and all worlds and all
systems. But in ‘physical’ or ‘particular’ and
empirical ’ interpretation, for ¢ practical’ purposes,
“Atma’ corresponds to, has its location or
centre in, appears as a film of, atmic-plane
matter, or akasha; Manas as a sheath of
mental-plane matter, agni-tattva; and Buddhi
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fact, in view of the sitratma, because
the element of etat is bound up in that
‘thread,” therefore, reciprocally, the element
of continuity, the ‘thread-I’ always pervades
it, 7.e., the atom. And, vice versa, the (pseudo-)
thread-e t a t permeates the element of a ham.!

comes between, as vaiyu or buddhic-plane
matter. Coming lower down, it would probably
be correct to say that, from the Theosophical stand-
point, for the vegetable kingdom, our mental
plane-matter would stand for Atma, our astral
for Buddhi, our physical for Manas. So,
again, lower down, and so higher above ; thus the
adi, anupadaka and so-called atmic planes
would make a triplet of Atma, Buddhi and
Manas.

It may be noted that in the Yoga system the
aham always includes all the sheaths in which
the man is not self-conscious, 7.c., has not separated
himself from the body in which he is working. At
a low stage of evolution the aham is everything
above the physical; later, everything above the
astral, and so on step by step. Parts cannot
be perceived in the ‘invisible, so the whole is
conceived as a unit, a one. [A. B.]

"The notable inference from the text here
eught not to be overlooked, u:z., that the jiva
passes and can pass from one etat to another,
only along the lines of the sutratma in
which it and both the etats concerned are
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The above is the aspect of samaghti,
totality, the whole. In the partial or succes-
sive, one work or activity only being promi-
nent at one time, there arises the appear-
ance of a contradiction of the unity of the
thread, of successive conjunction and dis-
junction. These two appearances occur in
every atom, every moment.

Even in a single body, where unity is so
prominent, we constantly see disruption thereof.
During sleep the jiva ‘contradicts’ its unity
with the sthiala or physical body, and works
in the linga-body. Again ‘opposing,” deny-
ing, its unity with the latter and disjoining it-
gelf therefrom, it works in the sukshma.
And disuniting with that, it goes into the
karapa. From that it goes still higher or
deeper or subtler. Yet because the A tma and

included. Continuity as well as discreteness is
needed for every world-activity, in eternal para-
dox; and this is secured by the device of the
satratma, which means not only a single
straight thread, but also that thread worked
up into many knots and meshes and network. It
means ‘thread-soul’ as well as group-soul and
over-soul, ‘web of life,” ‘reticulated net-work,’
‘nervous system,’ and ‘pranic web,” and
‘buddhi,’ etc., etc., various things in various
contexts and situations, from various points of
view, as mentioned in previous footnotes.
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the bodies are all threaded together, there
never is a complete break. Iven after reaching
the karana, sikshma, etc., when it ‘wakes,
it begins to do all the work of the sthala
again, because it has all along remained ‘near’
to, retained touch with, the physical body too.

In this sense has it been said that all atoms
go everywhere, that all brahmandas, all
samsaras, are literally connected together,
differing only in grades of size, as larger and
smaller.

And herein we discern the principles of
siman-adhikaranya and vaiyadhi-
karanya, co-ordination and disordination,
synthesis and antithesis, parity and disparity,
coherence and incoherence, relevance and irre-
levance. That which is next to or continuous
with another, not hidden or interrupted and
suppressed by it, is co-ordinate with it. That
which is screened off, superseded, opposed and
abolished by another, is disordinate or disparate
with it.1

' In other words, when two things can be seen
simultaneously as in continuation of each other, as
helping and supporting and forming part of each
other, then they are coherent; when it is necessary
to turn away from one in order to see the other
when they negate each other, cannot be fitted in
with each other, to their mutual support, then they
are irreconcilable, separate, disparate.
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To the deeper view, there is always synthesis,
higher and higher, between all atoms, all worlds,
all jivas, in the endless unity and continuity
of the thread of the Being of the Self. From
the standpoint of the particular, on the other
hand, there is always the appearance of
disunion, discreteness, disorder, breach of law
within law, and so on. For the practical
purposes of life it is necessary to know such
‘mediacies’ and ‘immediacies;’ ‘limits’ and
‘continuations;’ ‘antitheses’ and ‘syntheses ;’ to
know that this (thing, cycle or system) begins
and ends within these limits and also again
is part and a continuation of this other (thing,
cycle, ete.) ; to know that this fact is, in one
view, incongruous with this other, and that,
from another view, it is perfectly congruous
with it, by the means of a larger and more
wide-reaching fact. The repeated statement
that atoms are included in worlds and worlds
again in each of these atoms should be re-
considered in the light of this principle of
synthesis and antithesis.* It will appear then,

1 See Fournier's Two New Worlds. That book,
and what we can see around us with our physical
eyes, leaves behind the impression that there are
only two kinds of ‘concretions,’ ‘formations’ of
matter, ‘bodies,” v7z., globes and spheres or the
heavenly bodies, and atoms and electrons, etec.,
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how they are all graded together in reality,
though appearing, to the cursory view, to be
entirely independent, and even inconsistent
with each other.

This principle too explains how all have need

moving, self-supported, freely in space, on the
one hand, and ““creatures” of many more or less
irregular forms, men, animals, trees, living on those
globes or spheres or atoms, on the other. From the
metaphysical standpoint too, it is true that the spheri-
cal form is the most ‘ complete,’ ‘ all-inclusive,”  the
same from all points of view’and is the nearest
imitation in form of the Formless, and therefore
most fitted to act as substratum and support of all
other forms, while itself self-supporting—thus
further imitating the attributes of the Attributeless.
But there does not seem to be, from that standpoint,
any sufficient reason for the universal veign of any
particular ratios and proportions, such as are men-
tioned in the book. They may well hold good of a
particular world-system. But probably in differ-
ent worlds, ‘infra’ and ‘supra,’ different ratios
between ‘ atoms ' and ‘ creatures ’ and ‘ globes’ etc.,
prevail. Metaphysic requires that there should be
all possible shapes and all possible sizes of beings,
in all parts of space, on all possible planes, etc.,
emerging out of and merging back into the spheri-
cal, for otherwise there would be arbitrariness,
lack of sufficient reason, which lack is intolerable
to metaphysic.
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of all, éverywhere, always ; and what the further
and fuller significance and justification is, of
interdependence and independence, prayer and
self-sufficiency, veneration and opposition, friend-
ship and enmity, possibility and impossibility,
association, desire for company;, desire for soli-
tude, compassion, ambition, competition, charity,
dharma or duty, japa or meditation by
repetition and recitation of sounds and mean-
ings, yajfia or sacrifice, etc.

Out of such understanding of the essential
significance of world-facts, out of such know-
ledge of Truth, Self, Brah m an, arises moksha.
To know the truth and to regulate conduct in
accordance therewith—this is the fruit of true
knowledge, and thisis moksha. Hence the
saying, muk ti results from tattva-jfiana.
Out of that knowledge arises the conviction
that pleasure and pain, joy and sorrow, are no-
thing real, are only passing phases and appear-
ances in the jiva and belong not to the inner
Self ; that all are really one and all abide ever-
lastingly in the peace of Sat-chid-ananda.
All sciences too but endeavor, ultimately, to
indicate this Unity as underlying the diversity
of the objects they deal with specially and
respectively.

Because of the essential connexion between
knowledge and action do we find the advice
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given everywhere, in every language, ‘ Think
before you act,” “ Study the subject and acquire
all available information about it, before begin-
ning practical operations ”. Even Mahavishnu,
as said before, completes his ¢deation, embodied
in the Vedas, before beginning the work of
creation. In further illustration of the same
principle of succession, we have again, within
each treatise too, at first only a leading up or
introduction to, an indication of, the nature
of the subject-matter, and then follows a descrip-
tion of the processes whereby it may be secured.

Therefore, everywhere, in every department of
life, ought we to have right knowledge first,
and then it should be and will be followed by
right action. Perfect knowledge followed by
perfect action constitutes moksha. And per-
fect knowledge consists in realising the In-
finite Unity in endless Diversity :  All is within
all, transcendence beyond transcendence, end-
lessness after endlessness, beginninglessness be-
fore beginninglessness, beginnings and ends be-
hind beginnings and ends, succession above
succession, synthesis over synthesis, Infinity
around Infinity.

CHAPTER XXI.
THE MAIN PSYCHOLOGICAL FEATURES
OF THE JIVATMA.

The reason why the Logion in terms of sound is
so important for us.—The derivation therefrom of
the three main constituents of the jivatma.—
Cognition, desire and action.—The world-facts
derived from these.—The order of succession of the
three.—Their dual form, causal and effectual.—
Special considerations as to desire.—Dual form of
work, particular and universal. —Metaphysical
negations.

It has been repeatedly declared before that
the Logion is Brahma-Vakya, ‘the utterance
of Brahman by Brahma,” and includes and
expresses everything. The reason why this
expression of Brah man in terms of sound is so
prominent with us is that in our world-system
and at the present time, akasha is super-
important and all-pervading, and the quality
of akasha is sound. Otherwise, there are
mahat and buddhit (in our own world-system)
besides the recognised five elements, and sub-
tler atoms and super-atoms endlessly.

! The suggestion seems to be that these two in
our own world-system and endless others in other
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Out of the three words (i.e., the facts indi-
cated by the words) of the Logion, now,
we should see the derivation of cognition, de-
sire and action.

The pratyabhiasa, reflexion, mirroring,
counter-appearance, picturing or imaging of
the Aham in the Etat is cognition. The re-
flexion of the Etat in the Aham is kriyal

systems, have special sensuous qualities also, (just
as akasha hassound, vayu touch, agni visi-
bility, and so on), thongh with us, and just at this
stage, they are serving as substrata or vehicles for
certain ‘inner’ or ‘subjective processes principally.

1 Compare pp. 242 and 265, etec., of The Science of
Peace. The descriptions there, of cognition and
action, seem exactly to have changed places as
compared with the descriptions here. On closer
examination, it is possible to explain away the
apparent difference (see p. 268 of The Science of
Peace). One more or less current metaphysical view
is that “T can know only my own self, perceive only
my own conditions, modifications of consciousness,
etc.” There is an element of exaggeration with
an element of truth in this. The exaggeration

’”

consists in the word ‘only,” for what is the signi-
ficance of the words ‘my own self’ ‘my own condi-
tions,” etc., without a reference to something else
than my own; and if there is such a tacit reference
to and distinction from * else than my own’ involved
in the statement, does not the statement approxi-

1
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The reflexion of the two, Aham and Etat,
in the Na is (dual) desire. Aham-Etat-na-

mate in nature to that famous statement, of the
Cretan who declared that all Cretans were liars P
To put it from another point of view, the exaggera-
tion consists in ascribing to the individual self what
is true of the Universal Self. And this indicates
the element of truth also in the statement. The
Universal Self, indeed, can know nothing else than
modifications of Itself, for there is ‘ Nothing Else,’
‘No Not-I’. And each individual self knows and
can know only in and by means of the knowledge
of the Universal Self. The ‘working out’ of this
metaphysical necessity in the details of the Limit-
ed, is one of the reasons for the existence of
endless sutratmas, individuals within and over
individuals; also the existence of sense-media,
dkasha, vayu, etc, in modern terms, air, light
saliva, particles, etc.) ; also the existence of adh i-
shthatr-devas, ‘gods,” with peculiar plastic and
elastic forms and degrees of the feeling of ¢ per-
sonality,” ruling the indriyas and the masses of
sensuous-elements which make up their bodies
and so on. In still more minute detail, the
working out of the necessity results in the fact
that, in the individual self, before anything
can be cognised, it has to be reduced into the
semblance of identity with the perceiving self,
to become a state, a mood, a modification of it or
its consciousness; thus the visual object must be-
come a pictured shaping of the retinal purpurine
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asmi, I-this-not-am, makes up the samahara,
summation, by the use of the verb as, ‘to be’.

which is part of the perceiving self; the aural
object, a vibration of the tympanum ; a gustatory
object, an ensalivation of the papillee of the
tongue and so on. And this process is repeated
in the subtler bodies as the centre of consciousness
vecedes inwards. Concrete thinking is shapings
of mindstuff, mental matter. In this sense, it may
well be said that the nature of the aham, its sub-
jective quality, must be reflected in, be imposed
on, the etat, in order that cognition may arise—
and cognition of another, an object, and not only
of ‘my own states’.

So, on the other hand, it may well be said that
the definite picturing of the etat in one’s own mind,
that is to say, of the objective state of things that
is desired to be produced, before beginning to
realise it in matter, is the subjective aspect of
kriya, is the reflexion of the etat in the I.

This may suggest one way of ‘bridging the
gulf between consciousness (in the sense of mind)
and matter,” of retaining the two as distinct and
yet reducing them into terms of each other;
in other words, in accordance with the nature of the
Logion, all experience, and therefore all thinking
also, is but one or the other of two and only two
ways of selffeeling, 7z, either ‘I am this "or ‘I
am not this’; no living being looks at any the most
inanimate object except in terms of ¢ mine and thine’,
i.e., as part of some self or other; there is nowhere

y .

PSYCHOLOGICAL FEATURES OF THE JIVATMA. 273

In other words, I-this is cognition, and This-
Iis action. Ittham and evam, ‘such’ and
¢thus,” have place here. There is no conjunc-
tion with another so long as there are no ‘such’
and ‘thus’. ‘I’ can enter into another only
by some p r ak & ra, method. Without a method,
entry is impossible. And the method is ‘such’
or ‘thus’. For this reason, then, viz., that
kriya is a matter of yoga, conjunction, and
conjunction is possible only by a means, a de-
vice, is it said that the reflexion of Etat in
Aham is (the device ? which produces) kriya.

The appearance of the union of Aham and
Etat is (their mutual) negation, and that is

a pure opposition only of subject and object; mind and
matter are never separate, but only distinguishable.
Of course, the real and final bridging is done only
when the Logion ‘negates’ matter as such and
makes it a mere ‘supposition’ of Consciousness
something whose very substance is imagination’
or thought.

Matter is really non-existent from the standpoint
of observation. It consists merely of holes in sether
(see Occult Chemistry, Appendix on ° Aither of
Space’), maintained by the will of the Liogos, and
if He withdraws this will, matter vanishes, every
form of it being ultimately reducible to these holes.
Modern science is beginning to reach after this idea,
sometimes speaking of matter as ¢ spaces,’ sometimes
as ‘strains’. [A. B.]

18



274 PRANAVA-VADA.
desire.1 The Scripture says : Whatever is like,
similar  or equal to another, that desires
that other, * ‘May 1 be synthesised, co-
ordinated, related, united with that other.’

The permutations and combinations of thege
three, cognition, desire and action, take place

n Accordance with (v.e., in terms of) time, space
and substance. 3

"It is obvious that desire is that which ‘ brings
together’ and unites subject and object, more or

less changing or ‘negating ' the original character

of each, which, among other reasons, is why it
is characterised ns ‘ negation. ’

*Compare the English expressions ‘I like thig’
and ‘I do not like, or I dislike this’ and ¢ This
is not like him to do so or 80;" and the current
Samskrt saying, Hm:[{ﬂ?s?qa?{g T@m, Friendships
arise between persons of like tastes and tempera-
ments.” This is exactly the ¢ paradoxical * nature
of Desire. It ig affirmative as well ag negative.
I ‘like’ what is more orless ‘like’
taste ; yet at the same time I
I'am “not ’ content with exa
‘want’ to be something else, something more than,
Lam; and when I am that else, then I shall

‘negate ’ that also and want something else again,
endlessly.

me, is to my
want,’ is proof that
ctly what I am ; I

*The Pranava-Vida nowhere
the triplet of time, s
negation in the same w

definitely assigns
pace and motion, to the
4y as it does sat-chid-

S ——
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The changes of tim? giveb.mts}e: t;)n éiage::}i
i aking and sleep, bir
lclxl-tg{}:tti,onw.cmd é)élissolution, and all theIendles:
world-cycles, yugas, kalpas, ’et(‘;. h.n §p10t
we have, ‘this is here and thus,” ‘this is ot
here, thus,” etc., plena and va,cua,.systems :nd
empty spaces, objects o.f conscmusnefih' d
lacunee. In kriy &, motion, we ha,ve’a 1(5 X
born out of that, thus,” or ‘not thus,. or ‘no
out of this,” ‘this is possible,” etc., <.e., czu.lses
and effects, patence and la.ter.lce, (of thtmg;
and thoughts).! Numbers arise also.ou 'to
succession, two, three, etc., to pseudo-infinity.

ananda to Pratyagatma 'a,nd sai;va-
rajastamas to Mﬁla.-pra.k,r't;l. I“To c -a,rac{
teristic triplet of qualities or atbr’xbtltes is ftsmgzilec
toShaktior Daivip l‘a:k!'}tl either, lll.ﬂz <-:1ea,-
tion, preservation and destruction; only jAa :;n‘a,
ichchha and kriya are spoken of as three
shaktis. But such triplets may well 'be
inferred. Chap. xviii. above speaks of tlu.a energies
of integration, disintegration and‘ ma.nlf.estat:xon.

1Just before, the triplet mentioned is time,
place and substance, vastu. In the. detail, he'are,
substance is replaced by kriy &, action or'motfon,
which goes more naturally and normally.w1‘th t:m;
and space. The intention of such L:lngulg: fo
changes is to induce the reader to discover for
himself correspondences and change:a of aspects
from different standpoints. ‘Substance ' corresponds
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Ou‘t of these facts arise such pairs as ‘actor
and inspirer,’ “employer and employed;’ and
the facts are universal and common to ail time
If activity were minutely recorded from thé
very beginning of the vinihita-cycle and
down'to the present moment, even .then nothing
new 1In principle or radically different from
these processes that we observe around us
to-day would be discovered. But, of course,
the concrete detail differs with each individual,
and .ez.wh act of each individual, so that each
00{?7‘111‘310].1 and cach action may be said to be
unique, in one seuse.

Ij‘urther, out of these same facts arise neces-
s.arrlly the periodic growth and decay, contrac-
tion and expansion, of everything in the World-
process, with an ntervening appearance of
stability, permanence, unchangingness, that
veflects or imitates the state of B 1'alima;
And this periodicity extends endlessly in tim(;
and ranges over all possible scales. For the
All never begins at one time; nor ever ends
a-t.; one time. Only limited beginnings begin-
nings of limited things and worlds, taljte place
at particular times, in particular places, and

'to M, in the triplet of substance-quality-action : hut
in the triplet of space-time-motion, motion co;res-
ponds to M, all three being  sub-divisiong and
attributes of the higher M.
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are matched by similarly limited endings.
Whatever has a beginning must necessarily
have an end also.

In this wise may the essential nature and
bearings of kriya be ascertained.

But as to desire, because it is the foundation
of all and inheres in all, and is of the nature of
negation, hecause it involves reciprocity, mutual
dependence (and circular definitions), there-
fore is it hinted or even declared expressly
that it is not fit object for knowledge (in a
sense; for in that sense it is ‘unreason,’ the
opposite of reason; the impelling force that
throws out of balance, out of equilibrium, whereas
reason restores just proportion and equilibrium ;
but of course desire is as much object or part
and aspect of consciousness as knowledge and
activity). It is true that desire is stated to
arise from knowledge, but that statement has
reference to the effect-form of desire. In its
causal form, it is behind (particular) know-
ledge (of the nature of effect), for without (the
vague, general, desire to know, there can be
no knowledge, as is made clear in the 4kara.!
Nor is desire the object of itself, 2.e., of desire,

' Said by Pandit Dhanardja to be the name ofa
Bhashya or commentary by Barhayana on the real
Brahma-Sutras (ten thousand in number, the

current being only five hundred and fifty-five).
To the argument itself, it may be replied, in




278 PRANAVA-VADA.

any more than it is of knowledge. (We do not
desire desires). When we say we know desires,
we only mean we feel desires, are aware of
desiring, in the same sense in which we are
aware of knowing and of acting. Such aware-
ness is pure consciousness, or self-consciousness,
which includes all three aspects and cannot be
particularly identified with any one only.

Work is dual, (1) partial, (personal), relating
to a part, and (2) general, (impersonal), relating
to the Whole, or a whole. By practice of the
former, in course of time, the nature of and the
capacity for the performance of the latter is
learnt and acquired. And this is the proper
fruit of the knowledge of Brahman.

But in reality,

I am not either space, or time, or motion,

Nor here, nor there, nor home, nor lands un-

known,

coin, that there cannot be any even general and vague
desire to know without some pre-involved vague
and general knowledge of ‘something’ to be desired ;
in other words that a particular desire to know,
means only and always a desire to know more or
better than before. But all this is discussed more
fully elsewhere, in the work, and the final truth
is that in the ‘causal’ form, from the transcend-
ental point of view, all three are simultaneous, and
in the effect-form, as particular experiences, they
rotate endlessly.

ivATMA 9
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Nor known of script, nor missed of ignorance,
Nor co-existence, nor successiveness,

i iti > desire
Nor action, nor cognition, nor di ,
nor one by one,

Nor both nor all at once,
But am I ever One, and One Alone.



CHAPTER XXII.

FURTHER CONSIDERATIONS AS TO KRIYA,

The supreme importance of kriya—Philo-
logical considerations and llustrations.—Opposite
doctrines; (a) all words are derivative and of
gradual growth and evolution ; (b) all are radical
and  fortuitous.—Reconciliation by difference of
standpoint.—Triplets involved by kriy a.—Space-
time-motion as  objective conditions of it.—
Definitions of space, of time, and of energy
(in place of motion).—Their relations, as locus
stand?, one to another.—The subjective con-
ditions of kriya—Karta or actor..—Kéry a,
act or work—Karana (or karana?), cause
or instrumental cause, instrument.—Pra yojanas,
‘engaging ’ motive.—Explanation of free-will or
self—dependence.—Metaphysical considerations of
the interdependence of all.—Correspondences.

The supreme importance of kri ya, work,
action, is manifest from the fact that the whole
of the World-process is one constant activity.
Even the correct use of language is not possible
without action (4.e., without the action of speak-
ing, obviously ; and also, without the employ-
ment of words denoting activity). It may be
said that sense may be conveyed also by the
exclusive use of subantas, nouns variously

ry 3
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inflected with prepositional terminations. But
in reality such nouns always imply an‘d depend
upon tingantas, verbs variously inflected.!
(For when it is said that suba,nt,;a,§ suffice
by themselves to convey sense, what is .r(j,ally
done is that) krdantas, various participles
(which, for purposes of case-endings beha've
exactly like the other subantas) are n-
cluded amongst the subantas and regar@ed
as one with them ; and so only, .., by using
krdantas with subantas, can any sense
be ;ntellegibly conveyed. And it is obvious
that in reality krdantas are the same as
tingantas. In the (apparently verbless
Samskrt) sentence, ‘This, here, by me done;
not done by thee,” composed of ‘nouns’ only,

' A1l these considerations of grammar may at
first sight perhaps appear inappropriate to the
modern reader accustomed to meet with grammar
and psychology in separate text-books only. But
he should remember that the Prapava-Vida pur-
ports to be an encyclopedia of the under.lying
principles of all the sciences, showing the inter-
relation between them ; and further that thought
and language are particularly interdepende.nt at
the present stage of evolution, sound and 4kasha
being earlier manifestations than the others. Not
only in Samskrt, but even in other languages also,
though perhaps to a lesser extent, philology throws
light on psychology in a most valuable manner:
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although the word ‘done’ appears to be a
participial adjective to work,’ yet in reality
it amounts to the verb-expression, ‘has been
done’. If this same analysis is pursued further
it will appear that even as k rdantas, parti-
cipial adjectives, behaving as the nouns with
which they are in apposition, have their mani-
fest foundation in verb-roots, even so these
nouns proper of to-day ultimately derive their
origin in the past from roots denoting  activity

The Vyutpanna-paksha, ¢derivation-
doctrine * in grammar is expressly this that all
nouns are derived and evolved out of verbs, by
the successive addition of various affixes and
prefixes, etc., to the latter. On the other side
isthea-vyutpan na-paksha, ‘non-deriva-
tion-doctrine’. This doctrine holds that all
words, names, namings, are underived, radical,
fortuitous, arbitrary, like Brahman itself ;
that they are independent of all considerations
of time, space, and affinity with others; that
they have no analysable characteristics, and
are each and all pre-destined, like all the
other items of all Becoming, all the World-
process; that no real explanation of them
18 possible; and that each speaker uses
them according as their meanings appear to
him under the stress of his necessity so thag
the same word-sound means one thing in one

R S
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language "and entirely another in another.

The reconciliation between these views is
that in one sense all words are derivative; and in
another, all radical. The words that express
disruption of the unity of the I, refer to activity,
and are all derived from verb-roots denoting
action; this is the view from the standpoint of
vyashti, the part, the particular, the indivi-
dual. On the other hand, the words that are
concerned with the universal unity of the I, they
are non-derivative, radical; this is the stand-
point of the sir vika, universal. And, finally,
each and every word is both of these, in turn,
from different standpoints; each is derivative
and each radical.!

1 This may perhaps be expressed in other words
thus: We may be able to trace the existing words
of any language further and further back to roots
behind roots; but wherever we come to a stop,
there, we must admit, at least for the time being
and till we can burrow ,further, that the connexion
between that last-found root and its meaning is
fortuitous. Onomatopeeia will not help beyond cer-
tain limits. That the serpent moving through grass
should make the sound ‘sarp, sarp’ or *srip, srip’
isitself fortuitous, accidental, arbitrary. We may
develop our science of acoustics and of the physio-
logy of the auditory apparatus, and, going a step
further, understand how that particular shaking
of grass appears as that particular sound to this



284 PRANAVA-VADA,

H(?nce ha,g 1t been declared that all words are
classifiable into nouns and verbs, the former
corresponding to Atma and the latter to

Anatma; al ivati
atma; and again that the ¢ derivative ’

R
) i) I's . 37
particular human eay ; but if any one of these three

factors varies, the result changes, and a deeper
< 9
how ’and “why * are again to seek.

F.‘rmn different standpoints—variations of the two
mam ones, the transcendental and the empirical —
:z;m;:zotifeil;i :niversal reign of t}.le law of cansality

Qress development of effects out of causes
we have the ° derivation-doctrine, ’ the theory oit'
evolution in the kingdom of words ; because of the
ultimate fact that nothing can appear in effecty which
was not already in the cause, that all evolution is
only a successive unfolding of a pre-existent simul-
taneous ‘many > which includes at once all possible
forms whatsoever, we have the ‘radicality-doctrine,’
eternally fixed species. All words and all thing’s
el..qe are “derived’ from the Absolute Consciousness
w1tl.1m which they all eternally exist as ¢ arbitrary i
‘ unique Presentations,’ each ‘separate and different”
from all others, (See The Science of Peace, p. 123.)

‘ ; .
i of e e 410 ety

scuss 1d conclusion that
nouns are derived from verbs, while verbs them-
se?ves may be regarded as radical, is that manifest-
ation, manifested existence, is not possible withc;ut

activity (See The Science of P,
g Peace, p. 240 ; al:
pages on ‘Grammar,’ supra.) ’ o the
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words refer to kriya, and the radical are
sanatana, eternal. '

The sthana, locus standr, of activity is
desha, space. All action takes place in space
and is impossible without it. The triplet here
is desha-kala-kriya, space-time-motion. That
wherein and whereby is possible the many-
ness of the This, the opposition to the unity of
the I—that is Space. In other words, it is the
avastha,the condition of the negation or identity
between I and This. It is true that when avas-
t ha is spoken of, there is already an implication
of some kind of action (stha, to stand); yet
the predominant reference is to the ¢standing,’
the continuance in one place of that action ; and
so avastha comesinvariably to imply space.
The etymology runs thus: ava'is the Atma
which ought to be carefully ‘guarded’ on all
sides and is in turn the ¢ protector’ of all; and
that wherein it ‘stands’ and manifests is st h a.
Thus the general condition of the possibility of

the ¢ standing > of all particular conditions and
states is Space. As the Brahma-Safra says:
The state of opposition to the Unity of the Self
is the many, nana; and the opposition to the
identification of the many is Space (i.e., the

1In modern Samskrt Grammar, ava, as a
prefix, means ‘on all sides, all round ;" and av, as
a verb-root, means to protect.
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necessary condition in which becomes possible
that opposition; or that space 18 itself of
the nature of opposition between the one and

the many, which, by mutual abolition, make
emptiness).

Again, the Brahma-Sutra says: The succes-
sion in and of the many is time, K ala.

Yet again: The necessity of the succession is
Shakti, Ability, Might, Energy.

These three aphorisms' define the essential
nature of the triplet. The nhecessary ‘becoming,’
coming forth, manifesting (co-existently) of the
many is desha, space. Whatever ¢ becomes’
has phases or conditions; and we also want to
enquire ‘where does it become, i.e., manifest’.
 What happens; what or who causes it to, .e.,
why does it, happen; how does it happen, by
what process o method "—all these are allied
considerations. "The very etymology and defini-
tion of the word desha shows the real nature
of the fact indicated, that wherein 3 thing ig

' Compare these with the fowrteen apl—lorisms
mentioned in the Preface, p. li. as framed by the
translator, tentatively for his own use, long before
he had heard of the Prazt(u'(z-V(Tda—showing how
all truths ever exist in the store of All~Kn0wledge,
and how individualg see little pieces of them from
time to time, even without continuous handing op
from generation to generation in the flegh.

e
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‘shown forth,” dishyate, ¢ crea,t?d,’ srjyate,
‘stands,” sthiyate. Yet again, th'e .uppe?rl-
ance in yog a, combination, ]uxta’posw}on., 0h
and This is space. ¢ Here, there’—this 191‘, i
form of space. It should be r’emfbmbered tlat
space can never be defined or indicated excep

i kriya.

" (g?lzllfeojthel' hind kriya, motion,.is connect-
ed equally with time. Space and time Zre 1};)}:
immediately but only indirectly fzonnecte wi
each other, through the medium of motion
which is immediately related to both. The l({cwg
standt of time 1is motior} ; that of mo{:;o;;:
space. Space, because it is the fOI‘l.lln of oh
time and motion is sometimes described as the

1

Seﬁllltmscetlif(;n inevitably involves four inseparablg
factors, karta, karya, kz'l,ra‘dr.la,t'a,n.x
prayojana, t.e., actor, act, cause and motive.

1 Compare the Paurdnika legend t}mt Kdé l a-
Rudra, (aformof Shiva, corrtespondn.lg to ezl_r‘eh,
ta,m'a.s or ichchha and time, kala, ?Vhl(,_
also means °black ) was born from . Bz-a, ma
(corresponding to kriya) and t;hat B rahma wag
born from Vigshpu (corresponding to jnéna ::;;‘
Self.) Also the Purdna verse {ASURTHARI

T3, ¢ Vishpu is the best of the ‘Poss.es-
sors of Self; Bhava or Rudra is the most irresist-

ible.”
1b:3 It is not easy to fix the correspondence exactly
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These four correspond, as usual, to A, U, M and
the total, or cognition, desire, action and the
summation. Indeed the totality of these four is
kriya. The definition or description of ki ya
is possible only by means of these four. The
etymology of kriya is manifold ; so also is its
significance.' (i) kara nam, doing, acting,
iIs kriya, the act or action itself. Or (i)
kriyate anena or anaya, that by or by
means of which (a thing or act) is done, acted,
made, is kriya. This construction is connect-
ed with the idea of causal effort. Again (iii)
karoti iti kri Y&, “does, “acts’—this itself
iIs kriya. Here the reference is to the actor
the doer, the maker, karti. The manifesta-
tion of the kriya (self-assertion or self-reali-
sation by external expression), the final purpose
of the other three, is the motive, prayojana.
Kartum yogyam, that which is fit,
between these and the expressious of western philo-
sophy, ‘eflicient cause,” “final cause,” ‘ material
cause,” ‘formal cause,’ ‘instrumental cause,’ etc.
Different ‘seers,’ by difference of personal constitu-
tion, and time, place and circumstance, see different
aspects naturally. The descriptions that follow will
enable the rveader, who cares to study the subject
more closely, to adjust the ¢ personal equations’
and see what correspondences there are.

! The more technical grammatical expressions
are omitted as impossible to translate.
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propet, desirable, to do——tzhat i:s kary a.m;
Only that is ‘fit to do’ which ‘1'5 to beco:ne
(prearranged, premeditated, ‘ provided for’ by
providence, ‘the will of God’ etc.).' And all
¢ becoming’ is ‘ to become, to happenf (m.the pro-
per times and places) ; for all becoming is matter
of necessity, and whatever is necessary is done;
Thus karyam, the ‘to be done/’ ‘wm;k,
‘duty,’ is included in kriya, action. K ar-
yam is also called k a rma. That which is
““the most desired to be obtained ” by the actor
—that is karma. Andthe yogya, ‘the fit
or proper to unite with,” the ‘joinable,” is ‘ the
most desired’. Every actor enters upon work
after duly considering to the best of his intelli-
gence what is fit or not fit for him to do. Hence
karya is karma. The Brahma-Sitra says:
The most desired is k ar ma.

1 All this may at first sight appear to be mere
quibbling—but is not so. The importance :Lt-tav(fhed
to philology in ancient thought hfus been explau}ed
in a preceding footnote. IHere, 1'n_t-erms of philo-
logy, it is explained why some jivas perform
action, which to others appear frivolous or harmfu.l.
As to ‘“the most desired” being karma,—t.lns
seems to be a somewhat colloquial way ‘of saying
that a person acts only in accordance w1.th.h1s deep?st,
most real, most actual d?sire and conviction. ) Str"xc{l-
1y, the object of desire is sgbs’mnce, not action; a
others are objects only indirectly.

19
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That which immediately, without the help of
a medium, accomplishes a k ary a—that is
karanam. It is this immediacy which dis-
tinguishes the karanam, the cause, from the
karta, the doer. Otherwise, on the view that
a piece of work is accomplished only by whoso-
ever desires it most, the one would take the place
of the other. As it is, the Science of Language
declares: The immediate executor, beneficial to
(¢.e., promotive of or favoring the existence or the
accomplishment of,) the result in the highest de-
gree, is the karana, while the karta is more
distant. As the Nayyayikas say: That which
is immediately next before another—is its cause.
Or the Mimamsakas: The im-mediate is the
chief cause. Or the Vedantis: That which
accomplishes or brings about in the highest
degree, and is immediate—that is the cause.
Or the Sankhyas: The immediate one of the
three is the cause. Or the Vaisheshikas: The
origination or production of things without a
medium, immediately—this is cause (or caus-
ing). Or the Yogis: Theabhini-yojana,
or disposition, assignment, allocation, arrange-
ment, of all immediately (—this is causing).
Because such is the only distinction between
the two, therefore is only one case, the tr¢i ya,
third or instrumental employed for both (doer
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and cause, to indicate their relation to the

effect)—¢ caused by’ as well as ‘done by’

The karta is that which or he who appears,
shines forth, manifests in kriya as self-
dependent. He who acts is inside the action,
permeates and pervades it. He is said to be
self-dependent, because without him kriya
cannot take place (while he himself is not bound
to perform any particular kriya). He initiates
action and makes it possible. Tantra is
adhikara, office, function, authority, busi-
ness, business-relation, reference; and one who
functions only as authorised by himself, and is
not put into relations with any one or anything
by the will of any other—such a one is s v a-
dhikarior svatantra.? Thus, then, the
karaka, the self-directed causer of action,
nirapekshita or independent, ‘not looking
to another,” is the name of the karta. Of
course it is true that all limited things or per-
sons are mutually dependent; but because the

' It would seem that the word karana in this
part of the text is used in the sense in which
karana, or instrument, or instrumental cause, is
used now-a-days.

2 A Brahma-Sutra aphorism defining tantra
is quoted here and briefly expounded. The whole
looks very promising in a psycho-philological refer-
enee, but is so very obscure and incomplete that I
have not ventured on a translation.
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sva, (the own), is declared to be the A tma,
the Self, therefore is it also said to be self-
dependent. 'The sole creator, maker, actor,
kartda of This-world is Atma, and It is
in every way undisputedly Self-dependent. Fol-
lowing It, in imitation of It, all selves, small
or large, everywhen, everywhere and always
appear as self-dependent (.e., possessed of free-
will) also.r

The prayojana, ‘engaging motive,’ that
which induces a person to engage in or ‘joins
him to’ work, yojayati, or that which is
joined, yujyate, e, that by or by means
orv because of which work is joined or engaged
in by the worker, or which itself joins with
or merges in the worker or the work or both,
to bring the two together—that is the prayo-
jana. It is the ¢totality,’ the summation of
the three, viz., worker, instrument and work.
(From the transcendental or metaphysical stand-
point) all is joined with and inseparably related
to all; hence all is motive to all. Because of the
union of I and This, I is the maker or creator
of all ; and because It is in touch with every piece
of the Not-I, therefore all particulars may also
!)e said to be in immediate contact with each

1 See the Science of Peace, ch. xi. for discussion on
free-will, and explanation of how the Whole is the
cause of each part.

FURTHER CONSIDERATIONS AS TO KRIYA. 293

other; therefore all (and each) is the cause
of all (and each). Yet, again, the effect is
nothing else than the cause; and the cause
nothing else than the effect. And the case is
the same with actor and motive (for motive is
ultimately desire, and desire is part of the
being of the actor). On this principle, all is
the karya or effect of all, too. From the
empirical or experiential standpoint of the
limited and the particular, on the other hand,
each appears as different and separate.

As stated in the Nyaya: Vyaharana, the
gathering together of all things, all padar-
th as, all objects whatsoever, in one (i.e., seeing
the whole of the World-process, inner and outer,
within and without, subjective and objective,
as one unbroken continuum of consciousness) ;
and then the contemplation of the past, present
and future of this continuum as all concentrat-
ed into one, (one point, one Now and one Here),
all at once and all as one—this is the supreme
kriyas

The actor is the Self ; the work, the Not-Self ;
the instrumental cause, the Negation or Desire ;
the motive is the Summation.

' Compare Yoga-Satra, iii. 51, on vivekaja-
jfidna, which seems to answer to nothing more
closely than the Logion, summing up all at once
and also amounting to vivekakhyati.




CHAPTER XXIII.

THE COMPANIONS OF KRIYA.

' The metaphysical nature of action.—The meaning
of action.—Its manifest result, the triplet of birth-
stay-death.—The definition of each.—The quartette
of factors involved in each of the three.—No fixity
of anything, anywhere and ever.—The five main
lfmdS of action.—Three principals.—Illustration
from day and night.—Endless variations of
ways of action and evolution.—Supremacy of Self
overall, great and little, success and failure.—Action
as .the result of desire and necessity.—The growth
0(:' Joys and sorrows, friendships and hostilities, out
of such necessities, and consequent emotional in-
vestment of the acts of going and coming, birth and
death, as well and ill.—The unity of allin gamana.
—Further considerations as to prasiarana.—Its
sub-divisions.—The sub-divisions of kuﬁcl‘mna.—k
Health and disease.—Avoidance of excess.—Meta-
physical transcendence of all movements by the
Self. .

The nature of kri ¥ & may be described thus:
Beca,use. the Self is present everywhere, and
because it is a matter of necessity that its unity
sh(.mld be opposed at all possible ‘wheres,’ all
points, sarv-amshe, in all parts, therefore
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the Not-Self too reaches out to and endeavors
to be present in every part and at every point
(of space and time); the Self and the Not-Self
show themselves in opposition (affirmation-
negation, identification-separation) everywhere,
ever, everyway—thisis kriya.! And yet again,
it is not a mere showing or seeing of each other
to or by each other; but a yoga, a union, or
conjunction of the two (including a vi-yoga
or disjunction). Karma takes place every-
where as subservient to or in pursuit of this
yoga. The actor is the Self; Its °desired,’
‘beloved,” the object of Its desire is the Not-
Self, and that is karma, work, action (which,
in Samskrt Grammar, means also the predicate,
the word in the accusative case, the object of
the activity, the karta being the subject in the
nominative case). Inthe conjunction of karta
and karma lies kriya as the nexus be-
tween them.

The vyavasaya or purposeful effort
throughout all kriyais but this, viz., that the
self secures what it desires; and it always desires
a ‘this’. ‘ May this and this spread forth,” ‘ May

1In other words, the endeavor of every etat to
encompass the whole of Aham, in respect of all
points of space and moments of time; and, vice versd,
of every individualised aham to encompass all
etats similarly—this is kriya.
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this be achieved,” * May I be in this,” ¢ May this
be in me,” ¢ May this be in this,” and so on. ¢ Not
this,” ¢ Not this ” is also always within its purview
and intention. Thus, therefore, in the projec-
tion or working out of the idea, ¢ I-This-Not’
we have the threefold kriya of utpat
ti-sthiti-nasha, birth-life-death, creation-
preservation-destruction, origin-persistence-end,
anabolism-metabolism-katabolism. ¢ Becoming’
is origin; the appearance to each other of
Aham and Etatis origin, production, birth.
This is thus,” “this comes after this’—such is
the nature of preservation, maintenance, con-
tinuance. The appearance of I and This as one,
their mergence and disappearance into each
other, is death or destruction. In other words,
the taking away and placing elsewhere, by
means of action, of this which appears here—
this is destruction. As the Brahma-Satra says :
The disappearance of that which is in pro-
gress is destruction.

Under each of the three is a quartette : (a) the
act of coming forth ; the originator ; the produc-
ed ; and the progenition ; (b) the act of preserv-
ing ; the maintainer ; the fostered ; and the con-
tinued protection; (c) the destroyed ; the dis-
solver ; the disappearance; and the u p a yoga
(? the use or purpose of the act of destruction).
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Nothing in the world is stable, fixed for all
time to one place ; but rather, because all exists
everywhere, because all have a use and purpose
in all places, therefore everyone, atom or sun, is
always going everywhen and everywhere. If
objects were to stay for ever, each in one fixed
place, then truly were karma meaningless.
It may be said (by a lax use of the words one
place,” that various kinds of activity are possible
even in one place, but even so the universality
of karma would remain unimpugned. Because
this Self is not confined to any one place, be-
cause it is not tied to any one particular, there-
fore its activity is not restricted to one point of
space or one moment of time or one way of
motion.

Five main kinds of karma, acts,' are
declared in the Vaisheshika: (a) utk sh e-pana,

1 A distinction is clearly intended between karma
and kriya. The former is the ‘act; the latter
the ‘action’ or ‘activity’. The former is more the
visible acting ; the latter, more the volitien. It has
been said just before, in the text,that kriy a is the
nexus between karta and karma. But the dis-
tinction is not always rigorously maintained in
common usage. It is a distinction between the
psychical and the physical aspects of the same
event. Cognition, desire and action may be re-
garded as the psychical aspects; and sensation,
physical craving or appetition, and act or deed
as the physical aspects. :
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up-throwing, ascent; (b)) apakshepana,
down-throwing or descent; (¢) kufichana,
contraction; (d) prasarana, expansion;
() gamana, going, motion generally. Be-
cause karma is Not-Self, and that is the
opposite of the One, therefore five kinds of it
are suggested (to indicate endless multiplicity
in reality ).!

' No deeper reason for the quintuplicity is given
here. It is probably the same, whatever it be, as
that which gives us the other pentads—sensors,
motors, fingers, toes, elements, extremities, the pen-
tagonal form of the fifth race human being, ¢ the
five pentads of consonants in the Samskrt alphabet,
etc.—at the present day. For a discussion as to the
main kinds of movement see T'he Science of Peace,
p- 241. Comparve the ¢ vibrating' lines recorded by
the ergographs, etc.,, of psycho-physicists, for
justification of ‘ascent and descent’ being included
as prominent kinds of activity, besides ‘going’ and
‘ expansion-contraction’. These last require mno
special plea. Every breathing human being is himself,
every moment of his life, proof of their importance.
It is also interesting to compare, in this reference, the
symbology of various ancient religions, which sumup
the World-process in a few diagrams, a point within
a circle ; a diameter within it; and a cross of diame-
ters within it. This symbology, besides its mathe-
matical significance, acquires a most valuable psycho-
physical one when we endeavor to interpret it in the
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Gamana is the chief; next in importance
come expansion and contraction successively.
They correspond respectively to A, U and M

These three together make up all ‘ Becoming .
Look where we will in all the World-process, we
can discern only these three ; first a going forth,
a stirring, then an expansion, then a contrac-
tion. Every morning, every evening, illustrates
this. Every morning, pr atah, is that where-
in there is, prakarghena, ina high degree,
atah or light. The time wherein light f.irst
comes forth, a-gachchati, that is moving.
Then follows the prasarana or expzmsion
thereof, which makes the day. The contraction
of that expansion makes the evening, the
siyam, from the verb-roots iy, to sweep up,
gather together, akars hana, attracting or
drawing in.! For, at that time, the expand-
ed light is contracted, gathered in and
packed up to be taken away elsewhere ; and,
in its place, darkness comes in here. The
subsequent expansion, etc., of the darkness
makes the night. For this reason, light and

light of the verses of Bhdavaprakasha, (see The Science
of Social Organisation; or The Laws of Manu in
the Light of Theosophy, p. 223.)

1 There follow here some very techuical gramma-
tical considerations which cannot be adequately or
usefully translated.
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darkness are the main determinants of night
and day. Some hold that a new day begins
immediately after midnight ; others, just before
sunrise. The underlying idea of both views is
that the  coming ’ of light makes the beginning
of every day. So, one day and one night, diva-
ratri, ¢e., one course of light and one of dark-
ness, make one divasa, one date. In that, in
accordance with the rules for the calculations of
maha-manvant aras, etc., tithis, s.e., dates
occasionally multiply, or disappear. Thus two
or even three ordinary dates are counted as one;
and vice versa ; and so with the nak shatrasor
asterisms (roughly, fortnights). Still the date
proper does not vary, and seven of these make
the ahan, or week ; and multiples of this, the
fortnight, the month, the year, etc.' The full

' It may be noted in passing that the time-divisions
and space-measures of the ancient Indians seem to
have been strictly based on ‘mnatural’ processes,
movements of atoms and suns and planets. Thus the
truti, the minutest division of ime is the period
taken by an atom—itself the smallest measure of
space—to move out of the space occupied by it. The
day-night consists of thirty muhirtas, each of
forty-eight minutes, that being the daily difference
in the time of rising of the moon. And so on.
The ‘natural’ reason for the day of twenty-four
hours, each of sixty minutes, is not so clear.
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discussion, and the usefulness of these matters
the precise significance and measure of the day,
of ‘to-day,’ ‘yesterday,’ ‘tomorrow,’ yam a,
or ‘ watch ’ (quarter of the day), etc., will be found
in the sciences of Jyotisha or  Astronomy,’ Shilpa
or ‘Art-Construction,” generally, and Itihasa
or ‘History’. In the meanwhile, we note a
beginningless and endless repetition and rotation
in mutual succession, of these definite beginnings
and ends called day and night; which rotation is
the inevitable consequence of the laws and prin-
ciples embodied in the Logion. And we also
note that” where light ends, there darkness
begins, and where darkness ends, there light
begins (without any blank interval).

We may now return to the proposition that
birth-life-death are one inseparate-triplet, and
in their combination make srsh ti, evolution,
manifestation, emanation. Endless variations
of these occur in the various srshtis,
world-creations or systems, details of which
may be learnt from the cosmological portions
of history, sraishtika-itihasa. Indeed,
such ¢variations’ in evolution, by difference
of time, place and need or circumstance, occur
abundantly even within each brahmanda or
world-egg, with endless growth and decay of
each of the endless forms of the Self, in corres-
pondence with Its infinity. That the Self, is
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infinite, is proved by this consideration: we could
say that It was mnot infinite, but Iimited here
and here, only if there were any existence, any
astitva, apart from or independent of the
Self. As it is, we talk and can talk of all things
or any things only on the basis of the Self.
Where our Self is there only can our conscious-
ness travel. All elseis as naught to us and there-
fore is not. We cannot speak or think of it at all.
But we can talk and think of all things and
anything because our Self is infinite and in
touch with every possible Etat, and includes
all within Its consciousness; (and the ¢ successive’
manifestation or unfolding of this content of the
Self’s Consciousness which includes all possible
kinds of etat-forms, types and archetypes,
genera, species and individnals, and all possible
ways of their evolution and involution, spontane-
ous generation, as well as gradual selection
amidst spontaneous variation—which is nothing
else than spontaneous generation of forms—
makes the endless variations and varieties of
the World-process).

Knowing this the jiv a becomes equal, equable,
tranquil. He knows himself as ever the same,
not liable to growth and decay, outside greatness
and littleness, and so passes beyond sorrow and
rejoicing. To feel oneself as less than another
is sorrow. As greater—joy. And the alternation
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of these two feelings alone constitutes ban d-
h an a, bondage.

It is true that from the standpoint of the suc-
cessive and limited, this gradation of great and
little is an inevitable fact. And for ¢ practical’
purposes, it is fit and proper to strive after
an ever greater and greater ideal or status.
(But even in the region of empiricism, practice,’
the memory of the prospect beheld from the
transcendental standpoint has its wuse. It
gives us encouragement to renewed effort and
consolation against failure in particular instances,
and unshaken peace of mind generally, and
enables us to) remember what the proverb
says: “What blame is there, where is the
fault, in the failure, if due effort has been
made?” and (thereafter to endeavor to find
out quietly where the flaw lay which prevented
success, in the light of the fact) that the
Whole can never be encompassed and accom-
plished by any one, at any time or place, by
any single effort.

It has been said above that beginning and
end, expansion and contraction, are included
in gamana. FEverything is ‘going,’ moving,
always, everywhere and ever. Samsara,
samsarana, is only a synonym for gamana.
The distinction that is made between gamana
and agamana, going and coming, is only a
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matter of succession and special condition or
convention. In the general sense, gamana
is the one universal fact, divested of all special-
isations—an infinite progress and regress. The
same process may be regarded as going or
as coming, regress or progress, evolution or
involution, birth or death, according to the
point of view taken.

As all goings and comings are dictated by
the all-necessity, so particular goings and
comings, the particular actions of particular
individuals are governed by the particular needs
and necessities of the individuals concerned;
and out of such arise joys and sorrows, sabis-
factions and disappointments. Ordinarily people
do not go where there is no necessity for them
to go. But if one were needed by another for
the satisfaction of some requirement of his,
and came not as desired and expected, then
the latter suffers disappointment: ¢This need
of mine could be satisfied by him alone and he
comes not’. Where the need is small, the
thought is different and the feeling indifferent :
< If he comes, well and good; otherwise it does
not seriously matter ; the main event will take
place, the general idea carried out, even with-

out him or any one else in particular” To the
jiva which has attained to the knowledge of
Brahman, the latter is the permanent mood,
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in a more comprehensive form: ‘The comers
will come and the goers will go; births and
deaths will take place endlessly; and the All-
Necessity will ever surely fulfil Itself. There
is no need to rejoice or to grieve overmuch
over any particular coming or going.’

When two necessities join into one, and
become a mutual necessity, then relationships
and friendships arise, and °wel-comings’ and
¢ill-comings’.?  Where the want of visitor
and receiver is a common one, there occurs
‘wel-come’. Where it is otherwise we have
“ill-come,’” ‘ill-omen’. The contradiction of
the unity of the well and good, the shubha,
is the ill or evil, the a-shubha.

The triplet hereis gamana (? in the sense

!'To the modern reader all this ringing of
changes on ‘coming’ and ‘going’ in connexion
with metaphysic may appear trivial. 1t is the
‘manner’ of the book and it has a significance to
the sympathetic reader. It will enable him to see
how the principles of metaphysic govern the
so-called little and trivial as well as the so-called
great and important. ‘Comings’and ‘goings’ are
the ‘births’ and ‘deaths’ of worlds also. The
very purpose of this chapter will have been missed
by the reader if he does not see that to raise his
mind above thoughts of the conventional ¢ little ' and
‘great, words have to be used which apply in-

differently to both.
20
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of aA-gamana or coming), an-a-gamana
or non-coming, and pra-gamana or strenu-
ous going—corresponding to A, U and M,
respectively. Gamana is the swmmation of
them all. It is the whole of karma, eternal
and universal. All sub-divisions of it, and
oppositions distinguished between these sub-
divisions are nothing else than itself. The
going of light is darkness; and the going of
darkness is light; both are relative; and indeed,
looked at thus, the two are one, for there must
be an underlying unity wherever there is
a relation. The general principle has been
expounded before that everything includes,
and therefore is, its opposite. By that principle
are all separates ever threaded together and
they ever interpenetrate each other. Hence
the saying that night and day, evening and
morning, sun and moon, all exist everywhere,
and that there is darkness in the sun and moon
as well as light.!

To dwell for another moment on prasarana,
expansion, which may be regarded, in one

1 These may be regarded as statements of parti-
cular, concrete facts as well as metaphysical or
abstract principles. Fournier’s “Two New Worlds ”
speaks of supra-light and infra-light. X-rays and
N-rays arve nearer to us. That sunset in one place
means sunrise in another, every school-boy knows.
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sense, i.e.,, from the point of view of our
progressive evolution, as of most importance
to us. It has been said before that it isa
sub-division, a kind, of gamana. The stretch-
ing out or spreading forth of ¢this definite
something’ that is ‘now here’ as ‘such-and-
such,” (into something more that is at other
times and elsewhere also)—this is expansion.
The Mimamsa says, no doubt, that a thing
is (and must therefore always be) as it is,
and stretching or spreading forth of it is
not possible.!  (But this is so only from one

13 RArw: & ey g, ‘A thing is as it is’
This is the nearest Samskrt statement available,
so far as I am aware, of the ‘law of thought’ so
current in modern logic since Aristotle, ‘A is A’
Other and less bare aspects of it are very frequent-
ly to be met, eg., Bhagavad-Gita, ii. 16, “The
existent cannot perish, the non-existent cannot
become existent,” etc. But in its precise mo-
dern form this Law of Identity, with its two com-
panion Laws of Contradiction and Excluded Mid-
dle, is not to be met with in Samskrt—apparently
because of their utter barrenness for all practical
purposes. This sterility of theirs was emphasised
by Hegel and is being recognised by logicians gene-
rally now in the West, and they are being more
or less thrown aside—by another extreme of
reaction. They, that is to say, the essential idea
they embody, has a most distinct value—but for
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standpoint.) From the standpoint of the Inner
Self, Pratyagatma, such expansion of
everything 1is necessary and unavoidable, in
order that the Unity of that Self may be op-
posed and realised (by means of that false,
futile and ever-refuted opposition) at all points
of time and space. As the Vaisheshika says:
The vistara, spreading out of objects, is prasa-
rana. Oras the Brahma-Safra: The feeling,
the experiencing, of the unity of the elements of
I and This is prasaranat That is to say,

purposes of transcendental metaphysic. Because our
inmost soul feels that “ A is A, " and not only now,
but always; that A is not only not not-A now, but can
never become anything else than A ; therefore are
we able to rise to the Logion which is the solution
of the riddle of the universe. But Aristotle,
if we may judge by results, seems to have missed this
most important significance of these laws—when
he probably received the original forms of them
from India, at the time of the Alexandrian invasion
and tried to apply them to the uses of the ¢“under-
standing,” instead, of the Reason,” to manas
instead of buddhi, to manas which would
lose its vocation if A remained A and was not con-
stantly becoming something more or something
other than A, becoming not-A, (and yet remain-
ing Al).

1 The next sentence of the text gives the immedi-
ately relevant aspect of the sense of this pronounce-
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the endless experiences of the jivatma, ¢ this
is so and so and such and such and he
and I and they are soand so and such and
such’—all this multitude of experience makes
the complexity, the quintuplicity, pra-paficha,
df the World-process; and this pra-paficha
itself is pra-sarana.

We may distinguish four forms of it: (i) vi-
pra-sarana; (ii) sirana; (ili) vi-siranga;
a:nd (iv) pra-sarana, corresponding respec-
tively to A, U, M and the Totality. The first
is ‘expansion in an excessive manner’; ib
is the ideation of all work in an unlimited,
un-de-termined and comprehensive fashion. The
second is ordinary movement. The third is
withdrawal from movement or movement in an
opposite direction : ¢ What is the use of this
(particular) effort? (let us try another).
The fourth includes all the others.

The opposite of pra-saranais kufichana.

ment. For other aspects we might consult other
parts of the text, and independent works also, . g.,
the Mahd-Upanishat, chapters v. and vi., where
different kinds of aham-kara, ‘I-ness,’ are
described, and how the I-ness which is identified
with this handful of flesh and blood and bone
which is our passing dress but which we identify our-
selves with, makes for bondage, while certain other
forms of I-ness make for liberation, one being ‘I
am all’. '
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It is the reduction of all things to unity,
contraction, shrinking up, re-absorption. It
is pralaya. It also has four sub-divisions.
(i) Pra-kuiichana; (i) vi-kufichana;
(i) avakufichana; and (iv) kufichana,
corresponding respectively to A, U, M and
the Totality. The first refers to the highest,
the transcendent Unity. The second to
particular diminutions. The third is present
at all times, in all actions, with every work
(as katabolism in all vital functioning). Alasya,
indolence, unwillingness, disinclination or indis-
position to work, fatigue and laziness, regard-
less of the need for exertion and careless of
propriety and opportuneness or otherwise—this
is the characteristic of the third or ava-k u fi-
chana, ‘what is to happen, will happen,’
¢let what will, take place’. Activity, the feeling
of fitness and energy, the eagerness for work, is
its opposite. Both these are present and need-
ed in the World-process for the work of the
Self. In consequence of the unwillingness to
act which characterises ava-kufichana, there
arises the feeling that to rest inactive is hap-
piness, as when people say: ‘ Happy is he to
sleep so peacefully, relieved of restless action’.
But it is not possible to remain in this condition

'Compare Shakespeare’s line : ¢ After life's fitful
fever he sleeps well.”

e - S
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either, permanently. When the time for it
comes round the power of prasirana
impels the jiva irresistibly again. Too much
of ‘sleeping’ has its own obvious evil conse-
quences. As medical science, forbidding excess
of every kind, of activity as well as laziness,
points out, diseases arise from too much sleep
as from too much waking. Vata-prami (nerv-
ous disorders) are thus caused, says Dhanvan-
tari. The Samhita-Sutra says: Too much sleep
and unwillingness to move, sedentary habits,
cause prameha (albuminaria)andso on. The
fourth, kufichana is the summation of all.

The need of, the ‘looking’ by, the I for the
etat is gamana. The necessity, the energy,
of the I 7n the etat is prasarana. °This-
not-I,” the negation of the etat, the nega-
tion of the Aham—thisis kufichana. The
whole of the Logion-fact, ¢I-This-Not’ is
karma. In other words: ‘I-(am) this-thus’
is gamana. ‘This (more am)-I-(and) not
thus (only) ’is prasiarana. ¢This-(am) not-I
thus, nor thus, nor otherwise’—is kufichana.
In these ways is the whole of the World-process
carried on.
But verily :

This Self is not expanse of spreading light,

Nor point of concentrated darkness is It, °
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Nor scale of time, day, month and year and
age,

Nor space measured by suns and vaster suns,

Nor knows It any ascent or descent,

Nor evolution, involution, arc

Of growth, decay, or going anywise,

Bxpansion and contraction It knows not,

Nor joy elating, nor depressing grief—

Ever at rest, eternally complete.

e

CHAPTER XXIV.

THE PRINCIPAL FORMS OF KRIYA.

The four sub-divisions of kriy 3. —Similar sub-
divisions of cognition and desire.—(i.) Kriy 3,
its nature and sigunificance.—(ii.) Pratikriya.—
(iii.) Vikriya—(iv.) Upakriya—The syn-
thesis of the four in an endless chain of cause and
effect.—The mutual relation of motionlessness
and incessant movements, as that of substance
and attribute.—Manifestations of kriya as
human karma and arts.

The sub-divisions of karma have been dealt
with in the preceding chapter. In kriya
also we may distinguish four sub-divisions:
(i.) kriya, action; (ii.) pratikriya, reaction;
(i.) vikriya, change, transformation; (iv.)
upakriya, ‘all-helping,” ‘acting near or around
or for all) beneficence, philanthropy. These
correspond to A, U, M and the Total respective-
ly. The kriyantara, ‘another action’ that
immediately follows after an action or kriya,
is the pratikriya, the reaction. In prati-
kriya, the manifestation is similar to, on the
same lines as, that of kriya (but inversed
or reversed, as a reflexion). The first form is
kriya; residing within it as its opposite is
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pratikriya. The ¢destruction’ of both
action and reaction is vikriya. Vigata-
kriya, ‘action gone,’ the disappearance of
action, is vikriy#; and when action goes,
reaction goes too; (and what is left behind,
the vesultant of the two, is vikriya). It
is true that kriya is declared to be incessant;
but because of the conventions and laws of
periodicity, we have the appearance of begin-
nings and ends therein; and hence the truth
of the statement regarding its disappearance.
That which appears, bhasate, must suffer
disappearance, vi-bhasana, also. And action
and reaction follow the same rule, even as
Self and Not-Self do. Upa-kriyar is that
which is ‘near’ all and brings all ‘near’ each
other. Upa means samipe, ‘near, and
karanam is ‘making, ¢doing, ‘acting’;
and nearness, proximity, relationship subsists
between all, always, everywhere and ever.

Of these four, all of which are always taking
place in every atom, two, wiz, action and
reaction, may be regarded as the most import-
ant ; ¢ transformation’ only lies between them.

1In current Samskrt, the more frequent word
is upakara, an act of service, a benefit, a kind-
ness, done by one to another. The philosophy of
the usage, the reason why, is given by the
succeeding sentences of the text.
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But why do we not have similar sub-divisions
under jfiana, cognition, etc.? Why do we
not have prati-jfiana and therest? Truly
we do have them ; only convention finds it more
convenient to express them by the use of such
adjectives as sat and asat, true and false
etc.i In combination with kriya only is the
prefix prati used specially, because kriya
is a matter of outward (visible) contact and
manifests in overt movement (and the con-
notation of prati is that of ‘facing towards,’
¢ confronting,” opposing overtly, also).

But might it not be said that cognition, etc.,
have also a similar origin (in the facing’
each other of the Self and the Not-Self) ?
True ; still we might also say that by a special
and predominant connexion with the inner
Self, they have a kind of (comparative)

1In current Samskrt, pratijfia (the more
common form as against pratijfidana) means
‘promise’; vijfidna, special knowledge, know-
ledge of concrete details ; and upajfiana, inven-
tion. Error, as opposite to truth, is spoken of as
a-jfiana, which is also used for non-knowledge
or ignorance. For °practical’ purposes, negative
ignorance in action is and becomes positive error.
So, perhaps, under ichchha we may distin-
guish like, dislike, tolerance (or indifference in a
certain sense) and general benevolence. '
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independence (of the outer world). ~ While un-
doubtedly kriya arises out of the entrance
into partnership, the co-operation, the joint
business, of the Self and the Not-Self, still,
this statcment does not lessen the high status
of the Self. For the Self is all-inclusively
distinct from all and is eternal, while the Not-
Self is dependent on another, on the Self.
Even while inseparably united and indeed
one, yet are the two as end and means,
organism and organ.!

'In other words, though all the three phases
or aspects of consciousness arise in the interplay
of subject and object, and from the transcendental
standpoint are on the same level, equally overt or
equally covert; yet from the empirical standpoint,
cognition is more inner than outer, and action is
more outer than inner, while desire stands midway
and holds together both. As said again and again
in the text, cognition corresponds with the Self,
action with the Not-Self, desire with Negation,
So, although from the transcendental standpoint,
the Trinity are all equal and none is greater than
the other and we can make no distinctions, yet, from
the empirical standpoint, we cannot help feeling that
the Self is more we ourselves than the Not-Self is,
For us, the Self is wore important. By our verbal
expansion and description of the Logion, the Self
posits and negates the Not-Self, not vice versa.
The Self is the Master, the Self-dependent. The
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These four, kriya, etc., may be described
in terms of the Logion as below :

‘I am this thus’—is kriya. For, see. There
is I within I, and this’ within ¢this,” and ‘ not’
within ‘not’. And the significance of an I
within an I is that the unity of the I is contra-
dicted. ‘I am one’ is not a fact ; but, rather,
there is another I within that I and that is the
‘this’. So again, there is a further ©this’
within the this,” and this second ¢this’ is the
“thus,” ittham. When the question is asked
‘ How is there an I within an I, then the answer
is ‘thus’. And thisis kriya.!

Not-Self is dependent on the Self. If the Self is
dependent at all on the Not-Self, It is so
dependent only for Its Self-manifestation, as an
end on a means; whereas the Not-Self, is depend-
ent on the Self for very existence, fleeting and
ever-negated, a mere passing (though endlessly
passing) breath of existence as it is. And so
on.

"All this portion of the text is difficult to follow,
with its subtle playing with and ringing of changes
on the words of the Logion. I have tried to make
the translation as literal as possible, to give the
reader the chance of ‘ construing’ for himself. The
description of kriya may be paraphrased thus.
The essential idea of all action, of all ¢ movement,’
is self-realisation, self-manifestation, by means of
successive identification of the self with various
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¢ am thus and thisis thus’is prat ikriya.
As the question is asked, * How is (or :j,m) 1’ and
again, ‘< How is there an I again within that I’
the answer comes up, ‘I am thus, because I am
the Self, universal, omnipresent, 2.e., T am in all
and all is in T, and there is no difference between
all and 1 In this way, to say that ¢ I am thus’
is to indicate the condition of another I included
within an I; and again to say that ¢ this is thus’
is to indicate the condition of still another I
within the second I; and another within th&ft;
and so on endlessly. For the World-process 18
made up of the interplay of I’s Peyond
count. And this Jack of finality itself, this an-
avastha, this infinite regressus is prati-
kriya? o
‘Tﬁ’s,’ bodies, sheaths: I am a mineral, I am a
vegetable, 1 am an animal, I am a man, I a,n} a god
and so on. At each successive step, the ego discovers
oreater depths and pot-ent.ialities within itself, and
?mfolds them. Another aspect of this same general
idea is the ego’s transference of its centre of con-
sciousness to sheath within sheath, subtler and
subtler, from physical to astral, thence to mental,
etc., on the niv rtti path, as it performed f,he
reverse process on the prav rtti path, transfe_errmg
the centre of consciousness to sheath withoub
Sh?&g)}l’e way of describing the intention of the text
here would probably be that the resistance offered

®_-
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Vikriya is “I-this-thus-not’ .., I am not
this thus. Whatever condition one arrives into,
becomes ‘ unbearable,” < bearable with difficulty,’
prasah ya, (in the sense almost of a-sahya),
forced, unpleasant, before long. The jiva does
not find ¢ complete satisfaction’ (which belongs
only to the Pratyagatma-state, while the
jiva in its small sheath is the reverse of com-
plete) in that state, but forthwith begins to long

by the Whole, the Universal aspect of the I, to each
change of each part or small I, constitutes reaction,
and is the cause of the nullification of the previous
kriya of identification of a self with a particular
sheath. In other words, it is the backward swing
constituted by the second half of the Logion, oppos-
ing the forward swing made by its first half. So
viewed, prati kriy4a appears the natural supple-
ment of kriya as described in the preceding foot-
note, as fittingly as in the wording of the text. It
should be noted that because this backward swing
op-poses the forward, positively, therefore it becomes
an ‘inversion,’” a ‘reflexion’ of it and puts on an
‘appearance’ like that of the forward one and does
not become a mere, pure negative and universal
abolition. Hence the annulment and repudiation of
one identification becomes, not no-identification, but
identification with another, an opposite, and so on.

Hence toothe referenceto the ‘ condition’ of another
I within an I, etc. On this point, to the two aspects
noted in the preceding footnote may be added the
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for another. By this greed and disconte;nt, t;hte
existing condition is nabumll.y desbroyeh. -
tham, ¢thus’ means nothing els‘e t z:in av’
i».],V astha, condition, fixed §tate, sta,u. 1‘ng -
¢ am thus’ means ° such ’13 my conilixlonq;
Consequently < T am not thus,. ¢ bhl-s is n{) m;l,g
is theformof vikriy#a (which primarily mean

I
e

i 1 deavor to de-
following consideration : VVhen. we end o
seribe the condition’ of .ru thing, we 1mp y1 ';-m,.l);
that the thing’is something permanent aim § 1hi50h
and has or owns and possesses many mo¢ es w o
ave its conditions. Now deach{ ;)f :,Dllxe:’se 1:;:(61;9; Zr:igyet
earded as, and indee is, the thing itsell, an
?:n;‘listinguishable from it. ° Ho,w ‘ am 1 i;,tdlv :tl(l;l
well,y) T am i1, I am glad,” ‘T am d ,et -
Here, all five 1's are one and tl:e S&!ll?: ‘m gf i
may be «aid that the last four I's ave dlftex end ; :
e'w'h other and from the first, and are mf:lr. et.:[ll
t,imt. fipst. The primal archetype of the dlS):lll)lctrl "
between substance or substrztt.ufn' and attribu ;eif
the distinction (without Sep{ll'&l.)l.llt}:) 1?8(3\;’691‘1 bel
and Not-Self. “Thing’ and ‘qualities —18 t he 1-e x
(ion of that in the limited. All the evo!lftlonm y aseg
involutionary experiences tI‘mt ‘ the ] iva gasd iq\-
through, all the endless b?dles 1't‘puts T}l a; " %;S
cards, ave its attributes,” qualities, wi 11 11 S o
¢ qubstance’ or substratum, are thfa fm -poi.‘ o
psendo-inﬁnite possibilities storefl w1.t1un em‘j 1 ?eli
each atom, each ‘biophorid,’ which it su‘c'ces:;:in)
unfolds from within itself and enfolds back again.
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change, transformation, and secondarily ¢evil
change,’” degeneration, corruption, also).
Upa-kriya is ‘I-am-(all) This, Not-thus-
Nor-that (other) way, nor like (this), nor other-
wise’ (but in all ways; I am, somehow, anyhow,
and it does not matter at all in what particular
way).! This is why even the ‘knowers’ say:
¢ Whatever condition you are in, stay there;
what is the use of this, or that, or another?;
the scheme of affairs is sure to be carried out in
accordance with destiny, the to-be; what is
the use of striving otherwise’ ? Of course, the
obvious reply to this is that the striving, the
effort to change the condition, is also in accord-
ance with and induced by the ¢to-be,” and
the ‘knower’s’ statement is therefore meaning-
less. But it is justified (or at least the fact that
such statements are made is explained) by pari-
bhrama-vyavahara, the ‘behavior’ or
conventions of illusion.? Even the knowers

'One way of interpreting this sentence, in con-
sonance with the modern use of the word upa-
kara, ‘doing a good deed to help another,
would be this: ‘I am always full of satisfaction,
for even in my loss I have the consolation that
my loss is mnecessarily another’s gain; if I have
lost in this body, the same I have gained in that
other body, all I's being the same I.’

3The statement here is rather puzzling. It may
21
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suffer illusion, bhrama, ‘wandering,’ ‘going
astray,” ‘going round and round,’ in this
transcendental endlessness of the World-process.
Indeed, everyone is sarva-j ii a, omniscient, and
at the same time ignorant and ‘little-knowing,’
alpa-jfia. Whatever condition one has attain-
ed to, he is omniscient as regards all conditions
preceding, and ignorant as regards those sncceed-
ing it. Only this (comparative) omniscience
(the full recovery of the knowledge, the memory,
of the past) is the net result of yoga. Hence
yogis too are said to be only ‘little-knowing’

be interpreted thus: After knowledge of the final
truth has been attained, the proper attitude in ¢ prac-
tical* matters is that we should exercise our best
judgment, and base exertion, and take action, by all
means, on the data available to us, in each particular
situation—such judgment and exertion being also
included in the all-destiny ; and that we should do
so without fret or worry over consequences, without
feverish cravings, anxieties and regrets. But, in
the confusion of the moment, when trying to warn
or console another against such frets and regrets,
even the ‘ knower’ often states the right conclusion
with wrong premises! He confuses the consolatory
with the directive or mandatory, and the past with
the future—by an illusive imitation within the
limited of what is absolutely true in and only in
and of the whole.
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—for knowledge by a limited, embodied indi-
vidual, of the unlimited Whole (in its endless
details) is impossible.

The synthesis, the co-ordination, of this end-
less activity in all its forms is possible and act-
ually takes place in the way of cause and effect ;
this arises from or out of this, and this other
from another—and so on. And the ¢ practical ’
teaching to be inferred from all the above, its
¢ pragmatic’ bearing, is that we should aban-
don the three others and take refuge in up a-
kriy a, action near and for all, that impartially
benefits all and leads each to a happiness that
is shared in common with all and is not separate
for each.

As said before, the essential significance of
kriya is, of course, the omnipresence of the
Self, and the necessity of ‘becoming’ every-
where, concomitantly with that omnipresence ;
for existence, astitva, is-ness, is manifesta-
tion, working, activity; existence being im-
possible without action. Yet, distinguishing
between the two, we may say that in the aspect
of mere astitva, the World-process is a
motionlessness; and that the sva-bhava, the
nature or character of that astitva and
motionlessness is incessant activity. One law
of all activity is that everything goes back. to
the condition in or from which it began. Thus,
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a mahamanvantara oegins (in the end-
ing) and ends in the beginning of another
mahda-manvantara. Or, again, a child is
born, %.e., begins to exist oub of non-existence,
and after living its life as a human, again goes
back into the non-existence out of which it
came. Or, from another standpoint, every-
thing comes out, lives in and goes back into
existence, bhava, being. Or, yet again, no-
thing ever comes forth, or stays, or departs.
Thus does action arise out of actionlessness
and go back into it. This change of form, r G-
pantara, is vikriya.

The (inner) nature of kriya in its aspect
of human (ethical) karma is duly expounded in
the Mimamsa. Its (outer) forms, changes and
transformations, should be studied in the
Shilpa-Shastra, applied sciences and arts. And
because the essence and even the details of
it are present in every atom, therefore
is it declared that there is punya, merit,
in the observation of even a single atom
(being the indispensable preparation for
all-knowledge). As the Scriptures declare:
Behold Brahman in every atom, know
the atom, know the super-atom; therein is
knowledge, therein science.

It may be noted that each kind of activity
defines, outlines, gives name and form to, the
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world 'in its own terms. Hence we have the
expressions—the world of knowledge, the world
of action, the world of desire, the world of
science, the world of language, etc. Yet all in

trath are always threaded on the Prat y a-
gatma. .



CHAPTER XXV.
THE METAPHYSIC OF KRIYA IN PRACTICE.

Baistence and Non-Existence.

Resumé —Distinction between kriya and karma.
——Karma, the manifestation of the strongest
desive.—Strongest desire makes character, s va-
bhava, for the time.—Sva-bhava, not a pure
unity, but a unity in diversity, in the individual
as well as the Universal.—Metaphysical considera-
tions.—Their application to practice—V arta,
mutual commerce, the embodiment of the constant
endeavor of the one to encompass the all.—Know-
ledge and speech as action and reaction.—The
Science of Brahm an, the final and all-compre-
Lensive ¢commerce’.—Even the unbeliever uncon-
sciously believes in this Thread of Continuity, of
unity in diversity, the Universal Self or Con-
sciousness.—Metaphysical reconciliation of change
and changelessuess, motion in motionlessness,
action out of the actionless.—Fxistence and non-
existence, plenum and vacuum, ever and never,
inseparable in the Absolute.—Nature of the illusion
of succession, growth and decay.—Growth and
activity of Maha-Vishpu.—The meaning of omni-
science.—The destined progress of all jivas to
the status of Mah&-Vishnu.
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In the preceding chapters we have examined
the nature of kriya and of karma. It
may be repeated here that that which is
most desired of the Self—that is karma.
In other words we do only that which
we most desire to do. The strongest motive,
the most powerful desire, pushes the others
aside and finds vent for itself in out-
ward act. Therefore the essence of karma is
sva-bhava, ‘own-being,’ nature, character.
(Our character, at any given time, is consti-
tuted by our deepest desire).! But to this it

1See The Science of the Emotions, chapter vii.
The student who examines these sentences closely
will make a pleasant discovery of how the opposed
views, ‘antinomies of the reason,” regarding pre-
destination and free exertion, ingrained character

and ability to change it, ruling passion and over-
ruling will, merge into each other, as usual, and
are reconciled, along the lines of psycho-philology.
The word karma, it will have been noticed, is
used in various senses, of course allied with each
other. Any particular action of a living being is a
karma. Any movement of a piece of apparently
inanimate matter, is also a karma. The ‘fruit’-
bearing deeds of responsible human or other beings,
deeds which are invested with an ethical value,
and, as meritorious or sinful, have a future
reactive consequence for the doer, in pleasure or
pain, are also karma. Kriya is also used in
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may be objected that the activity in or of s va-
bhava is one, unique, uniform; there is no
duality in it; it allsvayam bhavati, “it-
self becomes’; it is the becoming, the unfolding
of one character, the development of one inner
nature; it ‘maintains itself’; and so on.
Whence then the duality (or rather the multi-
plicity, the change, which is essentially opposed
to unity? The answer is that the duality
bases on the One and the One on duality, and
both together, as included in Universal Being,
make up and are designated as svabhava
(for pure unity without any change were
devoid of character, character being nothing
else than a fixed way of becoming, bhava-
na, manifestation, action). This that we see
as a duality is unity, and vice-versa. (The

varying senses, but almost never in the last sense
seldom in the second, and more often in the first.
In the two triplets, jiana-ichchha-kriya and
dravya-gunakarma, the distinction is obvious
between kriya and karma. And that distinc-
tion seems to underlie all the shades of meaning
of each in use, mz., that the psychic or conscious
aspect goes most with kriya and the material
one with karma. The root of both is the same,
philologically and metaphysically.

1 All this only rings ever new changes on the ulti-
mate and crucial metaphysical problem, the why
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“unity > of character consists in acting in one
fixed way, under the dominance of one fixed
desire or idea, in varying circumstances ; and
because the unity and fixity of any desire are
only pseudo-unity and comparative-fixity, an
imitation or reflexion of the True Unity and
Fixity, therefore these change also, more slowly).
In their dharma, functioning, the two are
one. (Duality in unity, unity in duality, similari-
ty in diversity, make up a new synthesis or
uniformity). And, in accordance with this unity,
all this endless appearance and disappearance,
existence and non-existence—all ‘becomes’ a
matter of Sva-bhava. Hence has it been
said : There is no duality, no unity, no many-
ness—Allis Sva-bhavaand Sva-bhavaonly.

Because this duality is always founded on a
unity, there is not a single atom which is not
and which does not behave as dual. And where

and the how of the World-process, the reconciliation
of change and changelessness, endless movements
and motionlessness, permanent substratum and
fleeting attributes—as spoken of at the end of the
last chapter. To solve that problem is to solve all
else. To leave that unsolved, is to leave all per-
plexed and ununderstood. See The Science of Peace,
ch. vi, 78-82. The text here will throw much
light on the word sva-bhava (Sv&bhavnt) so much
used in The Secret Doctrine.
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there are two, there is always a third, as the
M. Hence we find that all dharma, all
function, or the functioning of the all, is in
operation everywhere.! The very root of all
karma is therefore the duality of unity (the
binding up of the Self and the Not-Self in
the Self).

The Self is unlimited, inseparate from all,
containing and contained in all, all-transcendent.
The This, on the other hand, is limited and
limited in every way, by its opposition to the
Unity of the Self. Limitation is the having of
a beginning and an end. And such beginning
and end belong to and are in the This only. The
Self is beyond them. How then may the < work’
of the Unlimited be effected in the Limited ?
Thus, viz., the etat becomes endless, in an un-
limited ‘becoming’ of pseudo-infinite beginnings
and endings. Its ‘becoming,’ as one general
or universal activity, is endless ; but each parti-
cular ‘become’ is limited. Itself essentially
limited, yet by its tie with the Self, theetat
acquires the appearance of unlimitedness, end-

t Another way of putting the principle that all is
everywhere and always. Various aspects of the
fact stated as that ‘every atom is dual’ may be
regarded as ‘ male-and-female,” soul-and-body,’
<core-and-crust,” ¢ inner-and-outer, subtler-and-
denser,’ etc.
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léssness. The ‘many’ are endless, unlimited,
pseudo-infinite in number, and yet they are also
a one each—without any inconsistency. Such
is the oneness, unity, union, of the I and the
This. Everywhere are they together, (insepara-
ble though distinguishable). Never, nowhere,
nowise is the one without the other. Because
of this indefeasible fact, the Many This, in imi-
tation of the One Self, also assumes endlessness.
But at the same time is it always Not. And so
we have the whole reduced to unity again. And
he who realises this unity—he is the true
pandita, he only is dutiful, he is good, he 1s
wise, he is free, he knows the true knowledge,
he is fit for the highest offices .1

But how can we talk at all about the Endless
and the Transcendent? The etat is limited

tThe members of the spiritual hierarchies which
guide and govern the affairs of a world-system are
recruited from the ranks of those who have attained
the due qualification of this most vital of all acquire-
ments, v2z., Self-Knowledge. Hence, in the system
of Sanatana Dharma, is so much stress laid on the
attainment of right knowledge, and the craving
after superphysical powers so much condemned.
The jivas who least want powers are those best
fitted to be invested with them, in these regions
especially ; for they only can be trusted to wield
them altruistically. o
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and should not we (who are, to all appearance,
so very limited in every respect, size, lifetime,
powers) should talk only about the limited ?
The reply is that we may rightly make infer-
ences about the unlimited (z.e., numberless pos-
sible future and as yet unknown situations, with
reference to kriya) from the data we have
about the limited (because we are, i.e., the I
in us is not Limited but veritably the Unlimited).
Regarding one-self as similar, indeed the same,
(in all situations as in any one), every one ought
to carry on his work. Such a statement, however,
it should be kept in mind, only enables us to
find the peace of rest in the knowledge of the main
principles underlying the World-process. Other-
wise, indeed, as often said before, the full know-
ledge of all details being unavailable to any one
individual, all speech (affirming any fact or
recommending any course, or the opposite) must
be held to be defective, vitiated by ignorance
and therefore reprehensible. This is not so,
however; and varta, the ‘happening,’ the
mutual converse and commerce of the world,
is an invincible and most justifiable fact, with-
out which there were only pralaya and uni-
versal dissolution. So long as the World-system
exists, so long must there be varta! ie.,

! This word means converse, commerce, inter-
course by language as well as by trade, in words

l‘

ol
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anvadesha, the repeated reiteration of an
utterance. The description in words of a work
undertaken (or desired)is the result of varta.
And such conversation to and fro is the result
of the operations of action and reaction. Some
accomplish this intercourse with labor and effort,
others naturally and with ease. But the differ-
ence is only one of manner. All have to
perform it in some way or other.

Two kinds are distinguished in varta, vz,
sat and asat, true and false or good and
evil. But both are matter of necessity; (i.e.,
the distinction arises out of considerations of
necessity, both are necessary, and yet in this
way that) when in any particular situation, in
view of the need of the moment, any talk happens
to be not immediately necessary, then it is said
to be false or useless and advice is given against
indulging in it; and when, on the other hand,
the conversation is relevant and appropriate
to the time, and of interest to both the parties
concerned in it, it is said to be good and
true, and is recommended and promoted instead
of being forbidden.

and in merchandise. Its root vr¢, to exist, to
come forth, to circulate, is probably the same from
which come the English words, converse, perverse,
reverse, inverse, etc. It should be remembered that
language indicates the needs of living beings to each
other, and trade and commerce fulfil them.
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By means of such commerce (intellectual and
economical) are mutual needs fulfilled or de-
feated, friendships or hostilities created, depres-
sion or elation, joy or sorrow experienced in the
way of action and reaction. Asthe Brahma-
sitra says: Varta derives its vibhuati,
richness, wealth, from action and reaction. And
the Mimamsa: Varta arises and appears out
of cognition, action and desire. And the Veda :
Varta is defined or pointed-out by kriysa
and prati-kriya.

We may understand the significance and pro-
priety of advice, admonition, expostulation,
ete.,, by rveference to these facts. Otherwise,
indeed, it may well be said that all things hap-
pen by destination and necessity, and counsel is
useless—though to that too could be given the
reply in coin that instruction and direction
and remonstrance are also part of the same
destiny.

Whatever happens, has happened, or will
happen—the accurate description thereof 1is
varta. The pointing out of consequences, by
means of such description, is advice or instrue-
tion. The duty, responsibility, office, adhikara,
of giving such instruction, without any personal
and selfish motive, and without any consideration
of whether anyone listens to and follows it or does
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not, but solely from a recognition of the fact of
the unity of all and the consequent need and
propriety of each helping all else to the best of
his ability—such duty is imposed upon every
one who is invested with the right, the privilege,
the power of discoursing or of composing
works, wherefrom all jivas may learn the
varta of the World-process. He who fails
to fulfil the duty, having the power—he opposes
the ‘to-be,” the law, and incurs sin and penalty.?

The reader will have noted how the thought,
beginning with universal Kriya, an all-embracing
universal and incessant movement, in a semi-mech-
anical aspect, has gradually passed on to more
‘ conscious ' intercourse and has now arrived at
considerations of fully ¢ conscious ' human relations
with each other in an ethical sense. As pointed
out in a previous note, the difference between
‘mechanical” or ‘automatic’ and ‘conscious’ or ‘ini-
tiative’ is the difference between the ‘ Absolute Con-
sciousness or Unconsciousness,” just as we like to call
it, and ‘individualised consciousness’. A few
words may be said here on Thought passing along
words. Any one who will examine any series
of controversial debates and critiques will find
over and over again that the whole dispute turns
upon the significance of one or two important words,
If the disputants would look back into their own
minds and ask themselves,  What do I really under-
stand by such and such words and what does my
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Only because all jivas areone is it possible
for any one to seek fulfilment of his needs at the
hands of another, by mutual communication, in
the way of varta, conversation, of one another’s
requirements and the information which will
bring about their satisfaction. Otherwise, each
individual were entirely self-contained, walled
in by his own direct particular cognitions and
forced to seek satisfaction of his needs with the
help of these few cognitions only, without
asking of others and without hearing from
others, (indeed without being able to imagine
and believe that there were any conscious be-
ings like himself, and therefore without being

adversary mean by them'—the dispute would
speedily terminate in agrecment, to the great saving
of the world’s time and temper. Socrates is instinect-
ively recognised as one of the wisest of men—be-
cause he made it his one mission in life to induce
others to clear up their own ideas, by a process of
continual cross-examination. Some people believe
that this habit of his was so annoying to his com-
patriots who did not like to have their ideas cleared,
and felt ashamed to have their hollowness exposed
in the process, that they got him poisoned for
this very reason! Because of this real and practi-
cal value of words, is so much stress laid in the
Samskrt ¢ circle of learning ' on Vyikarane and allied

sciences.
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able to exchange thoughts with any such).!

When we look upon jfidana, cogni-tion,
know-ing, as an aspect or mode of kriya,
then speech, the utterance and expression of
that knowledge is to be looked upon as the
reaction thereof, its prati-kriya. (Know-
ledge is taking in information; speech is giving
out the same.)

‘Works on sciences and arts, books and trea-
tises of all kinds, come to be composed in ac-
cordance with these facts, with reference
to special cyclic needs and conditions. When
by lapse of time and change of condi-
tions, the sense of any particular treatise
becomes unintelligible or doubtful, then the
hierarchs, the rulers of the epoch concern- -
ed, cause commentaries to be written and
explanations given. It is true that some-
times such commentaries, etc., may be written
out of mere pride and conceit, or a desire
for praise and honor or other such worldly
motive or purpose. But even so they are
part of the general scheme of the World-
process. The good in such books too lasts
and helps others; and the author, after receiv-
ing honor receives contempt, and, forced back

1See the Science of the Emotions, 2nd edn.,
chap. xii., pp. 215-216; also the Science of Peace,

ch. iv., p. 24.
22
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into reflexion within himself, into introspection,
sooner or later finds correction of the false
and evil elements in his thought and wmotive,
(which inevitably evoke the contempt, in obedi-
ence to subtle psychological laws) and his
illusion too is dispelled after having had its
day, for it too has a place in the universal
scheme.:

'What a lofty conception of the high mission
of authorship, the beneficent purpose of literature,
this paragraph embodies! How much in contrast
with the conditions of to-day when everyone thinks
his thoughts good enough to ‘rush into print’ with,
regardless of the terrible waste of time and vitality
involved to all concerned in the production of a
work that is not really good! And yet how patri-
archally tender to even this feverish rush to display
before the public, as of little children all crying
‘I"and ‘I’ and ‘I’!  And not only tender but
true, for, after all, the children too are jivas,
have occupied in the past, and will occupy again, in
the future, stages of the highest knowledge; and
every thought of any one has an element of truth
in it! And not only true as a present fact, but
true as a fact influencing future evolution—for all
this feverish activity of the individualised egoistic
intelligence, the fifth principle, when cured by the
‘contempt’ and frustration that comes without
fail, itself becomes chastened into the sixth
principle, loving and humble wisdom, out of
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In its highest, most complete and ultimate
form, this varta is Brahma-vidya itself,
wherein is no illusion. And it is a secret
science, a science that ought to be kept secret ;
that is to say, should be imparted only to the
deserving, the well-qualified, those that have
the adhikara, the right and title to it. The
Science of Brahman is regarded as thus
specially reserved only because, for the com-
prehension of this all-inclusive science, an in-
tenser longing after knowledge than is needed
for the other partial sciences is an indispens-
able requisite as preparation. Otherwise, and in
a general sense, verily every science is useless
for and should be withheld from everyone who
has no desire for it, and hence the express

which shall grow the new and happier race! The
sage Gargyayana must have cast a glance at
the then future conditions of to-day, and seen its
virulence of mutual criticism, when he recorded
the ‘contempt ’!

By introspection, self-examination, and the dis-
covery of the common sense of words, in the light
of the Common Self only, may this fever of
egoistic self-opinionatedness, which looks but at the
outside surface of words and things, be finally
remedied, the preliminary medicine being the
‘contempt’ received from others and the resulting
frustration of conceit, and pain and vairagya.
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injunction upon all teachers to commence teach-
ing only after a due investigation of what
the would-be student wants to learn and what
his mental and bodily habits and conditions
are.

In such considerations as these we realise
how practice depends on theory and meta-
physic, how all the World-process hangs on
the Pranava, how it threads together the
Many and the One, and how desirable it is
for all most earnestly to try to understand it.
The final proof—if it were wanted—of this is
that even the niastika, the all-denier, the
all-sceptic and unbeliever, utters discourses
and writes treatises. Believing not in Brah-
man, mnot in the Self, nor in the Not-
Self, nor in the Negation, he still wishes others
to accept his views! If indeed it be, as he
thinks, that there is no nexus, no relationship,
no bond or thread of continuity, no unity in
diversity, amidst things, nothing behind and
beyond the immediate presentation of a sense,
the immediate sensation, if all are disjointed
and independent, why and with hope of what
fruit this eagerness of his to instruct others?
The truth is that the Self in such an one forces
Ttself forth in his life and makes the outer
man instinctively act upon the sense of the
indefeasible unity of himself with other jivas—
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the -stage of all-denying also being part of
the scheme of the World-process like all things
else.

We thus see also that, of an exposition of
the Pranava, a brief description of the
main principles of the World-process (as well
as of the main outlines of a single world-system),
in terms of the limited, is but an essential
part. (The general principles are identical,
for all world-systems, for every part of the
World-process ; the type is the same, the law
is one; the details are endless.) The under-
standing of one helps us to understand all and
to see that the Limited is Not.

How can ‘is’ and ‘not’ be combined in
one expression?  We can understand this only
by following very closely the Science of the
Pranava. Eventhe ¢ unbelievable ’ is ¢ be-
lievable, for the time being, for the full under-
standing of its nature as ¢ unbelievable’ and
of that of the opposite as ‘believable’. A
wrong hypothesis has to be “held ’—‘let us
assume for the moment,” ¢suppose’—before it
can be and till it is refuted. Those who have to
expound the why and wherefore of the World-
process have to lead thought along some such
lines as these : All this that ispratyaksha,
there before our senses, directly perceptible—if
all this were not, were abolished and a,nnihilated,
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what would happen then ; and when it was not,
if ever it was absent, what was the condition of
affairs then? Let us suppose that there was no-
thing at first; only emptiness, like dkasha,
Space, no appearance, anubhas a, of darkness,
none of light, not even the ¢ appearance’ of
space, but only like it. (Then, after making
this supposition, we as the next step begin to
examine it.) It may be said that in the Fndless
and Transcendent, activity is always going on,
and nothingness cannot be assumed at any time,
Yet, on the other hand, it may also e said that
as prabhava, manifestation, emanation,
existence, becoming forth, (plenum) is endless,
in the same way shanya, vacuum, is also
endless, (as an indispensable counterfoil and
background). For if we say that only ¢is’
(plenum) is fact and never the ‘is-not,” (vacuum),
then where would all these pseudo-infinite mani-
festations throughout pseudo-infinite time find
standing-place ? They indispensably require a
vacuum, an empty place and space, a ‘non-
existence,’ to ‘exist in °, And because of this,
for practical purposes of description, the end-
less and uniform vacuum of space and nothing-
ness is assumed as pre-existent, in which created
things may exist. Gradually we see that there
is no precedence and subsequence (between con-
tainer and contained, vacuum and plenitude
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of content), but that both are infinitely ‘simul-
taneous. In the same fashion, that whl?h we
call the Samsara, the World-process,. in t.he
sense of the unravellable complexity‘ of infinite
happenings and proceedings—that is only the
measureless and countless stretch anq expanse
of details beyond the circumscribing h.ne of our
mental horizon, at which line our fatigued in-
telligence comes to a full stop, anq ta.kes‘ rest,
unable to go any further, for the time l?elng.
The considerations in respect of time are
exactly similar to those in respect of space. We
first think: This that is existing now before us,
it surely has limits in time. When-was it bf)r:n ;
how long will it stay ; what was its condition
before it assumed its present shape, etc ? '.[then
we think : Existence surely belongs to all time.
And so the element of existence in all this faha.t
we see around us must also belong to all tlm‘e.
So too must the element of non-existence in
them. And in this sense dissolution as well- as
emanation is incessant. Day, night, sleeping,
waking, birth, death, love, hate, joy, sorrow—

all are incessant and endless.

With this we come back to the statement that
action arises in and out of actionlessness,

1T have endeavored, in what follows, to reproduc'e
ag exactly as possible the peculiarity of the author’s
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change in changelessness. How is it possible ?
It is the very nature, the Sva-bh ava, of the
Self. An omission (of special observation), by
an individualised consciousness, of a part out of
the Totality of parts which is the Whole, appears
as the existent passing into the non-existent,
and wice versa. I-This-Not is Brahman.
Whatever is understood by this collocation of
three wordsis Brahman. And it always has
astitva, existence, ‘is-ness’. Because of
this existence, activity is unavoidable within it.
Whatever s, inevitably does something also. Or
if it does not itself directly do anything, then
something becomes, occurs, takes birth Srom
1t, because existence must have a result ; other-
wise the existence would be null and nil, the
same as if it were not. Nor, on the other hand,
can pure non-existence be affirmed exclusively,

and existence denied altogether. The multitu-
dinous world is a fact not to be ignored. From
its insistent pressure upon our senses we must

fnfer that it is, and that there is same maker of
1t, some root and source of it, And, in this wise,

from the obtrusive presence of elements of both

existence and non-existence all about us in the

argument. The same conclusions are led up to, by
wh.:tt to some readers may be perhaps a somewhat
easier phrasing and way of thinking, in chapters
vill. and x. of The Science of Peace.

)
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world, we further infer that the root and source

of it must also contain both these elements. In

other words, we argue on the one hand, that the

nature or form, the sva-rapa of all this that

appears to us ‘is-not’ that of its root-source,

because of the patent differences and transform-

ations and passings into °non-existence’. On

the other hand, we argue that some root there
must be, because it ‘is’ not a case of pure non-

existence. This root, whatever it is, combining
in itself existence and non-existence, being and
non-being, is Brahman, best described and
defined as I-This-Not. This description by
three words is necessary because it is not possi-
ble to describe adequately by any one sound or
word a thing that includes within itself two dis-
tinct factors. When regarded as a unity con-
taining within itself all diversity, then the one
word that describes Brahman is the AUM
which is also a unity including all diversity.
Corresponding to this sacred sound-word there
are words in every language. Indeed, in a
sense, all words whatsoever are but forms of the
Pranava, for each is a modification of that pri-
mal sound and each indicates one mood, one
aspect, or another, of the Supreme Bra hman ;
and truly the name of each atom is only a name
for Brahman.
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(When we apply the general theory of the
initiation of action in actionlessness to a concrete
case, a particular world-system, what do we
see?) A jiva, having attained to the state of
Maha-Vishnu, createsa samsara. His ability
to do so, however, depends on his finding vacant
space wherein to do so. And, in yet another
aspect, at the ¢éme he attains his Maha-Vishnu-
ship, his action, his work as such, is yet non-
existent, is latent still, is yet in the future. In
this condition of actionlessness, he initiates action.
We may see examples of this in daily life around
us. A baby is born; following the laws of his
own constitution he grows to man’s estate and
founds his business, a household, where there
was none before. The one, the solitary, is mar-
ried to another ; whence many new relationships,
and the birth and ‘finding’ of children. In
exactly the same way does Maha-Vishnu ¢find’
Brahmi, Vishnu, etc., and ‘found ’ his business,
his samsira, in shesha-d esha,! remaining
space, space which is not occupied by others.
In this space and time he spreads out his idea-
tion. The totality of his pra-saranas,
spreadings out, expansions, and pra-saritas,

1 In Puranic lore Shesha is the thousand-headed
serpent on whose coils Mah4a-Vishpu sleeps during
pralaya. The word shesha also means the
‘ remainder .

L.
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hings spread out, is his sam-sara.

th%; gria.t Striving indeed has Ma}}ﬁ—Vishnu,
beginning as an atom, attained to his Present
estate, adding knowledge to knowledge, httl.e.by
little. Whoever has attained to any condlblo.n
obviously knows all about all preceding condi-
tions. Hence Maha-Vishnu is omniscient of all
that intervenes between the atom and himself;
Having arrived at his present condition he ‘feels
his actionlessness and so thinks of action. An.d
this thought of his inspires (or is f.elt in, or 18
the same as the natural life-activity of) every
atom. . '

And even as Maha-Vishnu has attained his

i : ined
present status, so 13 all and every one desti

to do.



CHAPTER XXVTI.

LIGHT AND SHADE.

The World-process in terms of Light and Darkness
as corresponding to existence and non-existence.—
Darkness the sheath of Light.—The triplet of lumi-
nous,lumen, illumined.—Lighb and Shade as Daivi-
Prakrti and Mala-prakrti—Also as apa-
ratma and paratm a—Their condition in
Pralaya, etc.—The Science and Art of picturing.—
Three kinds thereof.—Painting; photography ;
precipitation.-Sub-divisions.~The psychology of
memory as a picture-process.-—Clairvoyance, etc.—
Application to the Science and Art of Medicine.—
Three grades of physicians.——Apph’cation to other
sciences and arts.—Correspondence of the three

kinds of ‘picturing’ with A, U and M.—Metaphy-
sical significance of ¢ depiction. ’

(The World-process generally having been
described in the fore-going chapter in terms of
existence and non-existence, we may endeavor
now to describe a particular world-system in
corresponding terms of light and darkness,
askriya and prati-kriya.) Let us regard
Maha-Vishyu, corresponding to the A of the
Logion, as composed of light, prakasha,
arising within the empty darkness, t am a s, that

|
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brooded over itself before this world-system
began, as the Scripture says. (We have to. re-
member, all the while, of course, that tl.us i
only a convenient way of speaking ; for, stmct?y)
light and darkness are simultaneo.us and é}r;-
separable, of necessity. D.arkness is .only 'e
upadhi, the sheath, of light, and is always
pervaded by the latter. They are mutually
ddhara and adheya, supporter and sup-
po'rted, substance and attribute. .Th'e Se'lf is
light ; the This is darkness ; that which is neither
is the Not. Such is the interdependence. of
the two that one cannot be spoken d<.)f wﬂ:,}:l-
i ing the other. Corresponding with
:}l:: ISr:lI;}yzlmsgjusb said, Maha-Vishnu is full' of
light. And darkness is also th'ere.- For w1ti1(i
out that which is lighted up, hg:ht 1tseH.:' wou
not be lighted up, not be thrown into I:ehef, not
become visible. No more, also, can.hght exist
apart from the luminous, from thi}bt which possess;’
es the light. The light-maker is alwa,zs presen.
everywhere in his light.! As the Nyaya says:
The cause is always present in the effect. Thus,

1 Wherever aray of the sun strikes a true ref;:c:l?r
there the whole of the sun may be seen-.ﬁ : &ng
chitta-atom has been sufficiently _purifie n
steadied and is mot stained and v1l?rat1-ng1 V;;l !
egoistic peculiarity and excitement, }t will reflec
omniscience and omnipotence and omnlprese.nce.
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;;;1 els; trl:1e that there is no Separateness between
_ ¢ fummnous and the light. S]] the distinction
is also true.  And we have the triplet of illumi
ll:};tOI‘, lluminated and light. The first is Mu;:‘l-
B\;s}l:_lm ; the second is the msha, 1)or};iona‘ :i:
dof‘Lv a-‘igtshr_lu,dof the na'ture of chha y &, s)h&-
ObVi,O ES. ure, dwelling within light ; the third is

1 9 3
. o ’I::::; sc:;ieg;(f:qwlll p::}obablty throw much light,
o S S, On the statements—gqc
lgal.vm‘g of their ‘shadows’ by vnr?:)l:: CIZ:SZ(; th:
] 1trs, for the evolution of human beings— 2
in th(.eosophical literature. T} fact qtfhtgll 'made
anything  peculiar and mysterious ‘I(n " o
evel.'y. act of procreation and multipli.cation :;q Sens-;,
;,Vijl'éng‘ off of a ‘shadow’. The basic Ir'nvs' o; :I(;e
Lot -process '{u‘e few and simple ; but they are
always appearing in ever new and strange sl
an lefamllilar disguises. The synonymi:%tlioll?pgi
msha and chhayy jp et i ‘
ful. '..[‘h9 .distinctionsymade xflh et]ﬁz‘;:olpsh‘ir;.lyli?: I‘P'
:mie, 1‘11 'd]iferent ways, by different, writers, are ;"’;
_o he Ve‘l‘.Y perplexmg, if such g metaphysical Ip
1s not diligently carried in the hand of hi};‘ o ; dc ]'le
the Sbll(l(?llt. Monad, Ego, Augoeides ind;vi:im l’tby
personality, ete.; atma, buddhi ma;ms ‘Lndu’a : .'Y’
p%:me, b(l;(l(éhic plane, and men’t:LI plane (;1* ék?’tt:]?;c
vayn and fire—all such are § the
reader very much. He feelg lt(;m: r})1te i:obgzmle li;hc‘l3
to readjust all hig previons ideas and concglu:;oni
Dy
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In the expression, ‘ portion of Maha-Vishnu,’
Maha-Vishpu as the thread or si t ra, is typical
of the Universal Self. As every self is a portion
of the Universal Self, so every particular jiva

by every new writer he takes up—till he is inclin-
ed to throw away the whole as hopeless. His safe-
ty lies in getting firm hold of the ultimate meta-
physical principles. With their help he can steer
confidently through all the difficulties of endless
physical (including superphysical and as opposed to
metaphysical) particulars. An amsha of the Self
in a piece of the Not-Self, and the piece of the Not-
Self arranged in various layers, the inner ones
masquerading as soul, and the outer ones as
body—this is the principal fact to be borne in
mind. In the next degree, descending one step
into particulars, the classification of human princi-
ples as originally given through H. P. B. and Sinnett
is most helpful—principles as distinguished from
sheaths or particular bodies. In a certain sense,
these seven principles, atma, buddhi, manas (sub-
divided into three), kama-prapa, and sthiila-sharira,
would be found in every living creature whatsoever.
They are the metaphysical architectonic, the ground-
plan, of the constitution of every creature, every
“living house’. In English, Atma is the Self;
manas, an atom (let us say) of the Not-Self ; buddhi
is the force of reason and love playing between the
two; this is one triplet. The other triplet, by
inverse reflexion—caused by the necessity and law
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may be regarded as a portion of its particular
ishvara. Hence the saying : This jiva,
being a portion of ishvara, when it attains
mukti, attains to the condition of that ish-
vara and experiences supreme bliss. Tt is
obvious, amsha or portion here does not mean
something divided off in the ordinary sense.
Such a division of the Self is not possible. The
assuming of the sheaths of ‘shadow’ makes
the division here.

In accordance with the law of universal
activity, light enters into shadow, permeates and
pervades it everywhere. In consequence of this,
and because the ‘possessors of light,” the
luminous, are everywhere present in the light,

of adhyasa—is;mana s, mind, sth @la, mate-
rial body, and kam a-prana, vital force of sensa-
tion and desive, playing between the two. Mana s,
occurring twice, becomes a triplet itself ; a face
preseuted to the higher or inner ; another face, pre-
sented to the outer; a something between, for it
cannot, be altogether broken up. Now this ¢ ground-
plan’ is vepeated endlessly in all kinds and planes
and layers of matter. In different cycles, spaces,
times, conditions, each principle manifests principally
in one particular kind of matter ; as the same
architectural plan may be materialised in bricks,
or stone, or wood, or marble, etc.
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pictures (of them) are formed in the darkn.ess.l

Some distinctions, involved in these consider-
ations, should be dealt with here. So l?ng as
the two are considered separately, the one is call-
ed t ama s, darkness, and the otl.xer pra k ash a,
light. Again, that which is in the light, is
‘seated in’ it, is called prakashya, the ‘ to-
be-illumined’ (a piece of the darkness ?). and
the possessor of light is called Ma'h':i-Vlshgu.
On the other hand, an amsha of light, a por-
tion of Maha-Vishnu, exists un, is ¢ seated in,
darkness. (Self and Not-Self can only be defin-
ed by each other, the latter limiting the forme?,
the former unlimiting the latter; and yet nei-
ther can really be defined in terms of the ?ther,
except by negation.) Thus, each appears in the
other and develops a triplicity, etc.; but the
appearance is ever false. The clear and com-
plete exposition of tamas can never be secured
in precise detail, because of its e'xt?eme subtlety,
and the impossibility of seeing in it, because of

1 The text here is more than commonly peculiar.
The reader will have to exercise an 1{ncommonly
alert intuition also, therefore, to elucidate tl'lesie
considerations of light and darknesis. And yet 1.t. is
all only a translation of the preceding chapter into
terms of the slightly less abstract and more con-
crete. Those acquainted with the physu.:s of light
will probably be able to make something more
definite out of this whole chapter.

23
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its very nature of darkness. At the same time,
because it cannot be hidden from Yoga-vision
its content should also be dealt with. (If darkness
were wholly impossible of elucidation, light
would be useless too. Each is therefore ¢ part-
ly’ definable by the other, positively ; but
wholly, only by the negation of the other;the
whole being the sum-total and therefore the
abolition and the opposite of all parts). This
content, that which is ‘seated in’ darkness, is
known as paratma in the world. Thus (ze.,
in the form of paratmid and a paratmai)
then takes place conjunction between light
and shade. Difference of condition makes
difference of names (and of things). Other-
wise, indeed, all being one, each name
means everything. When light and shade are
in ‘proximity,” samipaka, only, and not in
conjunction, they are named otherwise. Then,
light is Daiviprakrti or shakti e,
Energy; for energy is light, and according as
the energy is in any object, such is its light
(glow, blaze, radiance or, strictly, cognisability in
terms of any sense). The corresponding name
of darkness (incognisability) is Muala-prakrti.
The conjunction-names, of amshas of the two
respectively are aparatma and paratma.'

! The words para and apara seemed to be used
here in the reverse way to that of the Upanishat
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Pardtma, permeated with the quality of dark-
ness, residesin Mala-prakrti. Aparatma,
enveloped with the quality of light, in D aivi-
prakrti. Of those that are samipaka,
close to each other, in juxtaposition, yoga or
conjunction is necessary. ~Whatever is near
to another, is of necessity in sambandha,
in relation to, or is bound up with that other.
Such relatedness is melana! meeting, mixture,
connexion, attunement. Two things cannot
meet and mix together unless and until there
is some kind of relationship between them. In-
deed, the mere existence of two (recognised to-
gether by one consciousness) carries the neces-
sity of relationship between the two within it-
self. This necessity is a matter of Svabha-
va. The relation itself, the nexus, the means
which brings about the relating, is the third,
viz., the one common existence which embraces
both, (the consciousness which cognises both).
Along such lines of thought is it stated in the
Sankhya that whatever appears, bhasate,

verse which speaks of the ¢ lower knowledge’ as
apard and the ¢ higher ' aspara.

1The word occurs in some of the ‘ minor’ Upani-
shats in connexion with individual and cosmic
i{undélini, the attunement of which is spoken of in
The Secret Doctrine, Vol. II1. ’
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manifests forth, that is itself all mala (in con-
trast with the current notion that M a1l a-prak-
rti isa deeper, or rather the deepest and ulti-
mate, layer or plane of matter. For, from the
standpoint of metaphysic, all layers are as one,
all attributes in their totality make substance,
nothing can manifest which is not in the
very heart, every presentation is unique.)
Portions of Aham and Eta t, light and

shade, are always near together! even during
the parivartana-paksh a, the ‘reverse or
inverse side’ (the nivrtti-mar g a, the arc of
re-ascent into spirit, the path of renunciation,

orpralaya itself) when the Negation prevails,
and so prevailing (and therefore, to one view,

tending then to separate the two) yet (to an-
other view, as the nexus) holds them together.

Thus do we see everywhere that an intensely
luminous atom of A ham does work, discharges

functions and produces effects only in conjunc-

tion with an atom of Etat and deep darkness.
The World-process isall but a fabric woven of
light and shade (when we are using terms of vi-
sion) intermixing and changing place, in mela-

na and vyavartana.

Because of this, whenever there is prak a-

1 See Fournier's Two New Worlds, for theories as
to the existence of supra-light or infra-light in
that which to the normal man is deepest darkness.
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sha-prakshepa,i.c., whenever light is ‘ flung’
into, radiated into tamas, then and there is a
picture formed of the luminous object. Because
both elements are present in each amsha, the
one attracts the other. Things that are similar,
saman a, attract each other. Therefore when
light combines with shade, then the picture is
formed there (where the conjunction takes place)
of the luminous object. So painters, chitra-
karas, declare. The fact here is that light
exists everywhere, and so does shade ; and that
when an object (radiating light) affects the p a-
dartha, substance or material, ¢ residing ’ in the
shade in such a manner that the latter catches
or attracts and fixes the light from the luminous
object, then the picture is formed of that lumi-
nous object.”

It is true that, apparently, even without light,
i.e., the luminous object, on the one side, and

' It should be noted that the word luminous in
the text and context here does not mean °shin-’
ing’ or radiating white light only, like the sun
and fire—but all visible objects, which throw off
any kind of light, white or colored, by radia-
tion, diffusion or reflexion or in other known or
unknown way. The mind of the reader of this
work should, throughout, be turned more (not
wholly) to the general principles and less to
(but by no means wholly ignoring) the precise
concrete details.
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without the dark or shaded substance, on the
other, pictures may be drawn by the hand on
the surface of the ground, or on a sheet of gold
or other substance, or may be formed in the
mind. But even here, in reality, the under-
lying principle of intermixture of light and
shade is the same. For only things that have
been seen in some form or other can be so drawn,
and that seeing is a matter of light and shade.
Professional painters, for this very reason, are
always observing minutely all kinds of objects
in all sorts of Places, with reference to thejr
possibilities for paintings, and fix their lights
in (the shades of) their memory, for future use.
Because memory is a matter of cognition, which
is a matter of the present, which is a matter of
the universal, therefore things that have been
ouce seen may be pictured by means of the me-
mory. In the exercise of memory, a subtle,
minute and luminous picture of the object
concerned is formed in the mind. Then g

! Theosophical literature elucidates such state.
ments fully. Ag compared with bodily and ob-
viously material facts, mental facts, thoughts,
etc., are non-material, psychic.  But because
spirit and matter are inseparable, therefore these
psychical thoughts also, from the point of view
of a still deeper introspection, take place and
shape in a far subtler kind of matter, mind-
stuff, mental matter, agnitattva technically,

BN
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¢ shadow ’ of it is projected ‘near’ or on the
‘eye’. Then the picture is externally drawn b.y
the hand, in ‘darkness,’ ¢.e., on a non-lumi-
nous surface. Such ischitr-a va ro d’h ana,
the ‘ penning,” ‘ confining,” ¢ hemming in’ fixing,
inting of pictures.
Pagl :?fr-all)( argshana, onthe other.hand, the
‘attracting’ or ¢ drawing ’ of pictur.es, is brought
about by placing the luminous object near the
shaded. It is possible with regard to un-
seen or invisible objects also, by the definite
icturing of them in the mind.
plth?nalli, a person specially endowed with and
possessed of the requisite power, faculty or
outward instruments and means—e.g., the
power of clairvoyance, psyc%lom'et?lc facu}ty,
psychic sensitiveness, or medlumls.tlc capa,mtyl;
or specially prepared apparatus, dlSCSt of n.let.a ,
gutikas, crystals, stones of ' peculiar virtue,
etc.—may touch some part or limb or organ of
the object or person concerngd, am.l thereu'po'n
“draw’ pictures relating to it or him. This is

matter of the mental plane. And ‘this is repeat-
ed endlessly, (by parity of reasoning) as §ubtler
and subtler layers of being open up in t?e
jiva. As, in cognition, external objects are pic-
tured first on the ‘eye’ (retina, etc.) and then
in the mind; so, in ‘action,” the process takes
place, it would seem, in the reverse order, as
said in the text.
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known as chitra-sari In this process things
contained in the sushu mna, madhyama,
sarpini and other nerves are ‘drawn’,
There are two sub-divisions of this process also,
avarodhana and akarshana.

' In modern terms, these passages seem to describe
(i) painting, (ii) some process corresponding to
photography, (iii) some process corresponding to
what is called ¢ precipitation’ in theosophical liter-
ature, and (iv) some process allied to psychometric
or clairvoyant seeing and description of things in-
visible to the eye of flesh. Avaro dhana seems
to cover (i) primarily and (iii) secondarily; and
akarshana (ii) primarily and (iv) secondarily.
Chitra-sariproperlyincludes (iii)and (iv), these two
being sub-divisions corresponding, in the nature of
their process, on a subtler plane, to (i) and (ii) onthe
denser plane. Precipitation ’ is, so to say, painting
with mental hands. Tt is noticeable that the word
dkarshana means the same thing as ‘ drawing’
in English and ‘khifichna’ in Hindi z.e., attract-
ing, pulling, dragging; and that they all apply
to picture-drawing, though in English and Hindi
the verb now indicates the manual process, while
in Samskrt it refers to a photographic process.

With reference to the statement about things
‘contained in’ the nerves, see the Yoga-shikha-
Upanishat, ch. vi., and other ¢ minor’ Upanishats,
whereit is said that all the universe is present in
thesushumna, ete. Itisthen adi which connects
the finite with the Infinite. From one point of view,

P ——
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Avarodhana,chitra-sari, etc., may be ob-
served and utilised in the practice of medicine
also. Thus, the injunction of medical science is:
let the physician examine the patient in one or
all of three ways, (i) by sight, (i) by touch, (iii)
by examination of the messenger. The successful

and in other words, it may be said that thisnadi
(apparently corresponding to the spinal canal) is
the locus, the main working-tract, of that finest and
purest chitta-atom of a given jiva, which like
a spotless mirror, reflects all the contents of the
world-system to which that jiva belongs, because
of consanguinity of nature between that chitta-
atom and the Logos’mind. In theosophical
phrase, the monad is omniscient on its own plane ;
and the greater the refinement and purification of
the grosser sheaths brought about by tapas and
yoga-processes, the larger the amount of omni-

science that can shine through.

What has been said in the text in terms of light,
will apply mutatis mutandss, to the other senses, in
terms of sound, touch, etc. I have been informed
by a san nyasi-friend of mine that he once read
in a work called the Tangraloka (whichI have not
been able to see) that there were pratibimbas,
‘ reflected pictures,’ of all sense-objects, and not only
of visible. The ‘ echo’ belongs to sound the reflect-
ed image to light. Modern science has fixed
these by the phonograph and the photograph. The
others have to be discovered yet. '
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practice of the third is possible only to ¢ great
physicians,”’ maha-vaidyas. They can draw
accurate inferences, as to the case of the patient,
from the facial expression and general appear-
ance, and the tone of voice, of the messenger ;
also from their own inner feeling or condition,
their own total general impression. Because of
the law and fact that all exists everywhere,
therefore a complete picture’ of the patient’s
condition and of his surroundings may be ¢seen’
by the physician endowed with the necessary
faculty, inand from the messenger’s voice,
face, etc.! Sad-vaidyas, good physicians,

' A generation ago, these statements would have
appeared fanciful and baseless to the ‘modern
reader ’ of that time. To-day, hypnotic experiments,
the established facts of psychometry, clairvoyance,
clairaudience, ‘internal autoscopy,’ x-rays, n-rays,
the wonders of radium, the performances of spiritistic
mediums, the passing of solid matter through solid
matter with instantaneous disintegration and re-in-
tegration, levitation, burial for days and weeks and
subsequent revival, cataleptic trance for weeks with
every mark of death and coming again to life,
phantasms of the living, telepathy, and other ‘ won-
ders’ have changed the opinion of the public from
‘ disbelief’ towards that of open-minded study and
search for more knowledge out of the endless and
exhaustless store of Omniscience. And therefore the
text is likely to be appreciated rather than slighted.
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physicians of the next order of skill and en-
dowments, examine by means of sight. Kevala-
vaidyas mere or ordinary physicians, of the
third order, examine by means of touch, (feeling
the pulse, the temperature, etc.) The effort to
cure, it should be remembered, is always an
effort, prayatna, included within, forming
part of, and governed by the All-destiny, the
‘to be,” bhavya.

A true physician, examines not only the phys-
ical condition of the patient, but also the condi-
tion of hislinga,sikshma and karana
bodies in their relation to the physical. And all
this is matter for the science and art of chitra-
sari.

Other developments of that science and art
make it possible to paint the picture of a person
on hearing his voice only. Or, on seeing some
one person only, to paint true pictures of his
wife and his children. Or, if extreme skill has
been attained, to paint the faithful portrait of a
person, on only seeing a friend of his, or even
only some article belonging to him.! Again,

! The reader will probably be reminded here of the
rapid ¢ deductions’ and ‘inferences ’ of Conan Doyle’s
favorite hero, Sherlock Holmes, whose feats rivalled
those of thought-readers and clairvoyants, and who
always explained them as the result of accurate
‘reasoning '. The text, shortly before, has. also
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new pictures may originate from old pictures.
Briefly, there are many, indeed endless, develop-

spoken of great physicians drawing ‘accurate in-
ferences ’ from the face and voice of the messenger,
and then mixed up or rather merged these inferences
into clairvoyance, etc. Some people might incline
to think that ‘inference’ is simpler to believe in
than ‘clairvoyance’. This is only the common
delusion that the familiar is simple and intelligible.
Really, nothing is more or less wonderful than any-
thing else. There is nothing to choose between
inference and clairvoyance on the score of simplicity.
Indeed each involves the other. Psychologists
know that apparently instantaneous perception
involves long processes of reasoning, and wvice versa.
Our present instantaneously-acting sense-organs
are the result of long and laborious processes of
evolutionary exertion, which gradually modified
touch (as modern evolutionists believe, and sound,
as the ancients say) into the other senses (the
ancients adding that the psychic’ and ‘causal
aspect of the functions, tan-matras, etc., are
pre-existent, and the organs ’ only successively form-
ed). Even so, by processes of meditation, shravana,
manana, nididhyasana, or dharana
dhyana, saméadhi, etc., our present mental
faculties or material for common observation and
reasoning will become re-formed, transformed, into
new superphysical faculties and organs. ‘Rapid
reasoning,’ etc., systematically improved, develops
or crystallises the appurtenant mind-stuff—this is

e
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ments of each science and art.! The underly-
ing reason which makes all this possible is the
series of affinities, simyati, samanata,

one way of putting it—into a regular organ of ‘in-
tuition ;' in other words, vitalises, opens up the
spirille of brain-centres, brain-cells, in such a
fashion that they can become the vehicles of pre-
existent and latent faculties. °Rapid reasoning’
here is to be taken not as exhaustive of the mental
moods referred to, but as one (or one aspect) of them,
‘Quieting the mind,’ ‘ making it one-pointedly and
intensely attentive, recipient, etc.,’ is not opposed
to, but one element in ‘reasoning,” if the latter
word is used in a comprehensive sense, The
underlying principle, as the text says later, is the
same.

! This sentence of the text itself throws light on
the preceding text and continues the idea of the pre-
vious foot-note. A certain result can be brought
aboutin very many apparently different ways. But
on examination the ways will be found <nowise to
contradict each other. In an issue of the Annals
of Psychic Science for 1908, a certain mediumistic
phenomenon wasdiscussed by a professional scientist
under twenty-five different hypotheses, all of which
he rejected as not appropriate and sufficient. Andyet
if he had looked at the case with knowledge of
Theosophical literature, he would have seen that
every one of the twenty-five ways had an actual
existence and practical application in the super-
physical world.
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similarities, unities in diversities, connecting
threads, which exist between all things and
‘bring them together’.

Chitr-avarodhana corresponds to A.
Chitr-akarshana to U. The absence of
both, achitra or vi-chitra (blankness
or multichromy?) to M. Because of this be-
wildering,  undefinable, knowledge-eluding,
negative nature of the World-process is it
always spoken of as vichitra, unpicturable
or multi-pictured, marvellous, wonderful and
variegated, parti-colored, multi-colored, kalei-
doscopic.

This Chitra-shastra, the Science of Depiction,
has application in other sciences also besides
that of Medicine, wherein it is useful for pur-

poses of diagnosis, as we have just seen. In .

Yoga, it is useful for paribhavana, cogita-
tion, imaging, reflexion. In Nydya, it helps
the nirnaya, the decision or conclusion,
(bringing up definite pictures before the mind,
of the possible alternatives). In the Upa-
shastras, collateral, subsidiary or derivative sci-
ences, branches of science, it has its uses also.
It is the all in all of lovers. One of the arts
belonging to and arising out of the Science of
Love is to “draw,’ 1.e., attract the object of love,
the beloved, by concentration on a picture
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formed through sound or sight. We may often
notice that the voice alone of fine women or
fine men arouses love. A picture of the whole
being of the person travels along his or her
voice to the person affected; for the voice,
the appearance, the age, etc., of any person are
co-ordinated with, in apposition or correspond-
ence with each other, and each one may be
inferred from any other. So, in Jyotisha, the
astrologer instructed in this art, can find out the
planets that influence any person, by merely
hearing that person’s voice, or seeing his ap-
pearance, or only his picture, and without
being told the time of his birth, etc. Forms
seen in dreams, etc., may also be painted (from
memory, during the subsequent waking state),
but they cannot be °photographed,’ aka r-
shana, because of lack of the needed mate-
rial during the sleeping condition. That the
experiences of one person in his subtler bodies,
can be discovered by another person, is due to
the fact that the latter also has similar bodies,
and also because, in reality, another is not
another (but all are one).

Detailed descriptions of the applications of
this science and art in the various departments
of life may be read in the Itihdsas, histories.

The metaphysical significance of it all is that
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as a picture represents the original, even so does L
the whole mass of appearances of the World-
process represent its M @1a, Root, Source.

Radiance, bloom and revelling,
Light and glow and joyousness,
Lotus-petal purity,

Delicate shade and shimmering sheen,
Limpid lakes and silky skies,

Velvet midnight silvered through
With the gleam of glowworm stars,
Interlacing light and dark,

Dancing, singing planets—hark !
Allis I, yea, all is I'!

g I
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Public Domain — Where the work or any of its elements is in the public domain under
applicable law, that status is in no way affected by the license.

Other Rights — In no way are any of the following rights affected by the license:

« Your fair dealing or fair use rights, or other applicable copyright exceptions and
limitations;
« The author's moral rights;

« Rights other persons may have either in the work itself or in how the work is used, such
as publicity or privacy rights.

Notice — For any reuse or distribution, you must make clear to others the license terms of
this work. The best way to do this is with a link to this web page.

This is a human-readable summary of the Legal Code (the full license). Disclaimer




