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FOREWORD

MANY educated gentlemen, who belong to the
school of Sri Ramanuja, are anxious to know
what their religion is. But owing to pressure
of official or professional duties, they have not
the time to gc to a gurw and learn from him.
For their benefit this little book has been
written. The religion expounded by 87t
Ramanuja is taught by the veda according to
his interpretation of the texts. To point this out,
the name ‘ ELEMENTS OF VEDIC RELIGION ”
has been given to this book. Every statement in
it is supported by a text of the veda ; and verses
from the bhagavad gita and vishpu purdna are
quoted only to show how they explain vedic
texts ; and this is their proper function. Ex-
planation has been added from the upanishad
bashya of Ranga Ramdnuja, wherever neces-
sary. The book is based wholly on S§ri
Bhashyam, and reproduces its contents in a
convenient form. It is hoped that it will
enable the readers to take up the Sri Bhashyam
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itself and understand its teaching. A full
table of contents is prefixed to the work.

2. The table of contents was translated
into Tamil, and was submitted to my Guru
(8r1 Rangam Andavan), who was pleased to
observe *‘ I have read through the whole of it ;
It is very good ”. It is with his blessing that
this is published.

Kumbakonam

3rd April, 1931 V. K. RAMANUJACHARI
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ELEMENTS OF VEDIC
RELIGION

SECTION I
THE VEDA

THE Veda is the highest authority among the
descendants of the Aryans of India. It is
known as the wveda, as it makes known the
means by which the ends, that are sought, may
be attained. It is known also as sruti, as it
has been ever heard ; that is, there was no
time in the past,in which it was not recited
in the form, in which it now appears. It is
therefore said to be nitya (eternal).

2. Here some questions may be asked. (i)
Vasishtha and other rishis (seers) are said to
have made this or that text of the veda. How
can the veda be eternal ? Reply. Vasishtha was
an officer in the economy of nature, his
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business being to go into meditation and to per-
ceive the texts of the veda, as they were known
before, i.e., what were the sounds that make
up a text, their order and the accents with
which they were pronounced. On this work,
the four-faced Brahma employed other seers
also, endowing them with the necessary capa-
city. Because the texts were only reproduced,
the veda is said to be eternal; and because
they were seen by this or that seer, they are
said to have been made by them. There is
thus no real inconsistency.

3. (ii) Here is a story recited in the yajur
veda :

When Manu divided his property among his
sons, he left out his son Nabhanedishia,
who was with a teacher learning the veda.
On his return home, he asked his father
why no portion was given to himself. The
father replied ‘ Certain rishis named Angiras
are performing a satra ydga ; but not know-
ing a briahmana, that will take them to
svarga (heaven-world), they are perplexed.
Draw their attention to this brahmana;
they will leave all their cows with you,
when they go to svarga. The son did as he
was directed, and got the cows. But when
he drove them home, Rudra came and
stopped him, saying that whatever was left
on the sacrificial grounds was his property.
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After some discussion Nabhanedishia
agreed to offer to Rudra the soma juice
that remained in the manthi graha, after
the offering to Indra was made ; and Rudra
waived his claim to the cows. Foliowing
the precedent thus set, the offering to
Rudra is made in every soma yiga (k& 3,
pra. 1, p. 29 and 31).

Stories similar to this are found in many
parts of the wveda ; and they must have been
written after the incidents related therein took
place. How can the whole of the veda be said
to be eternal? Reply. This objection having
been raised before, Jatminz, the author of the
parva mimamsa sitras, gave the reply that the
stories were intended merely to praise the
karmas that were enjoined, and that the facts
stated need not be taken to be true. This
reply is not available to the wedantin, who
regards all vedic texts as stating what actually
took place. The proper reply is that as men
by means of yoga (meditation) are able to see
what occurred in the past, and what may hap-
pen in the future, the veda foresaw what would
take place and stated them. In order to show
that their occurrence was certain, the facts
mentioned are stated to have actually taken
place. For a precedent for this mode of
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expression see bhagavad gita, chapter XI, verse
33, in which 87t Krishna told Arjuna :
These (his enemies) have been slain already

by Me alone; be you mere nimitta (instru-
ment).

Arjuna’s enemies had not been killed ; for
the battle had not begun; but their killing
was certain ; for 877 Krishna, the all-Ruler, had
so willed.

4, The veda, which is eternal, has been
handed down from teacher to student without
a break ; and had therefore no beginning or
end at any time. Even after pralaya, in which
all teachers, including the four-faced Brahma
disappeared, the ‘teaching of the veda was
started again by the highest Atma as stated
by the text—

Who formerly made Brahma@ and gave him
the veda (sveta, VI-18).

From this fact the following results flow:
(i) Not being made, it is free from the defects,
that characterise what is made. A statement
made by a person cannot be implicitly accept-
ed ; for he may not have carefully observed
what he states; he may not state it as it
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occurred ; and he may not be willing to speak
the truth. The veda is free from these defects,
and its testimony may be fully accepted. (ii)
Next, in matters, which are beyond the cognis-
ance of sense perception or inference, one must
rely on testimony alone. What the veda states
should therefore be accepted, as it is stated.
(iii) Where however the weda repeats a fact
that may be known from other sources of
knowledge, and the fact conflicts with one’s
experience, the words should be understood in
a secondary sense. e.g., in the sentence ‘ The
yapa (1) is the sun’ the yipa being actually
seen, it is not identified with the sun; and the
word ‘sun’ (aditya) is taken to mean ° shining
like the sun’. (iv) The weda being one work,
no conflict between any two texts should be
admitted, and they are so explained that
the apparent conflict disappears. It is
hardly necessary to add that every text of
the veda serves some purpose, and to reject
a text as having no meaning is a serious
fault.

(1) Yapa is a post, to which the goat to be
offered in a pasu yiga is tied. Being smeared with
ghee, when the light falls upon it, it shines.



SECTION II

THE EARLIER PORTION OF THE VEDA

5. LET us now examine what the veda
teaches. It points out to every one the means
to the ends that he has in view ; and these
ends are different for different individuals.
Those, that identify themselves with their
bodies, will seek enjoyment that appeals to the
senses. They are known as athikam—enjoy-
ment here and now. Those, that know that
they are other than their bodies, will seek a
superior kind of enjoyment, that is not alloyed
with pain, and will be willing to take very
great trouble to procure it, and to wait for its
coming. This is known as amushmikam, i.e.,
enjoyment there—in a place called svarga. The
means to the aihikam and amushmikam are
taught in the earlier portion of the veda. They
are yagas of various kinds, yaga being an offer-
ing made to a devatd. A devata is a jiva possess-
ing greater knowledge and power than men. and
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exercising some authority conferred on him as
a reward for the good deeds done by him in the
past. The arrangement made by the all-Ruler
is that men should do yagas to please the
devatas, and that the devatds should give their
worshippers what they require. This will
appear from the following text:

Vayu is indeed a quickly-acting devatd ; he
(the worshipper) approaches Viyu alone
with his own offering ; Viayu causes wealth
to come to him.

There are similar texts scattered throughout
the veda ; and this teaching is generalised thus
in the bhagavad gitd :

At the time of creation the Lord of all created
beings along with yajnas (1), and said
‘ With this (2) attain fullness. It will give
you what you desire. With this satisfy
the devas; the devas will satisfy you.
Satisfying each other, you will reach the
highest good. For the devas, satisfied with

yajnas, will give you what you desire.’
(IT1-10, 11 and 12.)

(1) Yajna is synonymous with yaga. The
root is the same; but the terminations are
different.

(2) The term ' this’ refers to yajnas taken
collectively.
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6. The devatas, that are frequently men-
tioned, are Agni, Indra, Soma, Vayu, Mitra,
Varuna, Prajapati and Vishnu. In regard to
some yagas the devata consists of two person-
ages, like Agni and Soma, who form the devata
known as Agmishomau ; Indra and Agni form
the devata Indrdagni. Again, the same being,
having different names, forms different devatas.
The sun has three names—surya, savita and
puashan ; Surya, Savitd and Pushan are treated
as different devatas. Further, the same being
becomes different devaids with reference fo his
epithets. Thus, I'ndra is a different devata from
Mahendra (great Indra).

7. The materials offered to devatas are of
various kinds.

(i) In some cases the material is paddy or
yave (a kind of grain). The paddy is husked ;
the rice is pounded and the rice flour is fried
and made into a ball, which is then baked.
In this form the material is known as puro-
dasa. If the rice is cooked, it is known as
charu.

(ii) In some cases the offering consists of
cow's milk, curd or ghee. It may be a mixture
of curd and ghee, known as prishad-djyam.
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Sometimes, a little curd is dropped into boiling
milk, which then separates into two parts—a
hard part known as damikshd, and a watery
part known as vajinam. The former is the
offering to soma devatas.

(iii) In some yagas the offering consists of
a pasu (a four-footed animal). This is a goat
(chaga) in most cases. The offering is made in
two forms. First, the wapa of the animal (a
membrane covering the stomach apparently) is
taken out, and is fried in ghee over the fire;
and the whole of it is offered. This is known
as vapd yaga. Theun the heart, tongue, breast
and eight other parts are taken out, and are
boiled in water. ‘Two small bits are cut out
from each part and are offered. This is known
as anga yaga.

(iv) In many cases, the soma creeper is
crushed with a piece of stone, and the juice
diluted with water is offered to several devatas.

8. The wagas pointed out as the means
to athikam and amushmikam are of various
kinds :

(1) Two offerings are made every day
about sunrise and sunset, known as agnihotram.
The devatas are Sarya and Prajapat: in the
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morning, and Agni¢ and Prajapati in the even-
ing; and the material is cow’s milk ; but any
other material among those prescribed may be
used instead. This should be done throughout
life.

(ii) Darsa and parpamasa ishiis (1) Each
consists of three offerings, of which the devatis
and materials are as follows:

Darsa. Prarnamasa.
Devata material Devatd material
Firstoffering : Agni purodasa Agni purodasa
Second offering: Indra milk Vishnu ghee
Third offering : Indra curd Agnishomau
purodasa

The darse tshii is commenced on the new-
moon day and is completed on the next day ;
and the parnamdasa ishti is begun on the full-
moon day and is finished on the next day.
Both form one karma (action), and should be
done throughout life.

(iii) Agnishtoma. This is a soma ydga.
The soma creeper is crushsd thrice—in the

(1) The term ish{i is synonymous with yaga.
The root is the same; but the termination is
different.
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morning, at mid-day, and in the evening, and
on each occasion the juice is offered to various
devatas. The crushing is known as savanam ;
so that there are three savanams in the day—
morning savanam, midday savanam and the
third savanam. The soma yaga is served by
five ishtis and three pasu ydgas, and the soma
offerings take place on the last day, generally
the fifth day. ]
9. Pasu yagas are generally subsidiary to
soma yagas, and in some cases they have an
independent existence. All other yagas taught
by the veda are performed like the darsa and
parnamasa ishtis, or like agnishtoma. Among
those done like the latter, some are ekaha soma
yadgas, in which the soma offerings are made
on one day. In the ahina soma yagas they are
made on more than one day and on less than
twelve days. In the dvadasaham they are
made on twelve days; and in satra soma yagas
they are made on more than twelve days. The
yajamana (one that does a yaga) is one in the
ishti and ekaha and akina soma yagas ; but in
the satra soma yagas the number of yajamanas
ranges from seveunteen to twenty-four. The
dvadasaham may be done by one yajamana like
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the ahina, or by many yajamanas like the satra
yaga. It partakes of the nature of both.

10. Of the yagas taught by the veda, the
agnihotra, the darsa puarnamdsa ishits and
agnishtoma soma ydga are compulsory (nitya),
and should be done by every house-holder,
unless he be disqualified. Their performance
brings no personal benefit to the yajamana ;
but failure on- his part -is visited with
punishment. Why is this duty imposed
on him? The reply is furnished by certain
mantras that are recited, when five ghee
offerings are made @ after the distribution
of rewards to the helpers in a soma yaga. The
substance of the maniras is—‘ As those quali-
fied to do ydgds fail to perform them, the
devatas are displeased, and withhold the
rainfall. People suffer from want of food in
consequence. Seeing this, rishis (sages) state
that they are bad men. May this reproach be
removed from me, and may I be enabled to
perform soma yagas every spring ?° (yajur, ka
3, pra. 2, pp. 29 to 32). So the yajamana prays.
The performance of the compulsory ydgas is
public service, and the kings, who ruled over
India, and had respect for the wveda, gave
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brahmanas tax-free land, placed them above
want, and saw that they duly discharged this
public duty.

11. All other yagas are kamya. They
should be performed, if particular fruits are
desired ; bui their non-performance is not
visited with punishment. While pointing ouf
these means to the fruits that men desire, the
veda gives the warning that the fruits are
petty and short-lived. Here are some texts:

(i) As the fruit earned by karma perishes
here, so does the fruit of good deeds perish
there (chando., VIII-1-6); (ii) The karmas
performed by him  have surely an end
(brihad., V-8-9); (iii) These rafts in the
form of ydgas are not strong (munda., I-2-7).

In the first text reference is made by the
term karma to the service of the king; and
its fruit quickly perishes. So the fruits of
good deeds perish there, ¢.e., in svarga. In the
second text reference is made, as will appear
from the context, to karmas performed without
a knowledge of Brahma, even though they be
done for a long time, and even though they be
of many kinds. By the karmas having an end,
reference is made to their fruits. Actions
disappear soon after they are done, and this
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does not require to be taught. One may be
under the impression that the fruits earned
by worldly men are perishable, but that by
karmas enduring fruits may be attained. The
third text shows that this impression is
erroneous. Thus the nature of amushmikam
is pointed out. The defects of aikikam are
patent. Some desire offspring ; but the parents
are filled with anxiety every time that a child
falls ill. Wealth is sought; but it raises a
host of enemies against its owner. Long life
is wished for ; but the man that lives long sees
relation after relation dying around him.
Athitkam is procured with effort ; it is alloyed
with pain; and it is short-lived. This is
especially the case in enjoyments generated
by contact of the senses with outside objects.



SECTION III
THE UPANISHADS

12. A WISE man should therefore seek
fruits that are very superior, that are unmixed
with pain and that will endure for ever. Such
fruits are attainable in the world known as
the highesi heaven (parama wvyoman or
vatkuntha)

One that meditates on Brahma attains the
highest. Regarding ' this the following
verse is stated in explanation. Unchanging,
shining and without limitations is Brahma.
Who meditates on Him as seated in the
cavity of his heart, he will in the highest

heaven enjoy all good qualities with Brahma
the all-knowing (ana, I-1 and 2).

The meaning is that the meditator will
enjoy Brahma and, His good qualities. The
expression is like ¢ He eats food with milk’.
The existence of this frait and the means by
which it may be attained are taught in the
later portion of the weda, known as the
upanishads. This necessarily needs a descrip-
tion of Brahma to be reached, of the jiva that
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reaches Him, of the means by which he
reaches, of the nature of the fruit, and of what
now prevents its enjoyment. These are fully
explained in the wupanishads. First, we must
satisfy ourselves that Brahma, who is to be
reached, is other than the jiva, that reaches.

13. The following texts state Brahma and
the jiva to be different from each other:

The enjoyer, the enjoyed, and the Controller
—one, that meditates on all these three
kinds of fatvas, becomes brahma (sveta,
I—13). The Controller supports matter
(kshara), which is perceptible, and jivas
(akshara), who are not perceptible-—these
that are blended together. The Gtmd, the
controlled, is bound from his hankering
after enjoyment; by meditating on the
Deva, he is released from all bondage
{Ibid., 1-9).

There are thus three fatvas or substances—
the jiva, that enjoys, matter, that is enjoyed,
and the Deva, that supports and controls them.
The texts show also that their natures are
entirely different. On the other hand, certain

texts show them to be identical, like the
following :

All this indeed is Brahma (chando, 111-14-1);
Svetaketu | that thou art. (Ibid., VI-8-7).
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In the first of these two texts the word
‘ this’ refers to the jiva and matter elements
blended together, <¢.e., the universe that
appears all around, and they are identified
with Brahma. Similarly in the second text
the term °‘that’ refers to the Being des-
cribed in the preceding verses as the world-
cause, and the term °thou’ refers to the jiva,
Svetaketu, that is addressed; and they are
stated to be one. How are these sets of texts
to be reconciled.

14. The upanishads themselves help usin
the matter. The brihad aranyaka in chapter
V, section 7, states:

Who stands in earth, who is within the earth,
whom the earth does not know, whose body
the earth is,and who rules the earth from

within, this inner ruler is your immortal
(perfect) Gtma’ (verse 7).

Then follow verses exactly similar dealing
with—
(i) The other elements—water, fire, air
and ether.
(ii) The intermediate world, heaven, and
the quarters.
(iii) The sun, the moon and stars, dark-
ness and light ;
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(iv) All embodied jivas ;

(v) The jiva’s instruments—prana, speech,
eye, ear, mind,  and skin ;—also
semen.

This description may be taken to represent
everything else not specially mentioned. The
upanishad is so explained by the bhagavad
gita:

There is nothing, moving or unmoving, that
can exist without Me (X-39).

This is the statement made by Sri Krishna,
who appears from the book to be Brahma, the
world-cause. These texts show that Brahma
is in every object, be it a product of matter, or
a Jjiva, that it is his body, and that He rules it
from within. He is therefore its atma. The
term datmd means an intelligent being, who
pervades an object and controls it.

15. Now in worldly usage words, denoting
unintelligent bodies in the form of devas, men
and the like, denote only the atmd, to whom
they pertain. Thus in the statement ‘ Deva-
datta is stout’ the term °stout’ denotes the
body. and through it a jive in that body ; and
the sentence means ‘ Devadaita is the jiva in
the stout body’. Similarly in the statement
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¢ All this indeed is Brahma, the term ‘all this’
denotes ‘ the Being, who is the atma in all this,’
and the sentence means ‘ the Being who is the
atma in all this is Brahmea indeed’. The other
text similarly means ‘ The Being, who is your
atma, is that described as the world-cause;’
and the direction is given that Svetaketu should
meditate on Him as his atmad.

16. Understandingthe textsin this manner,
the conflict, that appeared in the two sets of
texts, disappears. Brahma, the jivas and mat-
ter differ from one another in their svarapas
(substance) and in their natures; but as they
bear to one another the relation of body and
atma, they are spoken of as being identical.
The jiva is the atma of his body ; and Brahma
is the datma of both jivas and products of mat-
ter, and He is therefore denoted by words that
ordinarily denote jivas or material products.
Thus, when a little white earth is put on our
forehead every day, we recite the manfra—
‘ Barth | destroy my papa (evil deeds)’ ;—and
we address Brahma who is within the earth.
When we sip water in the performance of the
daily sandhyad and say ‘ may this water purify
earth, we pray to Brahma, who is within the
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water. Mere earth cannot destroy pipa, and
mere water cannot purify.

17. It is appropriate that every word
should denote Brahma. Words like cow, horse
and man, that connote the common features of
the species (akriti), denote the bodies that exhibit
this feature ; for the feature cannot exist apart
from the body, and the object needs the fea-
ture in order that it may be perceived. Simi-
larly the quality of an object has no indepen-
dent existence, and the object appears as
possessing the quality. Hence words denoting
qualities denote the objects that possess them.
The word ‘white’ means a white object. In
the same way bodies of jivas cannot exist
without the jivas, and they are the aspects in
which the jivas appear. The word deva there-
fore means a jiva in a deva body, and the
word man a jiva in a human body. Products
of matter and jivas cannot exist apart from
Brahma, and they are the aspects in which He
appears. HKvery word, denoting a product of
matter or a jiva according to worldly usage,
therefore denotes Brahma ; and this is its pri-
mary meaning. As Brahma is not known
except from the weda, persons ignorant of the
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veda use words as denoting merely a product
of matter or a jiva; but this meaning is
incomplete.

18. Here it is necessary to grasp clearly
what the word ‘body’ (sarira) means. A
body is that substance, which an intelligent
person in every way supports, controls and uses
for his own purposes, and which exists only to
serve him. This definition. applies to the
bodies of jivas; for they are supported by the
Jjivas by their presence within them ; and the
moment the jivas leave them, they begin to
decompose, and soon perish. That they are
controlled by the jivas and used for their own
purposes is patent. Similarly, products of
matter and jivas are supported by Brahma by
His presence within them and also by His will.
This is stated in a vedic text:

By the unobstructed command of that
Akshara, Girgi! heaven and earth stand
supported, etec. (brihad., V-8-8).

That Brahma controls everything will be
seen from the quotation in para 14. And He
is the lord of all things—

He has every one in His grip; He controls

every one; he is the lord of every one
(brihad., VI-4-22).
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This point is clearly put in the following
verses of the bhagavad gita:

Barth, water, fire, air, ether, mind, buddhi
(mahat) and ahamkara—prakriti, thus divid-
ed into eight forms, is Mine. This is the
lower prakriti; there is another prakriti,
higher than this, which consists of the
Jivas and which supports this world. Know
that also as Mine. All things that exist
have sprung. from the union of these two
prakritis and are therefore Mine (VII-4. 5
and 6).

Hence everything in the world is the body
of Brahma. The definitions of the term ‘ body ’
current in the world are inadequate, as they
do not cover the case of Brahma and of freed
Jtvas, who may take up any number of bodies.
The definitions are: (i) a body is that which
helps one to enjoy the fruits of past karma ;
(ii) It isa compound of earth and other elements;
(iii)) It is supported by prane in a fivefold
form; and (iv) It is the support of the senses.
A vproper definition should cover all cases in
which the word is used either in the world or
in the veda.

19. We have explained that every word,
that ordinarily denotes a product of matter or
a jiva, denotes Brahma. When this view is



THE UPANISHADS 23

taken, all vedic texts will convey consistent
teaching, viz., those that affirm of Brahma
freedom from imperfections, omniscience and
the like; those that state the jiva, who is
ignorant, and suffers misery, attains release
by meditation on Brahma ; those that describe
the evolution and dissolution of the world ; and
those that identify Brahma with the universe.
The author of the brahma sutras has adopted
this view, and this is what the author of Sr?
Bhashyam, the great Ramanuja, has expounded.
This is the religion of the weda and the religion
of vaishnavas.



SECTION IV
MATTER

20. HAVING shown that matter, the jivas
and Brahma differ from one another in their
svar@pas and in their natures, we proceed to
state what the veda teaches about them. First
as to matter—It is known as prakriti and is
thus described :

Prakriti the ecreator of products; non-in-
telligent ; appearing in eight forms ; without
birth or death; she is a cow, without
beginning or end; the creator of the great
elements and of the diverse products of
evolution; white, black and red; and
yielding every amusement to the all-Ruler,
She is impartial; persons of dull in-
telligence, nof knowing themselves, enjoy
her (mantrika wpanishad, I-3, 5 and 6).

Matter in the first 'place is non-intelligent
(achetana, achit). This means that it is without
the attribute known as jnanae, and cannot
therefore see or enjoy. It is also jada, i.e., it
does not show itself or other things, and make
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them fit to be spoken about. An earthen jar,
for instance, standing in a dark place, cannot
make itself known; and it needs a light to
show its existence. On the other hand, a light
needs no such help. Even the light merely
removes the darkness that prevents the contact
of the eye with objects. What really shows
objects is the attribute jnana of the jiva.
Matter, being devoid of this property, is jada.
The jiva, on the other hand, makes himself
known without the intervention of anything
else. He is therefore said to be jnana ; and
being the possessor of the attribute jnana, he
is intelligent (chetana, chit). In both these
respects matter differs from him.

21. Next, matter is without beginning or
end. This means that at no moment in the
past was it absent, and that at no moment
in the future will it cease to exist. This fact
is otherwise stated thus—no grain of matter
can be created ; nor can it be completely
destroyed. But its nature is ever to change.
At one time, when it is in a subtle condition,
the changes are similar, and do not call for
different names. When a sheet of water is
agitated by a breeze, ripples are formed, but
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they are similar. At another time, when it
comes into a gross condition. the changes are
dissimilar, and diverse names are given to the
products. A lump of earth under the potter’s
hands appears as jars, cups, plates and the
like. And though the substance is the same,
its conditions are different. There is no such
thing as origination or.-destruction of a sub-
stance. When the lump of earth is made
into a jar, the jar-condition is the origina-
tion of the jar and the destruction of the
lump. This view is known as the sat-kdrya
theory.

22. Next, matter is a substance with three
gunas or qualities, known as satva, rajas, and
tamas. All of them exist in matter at all
times; but in the gross condition, in which
we see it now, one or another of them pre-
dominates over the others. They cannot be
perceived by the senses, as other qualities of
matter are perceived, like colour, taste, touch
or smell; but their predominance must be seen
by the effects which they produce. In the
expression ‘ white, black, and red’ occurring
in the quotation in para 20, the term ‘ white’
indicates the quality satva. As this quality
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enables one to see a thing as it is, it is appro-
priately indicated by the term ¢ white,” which
represents purity. The term ‘red’ indicates
the quality rajas; and this is appropriate, as
that quality causes desire, and aversion. Desire
is heing drawn towards an object, and aversion
is being repelled by it. When in the pursuit of
an object of desire an obstacle is thrown in, desire
appears as anger, which is directed towards
the person who is believed to have been the
cause of the obstruction, When there is reason
to think that an injury will come to the object,
desire appears as fear. As desire appears in
these forms, the three terms rdga (desire), bhaya
(fear), and krodha (anger), are frequently men-
tioned together in the bhagavad gita (see
I1-56, and IV-10). Desire in a high degree
becomes unwillingness to give away from
one’s possessions. This is known as lobha.
The quality rajas also makes one restless. The
term °‘black’ indicates the quality tamas.
This quality prevents one from seeing a thing
as it is; it produces an unwillingness to act,
and brings on sleep. In the subtle condition
the three qualities are balanced; and the
effects referred to do not appear.
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23. In the quotation in para 20 matter is
stated to appear in eight forms and to be
creator of products. The eight forms are
prakriti, mahat, ahamkara, and the five tan-
matras ; and the products are the five senses
of perception, the five organs of actions, the
mind, and the five great elements—in all
twenty-four fatvas or substances. In the con-
dition of cosmic rest (pralaya), matter becomes
so subtle, that it cannot be separated from
Brahma even as His body. In this condition it
is known as tamas. When it begins to evolve,
it becomes sufficiently gross to be capable of
being separated from Brahma. From this
akshara comes forth ; from akshara avyakta ;
from avyakta mahat ; and from mahat ahamkara.
The differences among these conditions of
matter are thus illustrated: Tamas, that can-
not be separated from Brahma, is like a grain
in a granary; the next condition of tamas is
like the same grain put into the soil ; akshara
is the same grain, when it is wet and its
parts are loosened ; awvyakta is the same,
when it has swollen ; and mahat is the same,
when it sends up a shoot. In the condition of
ahamkara the predominance of one guna or
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another becomes pronounced; and it appears
in three forms, known as satvika ahamkira,
rajasa ahamkira and tamasa ahamkara. From
the satvika variety the ten senses and the mind
come forth; and from the famasa variety the
five great elements—ether (akdsa), air (vayu),
fire (tejas), water (ap), and earth (prithivi).
The rdjasa variety co-operated with the other
two varieties in theformation of their products.
Each great element passed through an inter-
mediate stage known as tanmiira, and as there
are five great elements, the tanmdatras are
five.

24. That these are the products formed, and
that evolution takes place in this order is shown
by a text of the subdla upanishad. It describes
dissolution, which begins with the element
earth, and ends in the absorption of everything
in tamas ; and evolution is in the reverse order
beginning with tamas and ending with earth.
The text is:

Karth is dissolved in water; water in fire;
fire in air; air in ether; ether in the senses;
the senses in tanmdiras; tanmitras in
ahamkara ; ahomkdre in mahat, mahat in
avyakta; avyakta in akshara; akshara in
tamas ; and tamas became one with Brahma.
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In the above, two clauses need explanation—
mze., ‘ether in the senses’ and ‘the senses in
tanmatras’. The term in the original meaning
* dissolves’ is liyate ; this is not found in these
clauses, though it is found in the clauses before
and after them. Hence the meaning is that
ether and the senses unite. The former is dis-
gsolved in the sabda tanmatra, and the senses
unite with it. The fanmdaira and the senses
are then dissolved in ahamkdra. The plural of
the word fanmdtras was not intended ; for
reference is made to the sabda tanmatra, which
is one.

25. Matter, being  without intelligence,
cannot evolve without direction by an intelli-
gent being, and it is stated :

She enters into the willing of Brahma;
directed by Him, she comes into the gross
condition (as the great elements) (mantrika
upanishad, verse 1, 4).

Brahma does not, however, direct the evolu-
tion of matter as a potter directs the change of
a lump of earth into vessels of various shapes
and sizes, The lump of earth is known as the
material cause, and the potter as the operative
cause, and both causes are different. For the
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earth, being non-intelligent, cannot direct the
change from one condition to another ; while
the potter is unable himself to change in this
manner ; for he does not possess an unfailing
will. But Brahma stands apart from every-
thing else; and He is all-knowing and
omnipotent. He is therefore both the causes
of the evolution ; 7.e., He Himself evolves and
becomes the various produets stated in the
preceding para, and He needs no one’s direction
in this matter. The chindogya upanishad
states:

He willed ‘I wiil be¢ome many, and to that
end I will evolve’ (VI-2-3).

Here the Creator willed Himself to become
many ; He was therefore the material cause ;
and as this becoming was by the same Being
that willed, He was also the operative cause.
He became the various products, as a baby be-
comes successively a boy, a youth, a middle-
aged person and an old man. The terms famas,
akshara, and the rest mean Brahma appearing
as tamas, akshara and the like ; for every word,
as explained in para 17, denoting a product of
matter according to worldly usage, denotes
Brahma. Brahma in tamas as His body
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became akshara ; in akshara as His body He
became awyakta ; in avyakta as His body, he
became mahat ; and so on. Thus every product
from akshara down to earth came directly from
Him. And this is stated in the mundaka
upanishad :

From Him came forth prarae, mind, all the
senses, ether, air, fire, water and the all-
supporting earth (II-1-3).

26. This evolution is known as samashiti
evolution. There is another known as vyashfi
evolution, which consists in the making of pro-
ducts appearing in diverse forms and bearing
diverse names. This is ‘becoming many’ as
stated in the vedic text. For this purpose the
five great elements were compounded together,
so that in the products thus formed all of them
might appear. This work is thus described:

That same Devatd willed ‘I will enter these
three devattcs as the inner ruler of this jiva
and make diverse names and forms. I will
make each of them a triple compound.’
The same devatd entered these three devatis
as the inner ruler of this jiva, and made

diverse names and forms ; of them He made
each triple (chando., VI-3-2 to 4).

This composition was for the puprpose of
making the elements fit to form products,
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which they could not do in their uncompounded
condition. The composition should come first,
and then the making of name and form.
Hence the order of the operations stated in the
text should be held as superseded by the order
determined by the nature of things. Though
this text refers to three devatas only, i.e., fire,
water and earth, it should be taken to include
ether, and air also. Now what is the nature
of this composition ? Tt is stated in the follow-
ing verses of the wishnu purana :

When the products, beginning with mahat
and ending with the great elements, re-
mained separate, they had different capa-
cities ; and without mixing and combining
with one another they were unable to
create the products of evolution. Mixing
and combining ' with one another, they

formed the egg-shaped universe (I-2-5%,
53 and 54).

In the mixing (samhati) each element exists
separately, as when rice and dholl are mixed.
In the compound (samagama) it loses its indivi-
dual existence, as when salt, tamarind and
chilli are put into water and made into soup.
Evolution being to serve the Jtvas, the products
were made to appear as their bodies and as

objects of enjoyment. The bodies are of various
3
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kinds—dewa bodies, human bodies, bodies of the
brute creation and the bodies of vegetables.
In the bodies of the brute creation there are
several varieties, the bodies of those that live
on land, of those that fly in the air, and of
those that move about in water. In the vege-
table kingdom the bodies appear as trees,
shrubs and creepers,  Among human bodies
also, though they are of the same shape, there
are differences, men’s bodies and women’s bodies ;
bodies with large or small brains; and bodies
suited to particular climates. In objects of
enjoyment also endless differences appear in
food and drink, clothing, and articles of luxury-
Into these products the jivas, that were to be em-
bodied in this world, were made to enter, each
according to his karma, and Brahma entered
with them as their atma. Thus one that has
good karma attains a strong and healthy body
in pleasant surroundings ; but one that has bad
karma attains a weak and sickly body in an
uncongenial environment. This is stated in a
vedic text—

Those that return here, if they have good
karma, reach good births—birth as a
brahmana, as a kshalriya or as a vaisya.
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Those, that return here, if they have bad
karma, reach evil births—birth as a dog,
as a hog or as an outecaste {chando., V-10-7).

Owing to this entry into every product of a
Jiva and Brahma, it is an aggregate made up
of the three elements ; and Brahma appears in
the form of every product.

27. Now, what is the purpose of this evolu-
tion ? Brahma cannot be said to have worked
for Himself; for He has by nature whatever
one may desire ; and there is nothing, which
He has not, and which He has to gain by the
evolution. Hence the only purpose is amuse-
ment, and this is stated in the quotation made
in para 20 ‘ Yielding every amusement to the
all-Ruler’. The evolution serves the jivas
also, as they experience the fruits of their past
karma, and they obtain bodies in which they
dwell, objects, which they enjoy, and the
senses, which they use as instruments in such
enjoyment. This is stated in the quotation in
para 20—° Persons of dull intelligence, not
knowing themselves, enjoy her.” The persons
are said to be of dull intelligence, as they do
not perceive that the pleasure, that they get
from sense objects, is petty, that it is mixed
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with pain, and that it is short-lived. And this
is due to their not knowing themselves. They
identify themselves with their bodies, and seek
merely to satisfy their senses. They do not
know that there is very superior pleasure, free
from the defects pointed out, that may be
attained by self-realisation or by meditation
on Brahma. There is also a higher purpose for
the evolution. As when a school is opened
after a long vacation in order to give students
an opportunity to learn, so after the pralaya
ends, the world is made, and the jivas are
given an opportunity to profit by experience ;
to learn that they are other than their bodies
and senses, and that they exist only to serve
Brahma, and to take such steps as will qualify
them to occupy the high position that is due to
them. For this purpose they are given bodies
and senses, and therewith the capacity to use
them. The weda is given to them, in order
to know the right from the wrong, and
to see the means by which Brahma may
be reached. If on receiving these gifts,
they run after sense objects, will not the
veda lament that they are persons of dull
intelligence ?
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28. Before closing the section a few remarks
are necessary to show the nature of the bodies
in which they dwell and of the instruments
which they use. The body is a mixture of the
five great elements with mahat and ahamkdra.
This is stated in a vedic text—

This atma * * * is full of earth, full of
water, full of air, full of ether, full of fire,
and full of what are other than fire (brihad.,
VI-4-5). .

Thus the five great elements are stated, and
‘*what are other than fire’ are mahat and
ahamkara. That the. composition of the body
is as stated is evident from the following verse
of the bhngavad gita—

The great bhuitas (elements), ahamkara, buddhi
and avyakta (XIII, 5).

This means that the body is made up of
seven grades of matter, which are products of
avyakta or prakriti. The word buddhi denotes
mahat.

29. The senses are eleven—theifive senses
of perception, the five organs of action and the
mind. The senses of perception are located in
the eye, the ear, the nose, the tongue, and the
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skin ; and they respectively perceive colour,
sound, smell, taste and touch. The organs of
action are located in the tongue, the two
hands, the two feet, the excretory and sex
organs ; and their actions are speech, action
like the taking of an object, going on roads,
excretion and procreation. These five organs
are required by the jiva as his instruments,
while he dwells in'a body, and their functions
differ from those of the senses of perception.
See the quotation in para 45 infra, in which
they are enumerated along with the senses of
perception with the kinds of work that they
do. The number of the senses is sometimes
stated to be fourteen, including chitta, buddhi
and ahamkara. These are the names given to
the mind, when it thinks, resolves and
attaches itself to something ; but the mind is
one. The number is therefore only eleven.
When a lower number is stated, reference is
made to the particular function then under
consideration.

30. These senses should not be confounded
with the organs of the body, in which they are
located. When the jiva is in the deep sleep
condition, they are united with him, and when
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he awakes, they go forth from him, each to
its place. This is stated :

When he sleeps and sees no dreams of any
kind, he is then one with this prina
(Brahma). Then speech becomes one with
the sleeper with all its activities ; the sense
of sight with all its activities ; the sense
of hearing with all its activities ; the sense
of mind with all its activities. When he
awakes, as from a burning fire sparks go
forth in all directions, so from that Atma
the jivas go forth, each to his place ; from
the jivas the senses; from the senses their
activities (kqushi., I11-39 and 40).

In this quotation speech should be taken to
represent the other organs of action, and the
senses of sight and hearing to represent the
other senses of perception. It is because the
senses are not the parts of the body, in which
they are located, the vedic text—

From Him come forth pripae, mind, all the
senses, ether, air, fire, water and the all-
supporting earth (muyda., 11-1-3)

states that they come forth from Brahma in
the form of ahamkara.
31. What is the size of the senses ? A vedic
text states:
When praza follows the jiva out of the body,

all the pranas follow it, and get out of the
body (brikad., VI-4-2).
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From this mention of going out of the body, it
is clear that the senses (which are denoted
by the term pranas) are of limited dimen-
sion. When they go out, they are not seen
by Dby-standers. Hence they are subtle.
Though they are of limited size, they
can in the absence of obstruction grasp number-
less things. The term atom (anu) applied to
them in the braima satras should be taken to
mean that they are of limited dimension, but
that they are notsufficiently gross to be capable
of being perceived. They are not like the jiva
of the smallest size possible ; this is accepted
with regard to the jiva on the authority of a
particular text.

32. Prana is another instrument of the jiva.
Air (vayu) by a change of condition becomes
prana ; but it is not a new substance like fire
and the rest. It is not an element like fire;
but it is an instrument of the jiva like the
sense of sight and the rest. For in a place,
which describes certain discussions among the
genses it is mentioned along with them ; and
it will be appropriate to do so, only if it is of
the same class as they. It is also specially
mentioned as one among the jivas’ instruments
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covered by the term prapa thus—° That which
is the principal prana.’ And the service, that
it renders to him, is the supporting of the body
and the senses. It is thus stated. There was
a dispute among the senses, as to which was
the greatest, and they appealed to Prajapat:

who said :
On the departure of which the body is seen
to be most despicable; that alone is the

best (chando., V-1-7).

This was tested by the departure of speech
and the other senses out of the body, one after
another. The other 6 senses functioned as
before ; but when prase began to depart, all
the rest were threatened with extinction.
Prana supports the body and the senses in five
forms as prana, apdna, vyana, udana and
samana. As prana it purifies the blood ; as
samana it promotes digestion; as vydna it is
concerned with the circulution of the blood ;
as apana it throws out the waste products ;
and as udana it takes the jiva out of the body
in death. But prana and the other four are
not different substances, on the ground that
their functions and names are different. They
are prana alone ; for it is stated * Prana, apana,
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vyana, udana and samana—all this is prana
only” Hence prana is one, and apana and
the rest are its conditions. The remarks in
para 31 as to the size of the senses apply to
the size of prana also.



SECTION V
JIVAS

33. NEXT as to the jiwas. There are four
attributes, without which it is not possible to
think of a jiva. These are known as svariipa
niripaka dharmas (attributes that describe the
svarapa of an object). They are that the jiva
is an atom in size ; that he is jndna ; that he
is bliss; and that he is free from impurities.
The wvaiseshika holds the view that the jiva is
omnipresent ; and the reason which he gives
for the view is this: An object to be enjoyed
by a jiva is produced at a distant place; and
this must be due to connection with his
adrishta ; (a capacity created in him by his
karma). This connection would not be possible,
unless he were present at that place. To the
guestion why he does not then perceive objects
at all places, he replies that he perceives only
where his body remains. This view is unten-
able, as the jiva is said to go out of his body,
when he dies, to go to the heaven-world and
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to return therefrom. If he were omnipresent,
these actions could not take place. These
statements are thus made:

With that light this aima gets out through
the eye, through the head, or through
other places in the body (brihad., VI-4-2);
Those, that depart from this word, all of
them go to the moon alone (keushs., I-9);
From that world he returns to this world
to do actions (6rihad., VI-4-6).

It is possible to explain the going out of the
body by stating it to be separation from the
body of one that remains where he is; but the
going and the returning cannot be so explained.
The jiva himself must go and return. He is
not therefore omnipresent. He cannot be of
medium size; for when he enters a body
larger than himself, he will not fill it com-
pletely ; and when he enters a smaller body,
a portion of him will remain outside. He can~
not expand or conftract so as to suit the body
that he has to enter; for as will be shown
presently, he does not change in his substance.
He must therefore be an atom (apu). This is
stated :

That atmd is anu, and should be perceived
with a pure mind, the @tma in whom prana
remains in five forms (munda., I1I-1-9).
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The svetasvatara first describes him thus :

He, who is united to resolves to do various
things, and to enjoy their fruits, and to the
notion that he can do anything independ-
ently, in consequence of the qualities of
the mind in the form of satva, rajas and
tamas and of the qualities produced in
himself by them, is of thesize of his thumb,
and is bright like the sun. He is also
seen to be of smaller size ; for he is of the
gize of the pointed end of a goad (@ra.)

The upanishad then states its own view thus:

If the hundredth part of the end of a hair be
divided into hundred parts, the jiva should
be known as one such part (V-7 and 8).
Hence, the jiva is only an atom in size.
34. Next, the jiva is jnana, i.e., he shows
himself without help (see para 20). This is
shown by the following text:

What is the atmad; He who is a knower, self-
proved, and who abides within the heart in
the midst of the senses, is the dtma (brihad.,
VI-3-7).

What is self-proved is jnane. He is also
bliss ; i.e., he is most agreeable to himself. This
is not perceived in the waking condition ; for
the jiva is engrossed in the pursuit of outside
objects. But when he is in deep sleep, he
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perceives that he is agreeable; for when he
rises from sleep, he states ‘ T slept pleasantly .
This means that he experienced pleasure. He
does not then perceive any outside object ; he
does not know Brahma, on whom he then
rests; and the pleasure must therefore come
from himself. If by the practice of karma yoga
he becomes disgusted with sense objects, and
has obtained the power to- control his senses
and the mind, he can then sit in meditation
{yoga) on himself.  He will then experience :

The greatest delight, which duddhi (attribute
jnana) can grasp, but not the senses ; being
engaged in yoga he shows no inclination to
rise from it ; having reached it, he does not
regard any other gain as superior to it ; and
he is not shaken even by heavy sorrow
(bhagavad gita, VI-21 and 22).

And he is amala, i.e., free from impurities in
his nature. This is stated :

The atmia, who is free from karma, free from
old age, death, grief, hunger and thirst,
who has unchanging objects of desire, and
whose will is never frustrated, should be
sought, and should be meditated on (chando.,
VIII-7-1).

35. The jiva is eternal. That is: there was
no moment in the past, in which he did not
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exist, and there will be no moment in the

future, in which he will cease to exist. This
is stated :

The jiva, who is fit to become all-knowing, is

not born; nor does he die. He does not

spring from anything, and was never any-

thing else ; for he is unborn, undying, ever-
existing and ancient (katha, 11-18).

The original has the term wipaschit, which
means all-knowing. ' This does not apply to
him in his present condition; he will become
all-knowing in due course. Even in his present
condition he is without the liability to birth or
death in his nature. A material product, like
an earthen jar, comes from a lump of earth ;
but the jiva does not spring from anything.
The jar was a lump of earth before; but the
7tva was not anything else at any time. Even
matter ever exists in its substance; but it
changes in its substance and receives a new
name ; but the jiva never changes in his sub-
stance in the same manner. In describing
Brahma the upanishad states:
His name is the unchanging among the un-
changing. Pranas (jivas) are unchanging ;

and He is unchanging among them (brihad.,
IV-3-6).
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This means: The jivas do not change in their
substance like matter ; they are therefore satya
—unchanging. Brahma is also unchanging
like them ; but while they undergo contraction
and expansion in their attribute jnana, Brahma
is exempt from a change of this kind. He is
therefore satya among the satya.

36. The bhagavad gitd explains why it is
that the jiva does not change in his substance :

Know that to be imperishable, by which all
this is pervaded (II-17).

By the term °‘all this’ reference is made
to all things other than the atmas. The
totality of the a@tmdas pervades the totality
of the bodies, as o0il pervades oil-seeds.
The argument, which the verse states,
may be put into logical form thus—The atma
does not perish ; for it pervades everything
else ; and is on that account subtler than they.
A gross thing cannot injure what is subtle.

This fact is put in a concrete form in verses
23 and 24 :

Him (the G¢ma)} weapons do not cut; fire does
not burn; water does not wet; and wind
does not dry. He is-incapable of being cut,
burnt, wetted or dried.
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Here four states of matter are referred fto,
and they represent all other siates, not one of
which can injure him in any way. Another
argument as to the jivas" imperishability is
stated in verse 18:

He is not perishable; because he is not the
known.

He is perceived as the knower, but not as
the known ; and perishability has been seen
only in what is known; and it cannot be
asserted of the knower, Verse 25 brings the
subject to a close in these words:

He is said to be unmanifest, unthinkable, and
immutable.

The first term means that he is not perceived
by the senses, as outside objects are ; he shows
himself; and every @ act of consciousness
assumes as a fact that he exists. The second
term means that he does not belong to the
same class, as outside objects, and should not
be thought of as being of the same nature.
The last term means that being an unique
object, perishability seen in outside objects
should not be asserted of him.

37. Here a doubt arises. A chandogya text

states ‘Did you enquire about that Adese
4
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(controller), hearing about whom everything
not heard before is heard about’ (Vi-1-3).
This means that by knowing Brahma every-
thing would be known. As Brahma Himself
by a change of condition appears as the
universe, as a lump of earth appears as a
jar, Brahma, the cause, is identical with the
universe, the product; and the universe is
known by knowing Him. In the universe the
jiva being included, he is a product ; how can
he be said to be eternal? [FKeply. The
upanishads state that in all conditions jivas
and matter are the bodies of Brahma, and
that He is their atma. He therefore ever
appears as jivas and material products. At
one time the bodies of Brahma become so
subtle, that they cannot be spoken of as
geparate from Him. Brahma, appearing in the
forms of the jivas and matter in this condition,
is in the causal condition. At another time
the bodies of Brahma become gross; they
appear in diverse forms and receive diverse
names. Brahma appearing in the forms of
jivas and matter in this condition is in the
evolved condition. When He changes from the
former to the latter condition, the matter
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element, which was without sound and other
attributes, changes in its substance, and be-
comes possessed of sound and other attributes
in order that it may become objects of enjoy-
ment. The jiva-element undergoes changes in
its attribute jnana, which expands in such a
manner, that he may experience the fruits of
karma. The controller-element also changes
His condition, being now clothed in the other
elements in this condition. The change from
one condition to another is common to all the
three elements. When a substance changes
its condition and becomes fit io receive a new
name, it is said to be a product. In this sense
the jiva is a product; and he receives the name
deva or man, though in his nature he is neither
the one nor the other. But as he does not
change in his substance like matter, he is said
to be eternal and immutable.

38. Next, the jiva is an intelligent person
(chetana or chit). This means that he is the
seat of the attribute juana. This is a shining
substance, showing itself and other objects to
its seat, the jiva. When it contacts an object,
the jiva perceives the object and perceives the
attribute jnana at the same time. It is the
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Jiva that reaps the benefit of this perception :
but not the attribute jrnana. He is therefore
said to be pratyak, and the attribute to be pardk.
The substance is said to be an attribute of the
Jtva, as it rests in him, as it is inseparable, and
as it exists to serve him. It is not an attribute,
as the red colour and fine smell are the attri-
butes of a rose; for while the colour and smell
have no existence apart from the rose, this
substance, .while resting in the jiva, is capable
of spreading all around. It is owing to this
feature of the attribute jnana that though the
Jiva is an atom, and abides within the hears,
he is able to perceive what goes on throughout
the body. When the jiva remains bound by
karma, it can contact objects only through the
senses, and the jiva is not therefore all-know-
ing, though he is so in his nature. By yogu he
may become capable of extending the attribute
so as to reach a mnumber of bodies; and one
Saudbhar: is said to have taken as many
bodies as he had wives, and directed them all.
When the jiva shakes off all karmas, the
atiribute expands and becomes infinite. The
facts stated are proved by the following
texts :
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‘“Who is the atma? ‘He, whois a knower,
self-proved, and who abides within the
heart in the midst of the senses, 1s the
atma’ (brthad., VI-3-7); (ii) This purusha
ever knows; (iii) He is indeed a seer, a
hearer, smeller, taster, thinker, knower,
doer, a shining atma, a purusha (prasna,
IV-9); (iv) He sees with the mind (the attri-
bute jmana) these noble qualities that are
in the Brahma-world (chiindo., VIII-12-5);
(v) The jriina of the knower does not perish
(brihad., VI-3-30); {vi) He is fit to become
omnipresent (sveta., V-8),

The first three texts show that the jiva is the
seat of the attribute jnana, and the fourth that
it remains in release (moksha), and does not then
disappear, as stated by the waiseshika. This is
expressly affirmed by the fifth text, and the
sixth states that the attribute fully expands in
release. It does not mean that the jiva's
svaritpa (substance) expands; for as already
stated it is immutable. The expansion is there-
fore of the attribute.

39. Next, the jiva is a doer (karta). The
veda contains injunctions like the following:

Let one that desires svarga do yaga; let one,
that desires release, meditate on Brahma.

They are addressed to one, that desires to

enjoy either fruit, and that will experience it
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eventually, and direct him to adopt the means
pointed out. The object of the injunctions is to
induce one to act; and this is done by creating
an impression on his mind. If matter and its
modifications were the doers, as alleged by
some, they could not be moved in this manner.
Hence, the injunctions will serve their purpose,
only when the intelligent jiva, who will
enjoy the fruits of action; is the doer. He
is stated to be a doer in the following texts: A
brihad aranyaka vext cites the analogy of a
great king, and states s

In the very same way he (the jiva) takes
hold of these senses and moves about in his
own body ‘according to his pleasure
(IV.1-18) ; vijnana (the knower) performs
yajnas and does {worldly) actions also
{@na., V-1).

In the second text the term wvijndna denotes a
knower, but not the atiribute jrndna ; for it is
his essential attribute, and its owner is denot-
ed by the term. As ananda (bliss) is the essen-
tial attribute of Brahma, he is denoted by the
term ananda in the text—*If that unlimited
ananda does not exist ' {(Gnra., VII-1). Similarly
here.
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40. Those, that allege that the doers are
the gunas of the jiva's body, rely on the follow-
ing verse of the bhagavad gita.

In regard to actions done by the gunas of the
body, each in its own way, one, that has
forgotten himself by confounding himself
with the body, thinks ‘I am the doer’
(T11-27).

This verse means: in actions of worldly men
the doership of the jiwa is brought about by his
connection with the gunas, and it is not caused
by his nature. The verse thus discriminates
between what happens, and what does not
happen, and assigns doership only to the gunas.
See the following verses:

The body, the @tma, the five organs of action,
prana and Isvara, the fifth in the list of
causes. Whatever work of body, tongue or
mind, good or evil, a mortal begins, these
five are the causes. This being so, whoso-

ever for lack of knowledge sees himself as
the sole cause does not see correctly

(XVIII-14. 15 and 18).
Here the doership of the jiva is taken asa
fact ; and it is stated that while action depends
on five things beginning with the body and
ending with [svara, one, that thinks that he
alone is the doer, does not see correctly.
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41. The doership of the jiva comes from
Brahma alone. This is stated in vedic texts—

He has entered into men, and controls them ;
He is the atmd of all (yajur, ashtaka, I11-
11-10); Who stands in the atma, who is
within the &tmd, whom the atmad does not
know, whose body the &#imad is, who rules
the atma from within, He, the inner ruler,
is your immortal atma (brihad., V-7-26).

This is explained by the bhagavad gita,

I am seated in the heart of every one; from
Me flow remembrance, knowledge, as well
as inability to see{XV-15); The ruler of all
has mounted all beings on the wheel of the
body, and .iving in their hearts, He makes
them go round and round with the help of
attractive sense objects (XVIII-61).

42. 1f Brahma controls the jivas as stated,
the commands and prohibitions of the veda
will appear tc be purposeless. It should there-
fore be examined in what sense this control
is exercised. Brahma gives to all jivas alike
instruments in the form of body, senses and
mind, and the capacity to think and act; and
for this reason their doership in general de-
pends upon Him. Their doership in regard to
individual acts also depends upon Him ; for
they need His assent. In making the choice,
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however, they possess freedom. and become
subject to injunctions and prohibitions. Free-
dom means that when they have the capacity
to act in accordance with their wishes, no one
prevents them.

43, This explanation raises some doubts:

(i) Why is the assent of Brahma needed ?
Reply. As shown by the quotation from the
bhagavad gita in ‘para 40 Brahma must join in
the action, which the jiva wishes to take. He
is only one of the five causes enumerated ; and
Brahma is the prineipal cause.

(i1) Does not Brahma become liable as the
assentor ? Reply. ' No; the: assentor is not
touched by the fruits; for He is the ruler, and
the same authority, by which He is known,
states that He is so. This may be shown by
an example. When property is owned jointly
by two persons, one of them cannot give away
his share to a third person without the other’s
consent ; and as he procures the consent, the
fruit belongs to himself. Similarly, though
both the jiva and Brahmae must join in the
act, one by making the choice, and the other
by giving assent, yet the fruit of the action is
reaped by the former alone.
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(iii) When one chooses to do something
injurious to himself, does it indicate the
possession of mercy in Brahma, who though
able to prevent it, gives His assent? Reply.
It is giving the jiva the fruit of his choice.
He shows His mercy in several ways. He
gives to all jivas bodies and instruments suit-
able to the doing of good and bad deeds. and
power to use them at pleasure. He gives
them the weda to know His will ; and to en-
able them to carry it out, He enters into them
as their datma, and co-operates with them. The
Jivas, having been thus helped, of their own
choice do good or bad deeds; and are rewarded
or punished according to their deserts. Mercy
means inability to see another’s suffering, and
a desire to remove the suffering without an
eye to one’s own good. This is shown when
an offender gives up the idea of disobedience.
With this alone Brahma is pleased, excuses
the numberless sins committed by him in
countless world-ages, and Himself makes
efforts to bestow on him indescribable bliss.

(iv) In para 42 it was stated that in
making the choice the jiva possesses freedom.
The following text contradicts this statement:
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For it is He alone that makes one do a good
deed, whom he wishes to lead up from
these worlds ; it is He alone that makes
one do an evil deed, whom He wishes to
tead downwards {kaushi., TI-64 and 65).

Reply. This does not apply to all persons.
1f one be exceedingly loyal, Brahma creates a
liking in him for very good actions, which
will eventually lead to His being reached. If
he be exceedingly disloyal, he creates a liking
in him for actions that are the reverse. These
are therefore exceptional cases.

(v) Does not Brahma give the jiva a body
of a vparticular kind, and place him in an en-
vironment suited to his past karma. Does he
not bind him by this means ? Reply. Brahma
shows mno particular desire in the matter.
Having an eye on the existing karma of the
Jiva, he wishes to make him experience
pleasure or pain, and makes objects of enjoy-
ment appear before him ; but this is not done
from any intention of making him do any new
karma to procure some other fruit, A person
lights a lamp, so that another may see a jar;
if a third person also sees the jar, the first
must be said to have been indifferent as re-
gards this third person ; for he neither makes
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him see nor prevents him. Similarly, Brahma
is indifferent, while the choice is made.
Brahma acts like a king, who gives his
minister the necessary means, and leaves him
free to act, and who himself does nothing.
Freedom is not incompatible with subjection to
another. The jiva is no doubt subject to previ-
ous tendencies, and is.led by the desires which
they produce ; but-heis not driven as by wind or
water. The springing up of a desire does not
destroy the capacity to act. A person has a
desire for the food placed before him; if he
knows it to be mixed with poison, he is seen
to overcome the desire to take it. Another
going to gather fuel, when he learns how a
great treasure may be got, gives up his task.
Similarly, when the jiva becoines aware of the
gin that he will commit, or of some great fruit,
that he may get, he can control his desire.
He is therefore free.

44, Lastly, every jiva, whoever he may be,
is entitled to enjoy Brahma, who gives limit-
less bliss by His svarapa (substance), by His
figure, by His attributes, by the persons and
objects whom He controls and by His doings.
All freed jivas share this fully with Him.
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Bound jivas have their full share in it, when
they render themselves fit for it. At present,
they are under the influence of avidya in the
shape of beginningless karma. They do not
therefore know the real nature of Brahma and
of the universe that He controls; nor are they
aware of their own nature. Owing to endless
differences in their /karmas there are endless
differences in what 'sapports. them, in what
nourishes them' and in their enjoyments.
Above men there are devas, gandharvas and
the like; below men there are beasts, birds,
snakes, frees, bushes, creepers, grasses and
the like. In spite of such diversity all of
them are entitled to the enjoyment of the same
degree of bliss as Brahma Himself.

45, 1In paras 33 to 44 the jiva, as he should
be, was described. Let us next examine what
he is. When he is born, i.e., enfers into a
body, he is for a long time unable to help
himself. HHe can express his feelings only by
crying. When he is able to move about, he
runs great risks by not being able to discri-
minate between what is good for him and what
is injurious. When he becomes a young man,
healthy and vigorous, he is led by his senses,
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and the mind follows them. This is stated
in a vedic text:

As the sea receives all the waters, so the
sense of touch receives all touches ; so the
sense of taste receives all tastes; so the
sense of smell receives all smells; so the
sense of sight receives all colours; so the
sense of hearing receives all sounds; so
the mind receives all resolves ; so the heart
receives all learning; so the hand receives
all actions; 'so  the sex organ receives
all pleasures; so the 'excretory organ
receives all exeretions; so the feet receive
all goings on roads; so the sense of
speech receives all the wvedas (brihaod.,
IV-4-11),

The sea receives all waters from land, and
never becomes full. = Similarly, the senses
perceive their objects without number, and in
many ways; but they are not satisfied. The
motor organs are ever engaged in their work,
and are never satisfied. The mind is full of
resolves, and is never at rest. So the owner of
these instruments is distracted in numberless
ways, and can never concentrate his mind on
any object. He identifies himself with his
body, and regards as related to himself the
Jivas, that are connected with him by mutual

karmas. He speaks of them as his family, as
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his custemen, as his countrymen, and toils for
them. He thinks that he can do anything
with his own power; and as observed by the
bhagavad gtta he states:

This has now been obtained by me; I will
attain this desire; I have got this wealth ;
this other wealth also will come to me.
This enemy has been destroyed by me; I
will destroy other'enemies also. I control
others ; but no one controls me; I have
every enjoyment; I have become ail this
with my own ability ; I have strength and
comfort; T am a rich man; I am born of a
high family ; who exists that is my equal ?
(XVI-13-14 and 15).

The jiva has to put food and drink into his
body every now and then ; if he does not do
s0, he feels the pangs of hunger and thirst.
He cannot get everything that he desires,
and losing what he has, he is filled with
grief. Old age comes in due course; his eyes
become dim; he becomes hard of hearing;
his teeth fall, and he experiences difficulty in
digesting his food. Owing to weakness of
body he needs the help of a stick to go about.
Though the body has become feeble, his desires
are as sltrong as ever; and being unable to
satisfy them, he is miserable.
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46. This is the description of the jiva in the
waking condition. In the dream condition :

He leaves his inferior body in the keeping of
prana ; gets out of it, undying, and goes
where he finds objects of enjoyment, he the
knower and wanderer alone (brihad., VI-
3-12).

By the term ‘inferior body’ reference is
made to the gross body.. If prana also should
go out with the jiva, there would be immediate
death. It is therefore left behind to take care
of the body. Hence it is that he does not die.

He himself creates a body and senses for the
dream-world (Zbid., 9).

This creation by the jiwe is through his own
karma. They are created by Brahma no doubt;
for the jiva’s power to create by mere will is
prevented by his karma from appearing. But
He creates with reference to the jiva's karma.
He also creates what the dreamer sees—

There are in that condition no chariots, no
chariot-horses, no roads; but He creates
chariots, chariot-horses, roads. There is
in that condition no pleasure, no joy, no
happiness ; but He creates pleasure, joy,
happiness ([bid., 10).

The chariots, horses and roads cannot be
perceived by others. In that sense they do
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not exist. But they exist in the sense that
they are perceived by the dreamer ; and they
come to an end with the dream.

In the midst of the dream he meets with the
fruits of his karmas, good and bad; and
attaining many forms, he appears to be
happy with women, to eat or to see frightful
objects (Ibid., 13). Whatever he considered
as his in that (waking condition), he is not
followed by the same-+ for the jiva is not
attached to them (Ibid.; 15).

The jiva is not attached to them by nature.
If attachment to anything were natural, it
should ever be found in him; but there is na
attachment in the dream condition to the
objects of the waking condition. The attach-
ments are therefore due to karma and to the
ignorance generated by it.

47. In the deep sleep condition the jiva is
united to Brahma, who abides in his heart:

When the statement ‘A person sleeps’ is
made, he is then, my dear, united to Sat
(Brahma) (chando., VI-8-1); As a person,
embraced by a dear woman, does not know
what passes outside, does not know what
passes inside, in the very same way this
jiva, embraced by the all-knowing Atma,
does not know what is outside, does nof
know what is inside {brikad., VI-3-21).

5
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The union is thus described :

Like water dropped on water, the knower
becomes one with Brahma and inseparabie.
This place of sleep is the Brahma-world,
great king (Ibid., 32).

The purpose of going to Brahkma in deep
sleep is thus stated with an illustration :

As an eagle or kite soars here and there in
the sky, and tired draws in its wings, and
hastens to its nest, inthe very same way
this jiva hastens towards that place, where

he does not desire any object, sees no
dreams (/&id., 19).

His senses being tired, he goes to Brahma
for rest ; and being refreshed, he rises again
for action. But for this merciful arrangement,
he would go mad. It was stated that the
sleeper does not know what is outside. This is
because all his senses are tired, and have
become one with him, suspending their
activities: This is stated :

When he sleeps and sees no dream of any
kind, he is then one with Prana (Brahma).
Then speech becomes one with the sleeper
with all its activities ; the sense of sight
with all its activities ; the sense of hearing
with all its activities ; the mind with all its
activities (ka@ishi., I11T).

He does not know what is inside; for the
mind also is inactive. He does not therefore



JIVAS 67

‘know  himself’ (chando., VIII-11). This
means that though he knows himself as
pratyak, and finds himself to be bliss, he does
not remember what he was in the waking
condition. This is stated in the following
text :

In that place father ceases to be father;
mother ceases to be mother; world ceases
to be world ; devas cease to be devas; the
vedas cease to be vedas. ' In that place the
thief ceases to be thief; the murderer
ceases to be murderer; the outcaste ceases
to be outcaste; the pulkasa ceases to be
pulkasa ; the sramana ceases to be sramana;
the penance-doer ceases to be penance-doer.
The jiva is not followed by good deeds ; is
not foliowed by bad deeds; for he has

transcended all griefs of the heart (brihad.,
VI-3-22).

Being unconnected with karma during deep
sleep (see the last two clauses but one),
and being therefore unconnected with a
body, the relationships based on the possession
of a body cease to exist for the time being.
Hence father and mother cease to be father
and mother. He does not depend upon any
support ; hence world ceases to be world. He
does not then require anyone to look on him
with helpful eyes; and devas cease to be
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devas for him. He is not then subject to
commands and prohibitions; and the wvedas
cease to be wedas for him for the time being.
Being then pure, he cannot commit theft or
murder. And being unconnected with a body,
the distinctions based on the body do not touch
him. The jiva does not then know even
Brahma, though he rests on Him. This is
stated :

As bees make honey, taking it from various
trees, and making all the drops into one
substance, and as the drops in the collec-
tion do not discriminate thus "I am the
drop from this tree; I am the drop from
that tree,” so, dear, all these beings, uniting
with Sat, do not know, we are united to
Sat’ (chando., VI-9-1 and 2). These rivers
starting towards the east flow eastward;
these streams ‘starting towards the west
flow westwards ; and reaching the sea, they
flow into the middle of it, and become one
with it; they do not there recognise them-
selves thus— T am this’; ‘I am this’. In
the same way, dear, all these beings return-
ing from Sat do not know ‘ we return from
Sat*® (Ibid., VI-10-1 and 2).

48. From the union of the jiva with Brahma
in deep sleep it must not be supposed that
he is released from the bondage of karma.
The karmas done by the sleeper should be
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experienced by him alone, until he knows the
fruth and strives for perfection. Next, the sleeper
on waking recognises himself thus—'1 who
went to sleep am the very same that awakes.
Next, a vedic text states:

Whatever they were before——whether a tiger,
a lion, a wolf, a boar, a worm, a moth, a
gnat, or a fly—that again they become
{chindo., VI-10-2).

Lastly, the injunction in regard to striving for
release will becomme meaningless, if every
person, on going to sleep, should be released
from karma. Hence the sleeper is not released
from all limitations and does not attain his true
nature. In regard to the sleeper it is stated :

In truth he does not know himself thus ‘I am
he, nor these beings (chindo., VIII-11-1).

As to one that isreleased from bondage it is
stated :

Reaching the highest Light, he appears in his
own form (chando., VIIT-12-2). He becomes
his own master (i.e.,, he is no longer subject
to the bondage of karma); he may move
about in all the worids according to his
wish (Ibid., VII-25-2); The seer sees
everything ; he aftains everything in every
way (Ibid., VII-26-2).

Hence the sleeping person is still within the
wheel of births; but for the time being all his
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instruments of perception and action are tired ;
he is incapable of perception and enjoyment ;
he finds a resting place in the highest Atma ;
and being refreshed he rises again for new
enjoyment.

49. Let us next examine what happens,
when the jiva dies; i.e., when he is separated
frori his body. Of him it is stated :

When he becomes thin from old age or from
fever or other illness, his breath comes up.
As a mango, udumbara or pippala fruit is
loosened from its stalk, in the very same
way this person is severed from these parts
of the body (brikad., VI-3-36).
Then all his senses and prana become one with
him. This is stated :

As ugras, those entrusted with the duty of
punishing offenders, siitas and heads of
villages meet a king and his consort; in
the same way all prapas go to the aimz,
when his breath comes up at the end of his
iife (Ibid., VI-3-58).

Ugras and siitas are particular castes. The
term pranas includes prana, all the senses and
the mind. The mode of union of these with
the jiva is described in a chandogya text :

The speech of this person, that departs from
the body, unites with the mind; the mind
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with prana; prapa with tejas (element

fire) ; tejas with the highest Devata {(chando.,

VI-8-6).
In this text the term speech (vak) should be
taken to include all the other senses. Prana
first unites with its lord, the jiva, and with him
unites with tfejas. For the second brihad
aranyaka text quoted above shows that all
pranas, including prapa itself, unite with the
Jiva. It goes out of the body along with the
jiva—

Him, who goes out of the body, praya tollows,

going out of the body (brihad., VI-4-2).
Though the Jamna first unites with the Ganges
and then flows into the sea, the statement that
the Jamna flows into the sea is not inappropri-
ate. Similarly the statement in the text that
prana unites with tejas is not inappropriate.
The term tejas, denoting the element fire,
should be taken to include the other elements;
for as stated in the brihad aranyaka text
quoted in para 28 the jiva goes about envelop-
ed in all the five elements. The elements with
the jiva unite with the highest Atma, who is
in his heart. As the union in the case of deep
sleep is for the purpose of giving the jiva a
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respite from the turmoils of the day, so the
union in the case of death is for the purpose of
comforting him after suffering the pangs of
separation from the body. The places in the
body, through which the jiva gets out, are thus
described :

The end of the heart of this person shines;
with this light this atma gets out through
the eye, through the top of the head, or
through other places in the body (brikad.,
VI-4-2).,

By the expression ‘ end of the heart’ reference
is made to the entrance into a capillary vessel.

50. Where does the departing jiva go?
This is stated :

They, that remaining in the village perform
yigas, carry-out works of public utility,
give away from their possessions, and do
similar things, go to smoke; from smoke
to night; from night to the dark fortnight;
from the dark fortnight to the half-year of
the sun’s southward course. They do not
go to the year. From the half-year to the
world of the pifris; from the world of the
pitris to ether; from ether to the moon.
They become soma king (chando., V-10-3
and 4).

The term ‘smoke’ denotes the devata in
charge of smoke; and he carries the jiva on
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his journey. The terms in the text, that denote
periods of time, should be similarly understood
as denoting devatds employed on the same
errand. By the expression ‘become soma
king’ it is meant that the elements, in which
he goes up, become a divine body fit for enjoy-
ment that awaite him in the moon. This
enjoyment is not, however, perfect; for he
becomes an instrument in the hands of the
devas for their own enjoyment. Thisisstated:

They are the food of the devas; them the
devas eat (chando., V-10-4).

The term ‘food’ 'should not be understood
literally. Like food, they become instruments
of enjoyment to the dewvas. They use them
for their enjoyment, as men use beasts here.
This is also stated in byihad aranyaka (I11-4-10).
The jiva has to serve the devas, as a beast
serves man ; there is this difference-—many
beasts serve one ; while he serves many devas.
The devas are jealous of men being taken
away from their service by turning their atten-
tion to Brahma. If one beast be taken away
from a person, he regards it as a loss; what
will be his feeling, if many beasts be taken
away. So with the devas in regard to men.
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51. Even this enjoyment does not endure:

There they dwell till all the karma to yield
fruit there is expended. Then they return
by the very same path by which they went.
They go to ether; from ether to vayu (air);
being wvayu, they become watery vapour;
being watery vapour, they become cloud ;
being cloud, they become rain-cloud ; being
rain-cloud, they come down as rain (chando.,
V-10-5 and 6).

The text means that the descending jiva is
merely in contact with air,” watery-vapour,
cloud, rain-cloud and rain.. The taking up of
a divine or human body is for experiencing
pleasure or pain. But here there is no occasion
for it, and the descending jive attaches himself
to air and the rest and becomes like them.
Owing to the absence of a gross form, he can-
not be perceived to be separate from them.
He is denied the pleasure of taking up air and
the rest as his bodies; for they serve as the
bodies of certain devatids, who use them for
their own enjoyment ; and he cannot use them
at the same time. Nor can he become the
devatds themselves; for they were at the
beginning of evolution placed in charge of what
they control, and will exercise their functions
to the very end of the current world-age ; and
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cannot make room for a jiva descending every
now and then.

52. The further progress of the descending
Jiva is thus described :

They are born here as paddy or yava (a kind
of grain), herbs or trees, gingelly seed or
black grain, and the like. From them
escape is more difficult. Whoever eats
food or emits semen, they (the descending
jivas) become those persons (chando., V-
10-6).

Here also the descending jiva is merely in
contact with the grain, with the food, with
the man and with his semen. Where the
experiencing of pleasure or pain is intended,
there will be mention of karma leading thereto.
Here no mention of karma is made, as it is not
made 1in the case of becoming air and the rest.
The karma, which had to yield fruit, yagas and
the rest, has been expended by enjoyment in
the heaven-world; and what has yet to yield
fruit is referred to further on in the upanishad.
And between these two stages there is no
karma, the fruit of which has to be experienc-
ed. Hence, the expression ‘are born’ in the
text should not be taken literally. What has
been stated is confirmed by the last sentence
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in the text. The descending jiva does not
become the person that takes food or has sexual
intercourse. He is merely in contact with him.
It is only after reaching a woman’s womb that
a body is attained. '

53. It was stated in the preceding para
that escape from the last stages is more diffi-
cult. When the corn, with which the descend-
ing jiva is in contact, is cut, the jiva who
ensouled the corn-plant departs; but not so
the descending jiva, whose contact with it
continues, while the eorn is cut, gathered,
dried, put into a granary, husked, cooked, and
eaten. Having got into a man, he attaches
himself to his semen. KEven then, he may not
reach a woman's womb ; for the husband may
have no sexual appetite, or the woman may be
barren, or her menstrual period may have passed.
He must manage to be eaten again by a man
with his food. When he gets into a womb at
last, he is enveloped by a thin membrane
known as the amnion. When the time for com-
ing into the world arrives, he has to squeeze
himself and get out through a narrow opening.

54, What is the kind of body that the
descending jiva attains. This is stated:
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Those, that return here, if they have good
karma, reach good births—birth as a brah-
manpa, as a kshatriya or as a vaisya; those
that return here, if they have bad karma,
reach evil births—birth as a dog, as a hog,
or as an out-caste (chando., V-10-17).

This text should be understood in a general
way. If the karma be evil, a person may be
born as a beast. If he be born a man, he may
be born into a family, that does not acknow-
ledge the authority of the veda. Even if the
family does so, it may misinterpret its texts,
and hold the view that Brahma suffers from
avidya. Birth into a family, which clearly
perceives the truth and endeavours to reach
the highest goal is very rare.

55. Hitherto we considered the case of
persons who have 'done meritorious deeds.
What becomes of men of evil deeds? The
veda states :

These petty creatures, that continually return,
do not go on either path; they die only to
be re-born immediately (chando., V-10-8).

Reference is made to the path known as
devayana, by which those that meditate on
Brahma journey to the highest heaven ; and
to the path described in para 50, and known as
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pitriyana. The petty creatures do not journey
on the devayana ; for they have not meditated
on Brahma ; they do not go on the pitriyana,
as they have not done meritorious deeds. They
therefore return to earth-life quickly. In their
case entry into a womb is unnecessary. They
come into existence from shoots or from sweat.

56. The jiva, being born as stated in para
54, goes through thesame experiences ; births
being followed by deaths, and deaths being
followed by births. How was this cycle of
births and deaths caused ? Feply. The cause is
karma, which connects the jiva with a body
made of matter with the three gunas; and this
connection leads  to ~the experiencing of
welcome and unwelcome fruits. This is
stated :

As a bull or horse is yoked to a cart, in the
very same way this jiva is yoked to this
body (chando., VIII-12-3); one, that is in a
body, is caught by welcome and unwelcome
things, from one in a body weicome and
unwelcome things do not depart; and one
that is without a body they do not touch
(Ibid., VIII-12-1).

The jiva is without a body by nature. How
is the condition, in which he abides in a body,
brought about? The first text replies. The
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bull or horse is yoked to the cart with cords;
the jiva is yoked to the body with karma. Why
does one do karma—t.e., good and bad deeds ?
This is stated :

By (previous) good deed one becomes the
doer of good deeds ; by (previous) evil deed
one becomes the doer of evil deeds (brihad.,
VI-4-5).

Karma not only yields its fruit in the form
of pleasure or pain; but it also creates a
tendency to repeat the karma. The tendency
is known as wvasana. It creates a desire, and
desire leads to karma again. When a person
dies, he carries with him the tendencies formed
and developed in the life that has ended ; and
when he is reborn, they appear, and create
desires, and through them lead to fresh karma.
Thus karmas form a stream, in which one
karma is followed by another, and this stream
flows on without dryving up. And it has had
no beginning ; for one karma is preceded by
another : this by another; and so on ad
infinitum. Now in this cycle of births and
deaths, what is it that makes one put up with
it. The reply may bhe given that it is enjoy-
ment of pleasure. But this pleasure is petty ;
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it is short-lived ; it is procured with effort ;
it is mixed with pain, while it is experienced ;
it leads to future pain; and it obstructs the
enjoyment of pleasure that is free from these
defects. The weda, therefore, after describing
the jiva’s journey to the heaven-world, thus
concludes :

Let one be disgusted (with samsara) (chando.,
V.10-8).



SECTION VI
BRAHMA

57. Lastly as to Brahma. There are five
attributes, without which a conception of
Brahma cannot be formed. They are (i) being
unchanging ; (ii) being jndna; (iii) being
without limitations; (iv) being bliss; and (v)
being free from imperfections. These are
stated :

Unchanging, ‘shining  (jnana) and without
limitations is Brahma (ana., I-1); He per-
ceived ‘Brahma is bliss * (bhrigu., VI); It is
that well-known Akshara, Gargi! whom
those knowing Brahma describe as neither
gross nor subtle, as neither short nor long,
as neither red (like fire), nor cohesive (like
water), as being without shadow and with-
out darkness, as being neither air nor ether,
as being without attachments, without
taste or smell, without eyes or ears, with-
out speech or mind, without light, without
prana, without a mouth, without limita-
tions, and without a place within or with-
out not pervaded by Him (brihad., V-8-7).
]
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(i) In the first text there are three terms
that denote Brahma as possessing three
attributes. The first term ‘ unchanging’ (satyam)
connotes unchangeability, and differentiates
Brahma from matter, which continually
undergoes changes in its substance, and from
bound jivas, who undergo changes in their
attribute jnana. See.end of para 35 suapra.

(ii) The second term covers both the svarupa
(substance) of Brahma and His attribute jnana ;
and both are jnana, i.e., they show themselves
and other things, the svaripa showing itself
and the attribute other things. The term shows
also that Brahma possesses jndna as an
attribute, that has never suffered any change.
It therefore differentiates Brahma from the
freed jivas, whose jnadna had contracted before.

(iii) The third word denies of Brahma
limitations of every kind. Three kinds of
limitations are observed in the world—limitation
in place, limitation in time, and limitation in
objects (vastus). A thing is limited in place,
if it exists in one place, and not in other places.
It is limited in time, if it exists at one time,
and disappears at other times. It is limited in
objects, if it cannot be identified with other
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objects. Brahma is everywhere; He exists at
all times; and can be identified with all ob-
jects ; for as stated in paras 14 to 17, He is in
every object as its atmd, and every word
denotes Him in its primary sense. The absence
of the last limitation may be understood also
as denying the existence of any object, that
excels Him in any good quality. This will be to
deny that thereis any being equal or superior
to Him.

(iv) The second text shows that Brahma is
bliss, 7.e., that He is most agreeable. This is
stated in another text also:

He is bliss; for on reaching this bliss, one
becomes blissful (@ra., VII-1).

This means that by the enjoyment of Brahcma
one attains bliss.

(v) The last text shows Brahma in a
feature, that is the reverse of the features
found in the universe consisting of matter and
jivas. It is not found in the freed jiva, who
though without imperfections in himself was
fit to be connected with them. These five
attributes differentiate Brahma from every-
thing else, and show Him to be a unique Being.
They are known as svariapa nirapaka dharmas
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(attributes that describe the svarapa of
Brahma).

58. This freedom of Brahma from all imper-
fections is shown in other texts also:

Him night and day do not touch ; no old age ;
no death ; no grief; no good deeds ; no evil
deeds ; all evil depart from Him (chando.,
VIII-4-1); He is free from karma (papma),
free from old age, death, grief, hunger and
thirst (I0id., VIII-1.5) ; He has risen from
all evil (papma).” He' willrise from all evil,
who thus meditates on Him (Ibid., I-6-7).

The first text shows that the term papma
occurring in the second and third texts should
be understood as covering both good and bad
deeds. The expression ¢ risen from all evil ’ can-
not be understood in its primary sense. As
Brahma is omnipresent, to think of His rising
from a place connected with evil is absurd. It
must therefore mean ‘ untouched by all evil,” as
stated in the first text. Hence, though He
does actions, that in others may be regarded as
good or evil, their fruits do not touch him.
Hence it is that one that meditates on Him as
possessing this attribute is released from all
evil, A vprisoner in chains cannot release
fellow-prisoners. As no mention is made of
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any means, by which He attained this condi-
tion, we may conclude that it pertains to His
nature.

59. On this point some doubts may be
entertained :

(i) Brahma is said to be present in the
heart of every person; He must therefore, like
the jiva, who also dwells within the heart,
experience pleasure and pain. Reply. Mere
dwelling within a body does not bring about
this result ; the true cause'is bondage to karma ;
and this does not exist in Brahma; for it
is said :

Two birds, inseparable and possessing similar

qualities; cling to the same tree; of them
one eats the ripe fruit; the other does not

eat, but shines on all sides (munda.,
I11-1-1).

In this verse the two birds are a jiva and
Brahma. They are inseparable, as the jiva is
the aspect in which Brahma appears. The jiva
possesses along with Brahma the eight qualities
stated in the chandogua, chapter VIII, section 1;
but they are now prevented by karma from
appearing ; when he becomes free, they will
emerge. The tree is the body, which is fit to
be cut down like a tree. The one that eats is
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the jiva, and the ripe fruit is the fruit of karma.
The other is Brahma. Between Him and the
Jiva there is a difference. The former abides
within every object of His own will for the
purpose of control; while the jiva has no
choice, and must enter the body, that has been
made for him, and must experience the fruit of
his past karma.

60. (ii) The jiwe’s body being made up of
bones, flesh and blood, connection with it must
be undesirable, The fact that Brahma enters
it of His own will cannot alter the nature of
things. He must be subject to imperfections
by his stay within the body. Reply. 1t is
not true that even matter in itself is undesir-
able. The same object causes pleasure at one
time, and pain at another time ; it is pleasur-
able to one person, and is painful to another.
If this effect were due to the nature of the
object, then every object must cause either
pleasure or pain at all times and to all persons.
But this is not one’s experience. It must there-
fore be concluded that Brahma causes an
object to appear pleasurable or otherwise
according to the karma of each individual.
But He is subject to no control; and the
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connection with matter, which in the case of
the jiva produces undesirable results, only
helps Him to control an object as may be
necessary in its case, and derive amusement.

61. (iii) It has been said that Brahma
entered everything and gave it a name and a
formn, and that He is the atma of that thing.
He has therefore a body—divine, human or
otherwise and a name; and like the jiva He
is subject to vedic injunctions and prohibitions.
In other words He is subject to karma. Reply.
Though Brahma has entered every body, and
has thus become connected with various forms,
yvet He is like one without them ; z.e., without
the effect produced by the connection, He
does not therefore share with the jiva sub-
jection to karma. This is stated:

Ether (ckisa) is the maker of name and
form; because He is between them, He is
Brahma (chindo., VIII-14-1).

In this text the term akasa denotes Brahma.
He is between them ; i.e., He is untouched by
the effects, which they produce. He is merely
their maker.

62. Because Brahma is not touched by the
imperfections of the various places, in which
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He abides, a comparison is made in the sacred
books between Him and the sun reflected in
water, mirrors and the like. As the sun's
purity is not thereby affected, so the purity
of Brahma remains unaffected. He is also
compared to ether (@kdsa) in the text—

He is subtle and unpolluted as the ether
(chando., 111-14-2).

Ether fills vessels of various sizes—some small,
others large; but it is not affected by their
size. The sun, on the other hand, does not
enter sheets of water, but appears to be within
them ; and though his reflections are large or
small, the sun himself remains the same.
Similarly Brahma, though abiding in intelli-
gent beings and in non-intelligent objects,
is not affected by their imperfections, but ever
remains the same. An element, that is
common to both the examples, should be
found: and this is being untouched by the
imperfection of the objects, in which the ether
is, or the sun appears to be ; and it is this that
is afirmed of Brahma. One is affected by the
imperfections of a thing by nearness in place,
nearness in time and nearness in nature. The
sun and sheets of water illustrate distance in



BRAHMA 89

place ; the ether and jars illustrate distance in
nature ; and in making the comparisons the
intention is to show that distance in the
nature of objects is as good areason as distance
in place for the freedom of Brahma from the
imperfections of the objects.

63. Brahma is not only free from imper-
fections of all kinds, but is also the seat of all
noble qualities. This is stated :

They say He is samyadoama; for all good
qualities come together in Him. All good
aualities come together in him, who thus
meditates (chindo., IV-15-2).

And there is no limit to the excellence of
each quality. To show this, the anandavalli-
upanishad takes one quality, bliss (@nanda) as
a sample, and gives the following description.
It takes as the unit the happiness of one in
every way well-placed in the world, and
states that the happiness of each grade of
beings is one hundred times the happiness
of the next lower grade. These grades are
beginning with man—-(i) human beings, who
have become gandharvas, remaining men ; (ii)
gandharvas living in the intermediate world ;
(iii) departed men living in a world continuing
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for a considerable period of time; (iv) devas
born in the heaven-world ; (v) those that have
become devas by karma, i.e., yaga ; (vi) devas-
vasus, rudras and the rest, thirty-three in num-
ber, who receive the offerings in yagas; (vii)
Indra ; (viii) Brihaspati ; and (ix) Prajapati, the
creative agent. One hundred times the happiness
of the last is the bliss of Brahma. The object
of this description is merely to show that the
bliss of Brahma excels the happiness of every
one else; and it is immediately added:

One that meditates on the bliss of Brahma,
from which speech returns with the mind
without reaching (its higher limit) does not
fear anything (@na., I1X).

64. On this subject also there are some
doubts. (i) There is a text, that states Brahma
to be mirguna—i.e., without qualities. Does
this refer to all qualities, or only to some
qualities. Here is another text:

He is dtmd,; He is free from karma; He is
free from old age, death, grief, hunger and
thirst; He has unchanging objects of
desire, and His will is never frustrated
(chando., VIII-1-5).

Here two good qualities being stated, the term
guna cannot refer to all qualities ; and as six



BRAHMA 91

bad qualities are denied, the term should refer
to bad qualities in general. This conclusion
follows the rule deduced in the parva mimamsa.
There is a direction, ‘Do the yidga with a
pasu’; and there is the direction to the hota
(one of the helpers in a sacrifice) to recite the
appropriate mantra for the offering of the vapa
of the chaga (goat). Pasu is a general term,
meaning any four-footed animal; and the
term chaga is a particular term. The general
term pasu therefore refers to the goat (VI-8-9).

65. (i1) Brahma 1is defined to be satya (un-
changing), jnana (shining) and ananta (without
limitations). Being jnana, can He possess
Jjnana as an attribute.  Reply. The text states
Brahma to be jnana in His svarapa ; it states
so much only, but does noty deny the possession
of attributes affirmed by other texts. We
accept Brahma to be jnana in order that the
text quoted may not become meaningless ; and
the same argument compels the acceptance of
the existence of other attributes also in Brahma,
such as omniscience, omnipotence, ete.

66. (iil) The third brahkmana of chapter IV
of the brihad aranyaka begins with the words
‘ There are two forms of Brahma’. It then
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describes the whole universe consisting of the
gross and the subtle as His form; it states a
particular colour for Him and concludes with
the teaching ‘not so; not so; for there is no
other than that'. Here all the forms of Brahma
described are referred to by the word ¢t¢ (so),
and they are denied. Is it not so? Reply.
After stating certain things as the attributes of
Brahma, things that are not known by other
means as His attributes, will the upanishad
deny the very same as attributes ? Among the
things mentioned some are no doubt known by
other means; but their being attributes of
Brahma was never known. Other things are
not known either in their svarfipa or in their
connection with Him. The statement is not
therefore a repetition of what was previously
known, and their denial is inappropriate. The
text must therefore be understood as denying
that Brahma is merely what has been stated.
Certain attributes of Him were stated. The
text says ‘Do not think that He is merely as
described.” -A limitation is implied by the
foregoing description, and this is referred to
by the word 7f (s0), and is denied. Further
after the denial certain other attributes of
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Brahma are stated. IHence the expression
‘ not 50’ must mean ¢ Not merely this .

6Y. Hence Brahma is free from all imper-
fections, and is the seat of all noble qualities.
This is known as ubhaya lingam (two-fold marks).
Of these qualities six are known as shadgunya.
They are jnana, bala, aisvarya, virya, saktt and
tejas. Jnana is the-capacity to know ; bala is
the capacity to support; azsvarya is the capa-
city to control ; wirya is freedom from fatigue
by knowing, supporting or controlling ; sakts is
the capacity to do what others cannot; and
tejas is the power to overcome others, and not
being overcome by them. These six qualities
are found in full measure in Brahma. For He
can see all things at the same moment by
sense perception ; and He has this power, not
as a gift from another. He supports the whole
world and controls it. To Him this is mere
play and causes no fatigue. His sakti and tejas
are unquestioned. Here is the authority for
these statements:

(i) His capacity is heard to be superior ; to be
of many kinds, and to pertain to His
nature ; so also His power to know, to sup-
port, and to create and destroy (sveta., VI-
8); (i) He knows everything and every
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attribute of every thing (munda., I-1-10);
(iii) By the unobstructed command of that
Akshara, Gargi! the sun and the moon
stand supported (brihad., V-8-8); (iv) He
has everyone in His grip; He controls
everyone; He is the iord of everyone
(brihad., VI-4-22) ; (v) The highest Brahma
is an all-pervading purusha free from any
change ; blue mixed with yellow ; with very
superior virya; with dissimilar eyes. Pros-
tration before this Being, who appears in
every form (ndrd, anu., 12) ; (vi) Vishnu, the
protector, who cannot be injured by any one,
walked three steps; by that means He
made the steady performance of dharma
possible (sama veda, uttara grantha, 18-2).
The possession of jnana is shown by the
second text; of bala by the first text; of
aisvarya by the fourth text; and of salkti by
the first text, which shows also that these
qualities belong to Brahma by nature. The
fifth text shows that His virya is very superior.
The original has the term @rdhva retam, which
the commentary explains as shown in the
translation. The possession of fejas is indicated
by the sixth text, which has the term adabhya,
which means one that is incapable of being
injured by any one; and this is ftejas. The
vishnu purdana very clearly states the possession

of the six qualities :
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The word bhagavin connotes one that has in
full measure the six qualities—jnana, sakti,
bala, atsvarya, virya and tejas, without
undesirable qualities. Thus, the noble word
bhagaviin denotes Vasudeva, the highest
Brahma ; it does not denote any one else.
This word both by its etymology and by
well-established usage denotes Him in its
primary sense; others indeed are denoted
by it in a secondary sense (VI-5.76, 77
and 79).

The words °without undesirable qualities’
express the meaning of the last syllable an in
the word bhagavan ; an is na, the particle denot-
ing negation. This word is said to be noble,
as it conveys this great truth.

68. If Brahma had these qualities only,
we should be afraid to approach Him ; for He
rewards or punishes according to the karma of
each. This means that for good deeds the doer
is rewarded ; if it be a small deed, the reward
is little; if it be a great deed, the reward is
large. For bad deeds the doer is punished. The
punishment is little, if the deed be a small one;
and it is large, if the deed be great. We have
disobeyed Him in numberless lives, identifying
ourselves with our bodies, and not even recog-
nising His existence. We have thus made
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ourselves liable to very heavy punishment.
Brahma possesses another set of qualities, that
gives us courage. Of these the foremost is
mercy (daya, kripa, or karuna). Brahma is un-
able to see us suffer. During cosmic rest
{pralaya) the jivas have no bodies or senses ;
and as their attribute jndna works through the
senses, they are unconscious, and are like
matter. Pitying this condition of the jivas,
He creates the world and gives them bodies
and senses, and with them the power to utilise
them. Through the ‘four-faced Being and
great rishis He spreads the knowledge of the
teaching contained in the weda in the world, so
that the jivas may adopt the means by which
He may be reached. When this teaching
happens to be forgotten by lapse of time, He
comes down into the world and renews it.
This will be evident from the following quota-
tion from the bhagavad gita :

This imperishable yoga I taught to Vivasvan ;
Vivasvin to Manu; Manu to Ikshviku.
Thus handed down along the line of
teachers, the king-sages knew this yoga :
but by great efflux of time, this yoga has
been lost to the world. What I have taught
you now is that aneient yoga (IV-1, 2
and 3).
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The yoga referred to is karma yoga ; and it
is said to be imperishable, as it never fails to
yield its fruit. It has been lost owing to the
inability of those that received the instruction
from time to time. Next, if a person meditates
on Brahma with love, when the meditation has
become continuous and vivid, He cancels the
meditator’s past karmas. This means that He
wills not to give him their fruits. This is
stated :

As the cotton of the i7shika plant thrown
into a fire is burnt up, in the same way
all his karmas are burnt up (chando.,
V-24-3).

This is a wvery merciful dispensation. 1If a
Jiva had to expend his karmas by the experi-
encing of their fruits, he could never be releas-
ed from them. For the experiencing of the
fruits the taking up of a body is needed ; and
in that body fresh karmas are done from the
tendencies (vasand), which have been formed.
Nor can the karmas be expended by experienc-
ing their fruits; for the time to come will not
be sufficient for the purpose. To cancel karmas
by penance (prayaschitta) is equally impossible,
as the doing of fresh karmas cannot be avoided,

while the penance is being done.
7
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69. In these ways Brahma shows His
mercy. This is common to all jivas; for being
the ruler of the worlds, He must be impartial.
He does not therefore interfere with particular
individuals, but watches for an excuse for
doing so. This excuse is afforded, when a good
deed is done without the doer’s knowing it, or
without his intending to do it, though he is
aware that it must happen. Thus, when a
person irrigates his rice-field, if a fulasi plant
happens to receive the water, Brahma counts
it as a good deed, though the person is not
aware of the existence of the tulasi plant. If
he be aware of ite existence, he may not
intend that it should be irrigated, though he
knows that this must happen. In the former-
case the good deed is known as yddricchika,
and in the latter as prasangika.

70. Another quality of Brahma is love
(vatsalya). He loves all jivas; for it is
said :

He is the goal of all, and the well-wisher of

all (sveta., I1T).
This means: Because He loves all, He is a
fruit that should be reached. He shows His
love in several ways. If one wishes to be ever
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with Him, and meditates on Him, He himself
helps the meditator. This is stated:

To those that wish to be ever with Mae,
and meditate on Me, I give with love that
buddhi, with which they will reach Me.
To favour them, I remain as the subject of
their thought, and with the bright lamp
of knowledge, I destroy the darkness born
of past karma (bhagavad gita, X-10 and 11).

The buddhi referred to is seeing Brahma
vividly as by sense perception. The bright
lamp of knowledge is knowledge of Brahima
and of His noble qualities. The darkness
that is destroyed by this is yearning to-
wards sense objects. This was no doubt
destroyed before meditation was begun ; but
something of it remains in a subtle form, and
this is now destroyed. Next, when a person,
who loves Him for Himself, is injured by
another. He cannot bear to see it. He, of
His own motion and without an appeal from
the beloved, interferes and punishes the
offender. This was seen in the case of
Prahlada. His father, Hiranyakasipu tried to
kill the son in various ways; but Prahliada
bore them all, and never breathed a word of
complaint. Yet Brahma, unable to see His
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beloved suffer, appeared in the form of half-
man and half-lion and killed Hiranyakasipu.
One may see this in the world. A cultivator
out of love for the crops that he grows pulls up
the weeds, that impede their growth. Next,
when those that love Him become conceited,
He corrects them. This is stated in the
kena upanishad.

The devas overcame the asuras with the
help of Brahma; but becoming conceited,
they thought ‘ This victory is due to our-
selves’. Knowing this, Brahma appeared
before them | in the form of an yaksha.
They did not know "Who is this yaksha .
They said to Agni, ' jiatavedah! Find out
who this yaksha is’ He agreed, and going
up to Him, asked ‘Who art thou ?’ The
yaksha replied ‘I am agni; I am jata-
vedas” He aked Agni ‘What is your
sakti’ Agni veplied ‘I can burn all that
is on earth.” The yaksha placed a piece
of straw before him, and said ‘' Burn this.’
dgni approached it with all speed, but was
not able to burn it. He returned from the
yaksha, and informed the devas ‘I was un-
able to know who the yaksha is’. Then
the devas said to Vayu, ¢ Vayu ! Find out
who this yaksha is’. He agreed, and
going up to the yaksha, asked ' Who art
thou.” The yaksha replied ‘I am vayu; I
am matarisvan. He asked Vayu ‘ What
is your sakti’ Vayu replied ‘I can carry
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away all that is on earth.” The yaksha
placed a piece of straw before him, and
said ‘carry this away.” Viayu approached it
with all speed, but was not able to carry it
away. Vayu returned from the yaksha, and
informed the devas ‘1 was unable to know
who this yokshais.! Then the devas said
to Indra, ‘ Maghavan, find out who this
yaksha is." He agreed, and appreached the
yaksha, who went out of his sight- Just then
Uma, the daughter of Himavin, appear-
ed shining with many ornaments. Indra
went to herand asked ‘ Who is this yaksha.’
She replied ‘He is Brahma ; this victory
having come through Brahma, you receive
respect.’” From thiz teaching Indra knew
that the yaksha was Brahma (3 and 4).

Readers of Sri Bhagavatam know how in
the avatara as Sri Krishna, Brahma took the
conceit out of JImdra, by persnading the
shepherds not to make the annual offering to
Indra, but to make it to the govardhana hill,
how [Indra incensed at this, sent heavy and
continuous rain for seven days, and how Srz
Krishna protected them from the rain by
holding the govardhana hill over them.
Brahma shows His love in still another way.
‘When one, that loves Him, is guilty of a
misdeed, and He has to punish him, the punish-
ment is light. For an offence that deserves
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the cutting off of his head with a sword, He
scratches him with a thorn. This may be seen
in the world also. A mother merely chides
her son for an offence, which she will not
tolerate in another. Brahma loves like the
mother ; but the mother’s love is limited to
one life; the love of Brahma has no such
limitation.

71. A third guality of Brahma is accessi-
bility (saulabhya). 1In His svarapa He cannot
be reached by jivas. For their sake He
appears in a very beautiful form in the place
known as the highest heaven. This benefit is
reaped by the jivas that have become free,
and by the jivas, that were never bound by
karma and that are known as nityas. For the
sake of the devas He appears in the middle of
the milk ocean; for the sake of the yogis
{those that meditate on Him) He appears in
the sun’s orb. Hven this is not to His satis-
faction ; he comes and abides in the heart of
every man and every woman. This is stated :

The lord of all prajas (beings) greater than
the great, dwelis in the shoreless ocean, in
the middle of the worid, over naka (the
place of unalloyed bliss), and within the
heart of men. He has entered the
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luminous object with His light (nara., I-1);
(ii) Now, that golden Purusha, who is seen
within the sun, with golden beard, with
golden hair, and golden in every part of the
body up to thetip of his nails. His eyes
are like the lotus flower newly-opened to
the sun’s rays (chando., I-6-6 and 7); (iii)
Purusha, the controiler of the past and the
future, dwells in the middle of the
meditator’s body in a form of the size of
the thumb. Hence He does not shrink
(from the  faults  of “the body) (katha.,
1V-12).

The first verse refers to all the places
stated. Naka i1s the highest heaven ; it is so
called, as there is pure bliss (kam) in it. The
shoreless ocean is the milk ocean, to which
reference is made in the puranas. The middle
of the world is the intermediate world, in
which the sun moves about; reference is made
to the sun’s orb. This is clear from the
second text. His being present in the heart of
every person is stated clearly in the third text.
It is added that He does not shrink from the
body, which is made up of bones, flesh and
blood and covered with a soft skin to conceal
its ugliness. He is like a father, who plunges
into a sewage pit, into which a dear child has

fallen. The highest degree of accessibility is
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shown, when he responds to the call of earnest
souls, and is present in images made by them
in a form of the same size as the images. This
appears from the following verse of the
bhagavad gita.

In whatever form men wish to see Me, in the
same form do I appear before them
(TV-11).

72. The fourth gquality of Brehma is the
quality of mixing intimately with inferior
beings, as if He were one of them. This is
known as sausilya, and can evidently be
exhibited only in awvatdras. It was shown
when as Sri Rama He dwelt with monkeys
and rakshasas, and when as Sri Krishna He
played with shepherd boys and girls.

73. One more quality of Brahma is
generosity. As stated in the text * He is bliss;
for on reaching +this bliss, one becomes
blissful . . . He alone makes one blissful ’
(@na., VII-1), He confers on freed jivas the
bliss of enjoying Himself and His noble
qualities. There can be no higher gift than
this; and the persons, that receive this gift, for
numberless world-ages did not recognise His
very existence, and ran after very inferior
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pleasures ; and the means by which they now
reach Him is not commensurate with the
greatness of the gift. Yet He does not mind
these. This generosity is known as gambirya,
the quality of not minding the unfitness of the
person that receives a gift, and the greatness
of the gift itself. KEven after He gives himself
and His possessions to those that love Him, he
feels that He is a debtor.. This quality is
known as auddarya.

74. When it is known that Brahma possesses
the qualities described in paras 68 to 73, one
will approach Him with boldness. He will do
so with great eagerness, when He knows that
He is the lord of both the worlds (uhhaya vibhuti
ndatha). Of them oneis this world of matter with
the three gunas. 1t is known as lila wbhats ; for
it affords amusement to Brahma by its evolu-
tion, continued existence and dissolution. The
other is known as nitya vibhiti. Its existence
is shown by the following text:

Now, that Fire, which shines beyond this
heaven, above this universe, in worids with-

out a superior world (chando., 111-13-7).
The original has two expressions meaning
‘above all’ (sarva) and ‘above all’ (visva).
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The term wvisva being used in another place to
denote the world of diversity, the term sarva
should be taken to denote the great elements,
that surround it on all sides, The two expressions
therefore denote this world of matter with the
three gunas. This interpretation is confirmed
by the expression ¢ in worlds without a superior
world’; it can apply to the highest heaven
only, and the fire that dwells therein is the
highest Atma. This world is known as nitya
vibhuits, as it does not undergo changes brought
about by time. Here a flower quickly fades,
and a fruit soon becomes rotten. In the other
world objects remain as they are, unless the
highest Atma or one of the dwellers therein
wills otherwise., = This appears from the
following text :

All beings form one of His feet ; the immortal
three feet are in heaven (cazndo., I11-12-6).

The term ‘beings’ refers to jivas dwelling in
this world in material vehicles. The ‘ three
feet’ are cbhjects of enjoyment, places of
enjoyment and instruments of enjoyment.
These are immortal, 7.e., not subject to change.
The matter of that world shows itself, and is
therefore said to be jndna. We are not able to
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see it owing to our karma, as we are unable to
see the jivas around us in spite of their being
Jnana. The matter conduces to pure bliss; for
the world is denoted on this account by the word
nakam ; kam means bliss ; akam is the reverse; and
nakam means a place in which akam is not found.
This matter has satva as its only quality ; and
it is therefore said to be suddha satva. In this
world the satva guality is mixed with rajas and
tamas; and as stated in para 22 supra the
matter gives rise to desire and hate, and to
the attendant feelings——anger, fear and un-
willingness to part with property. It also
brings about misperception, sloth and sleep.
In the other world, the matter being marked
by satva alone, the dwellers therein see things
as they are, and enjoy bliss without the ad-
mixture of undesirable elements. This is
stated :

Wise men ever perceive that highest place of
Vishyu, as the eye moving in the sky sees
clearly (owing to the absence of obstacles).
Wise men brighten that highest place of
Vishyu, praising and never going to sleep
(sama veda, uttara grantha, 18-2).

The kaushitaki upanishad, in describing the
journey of the freed jiva to the highest heaven,
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refers to a tank named ara, to a tree named
tilya, to a city named apardjita, and to a palace
named vtbhu pramita. We may take these to
represent other things also. Sri Bhashyakdra
in the watkuntha gadye accordingly refers to
gardens in that world, in which flowers with
various colours and smells have fallen all
around on the ground, are falling or remain on
the trees ; to pleasure—hillocks, which, though
ever enjoyed, yet create wonder as if they were
new ; to places filled with parrots, sarikas,
peacocks, nightingales and other birds with
sweet sounds ; to tanks with pure, sweet water
and with flights of steps paved with precious
stones, pearls and coral; to pleasure grounds
that fill with delight those that enter them with
numberless objects of pleasure ; to beds made
here and there of flowers; to swarms of bees
elated with the drinking of honey drops from
various flowers, and humming sweetly ; and
to gentle breezes laden with the fine smell of
sandal, agaru, karpure and flowers. There can
be no comparison between the two worlds. This
one is full of suffering ; that other is full of bliss.

75. The svarapa of Brahma, His qualities
and the nitya vibhati have been described. He
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appears in the highest heaven in a very beauti-
ful figure for the enjoyment of those that serve
Him there. This is stated :

(i) I know this, viz., meditating here on that
great Purusha aione, who shines like the
sun, and who is far removed from famas,
one becomes immortai (sveta); (ii) Al
moments came forth from the Purusha
with the briliiance of lightning (nara., 1-8).

These texts show that Brahma has a figure ;
if it were not so, the reference to shining and
brilliance would be meaningless. The first text
shows also that the figure is not made of matter
of this world; for it is in a place, which is
removed from tamas or subtle matter. It is
made of suddha satva, the matter of the nitya
wbhuti. It therefore shines like the sun, and
has the brilliance of lightning. Its beauty
(beauty of the parts and beauty of the whole),
its smell and its softness are par excellence. 1t
is ever young; that is, it never becomes old.
See the text:

He has a brilliant figure; . . . all desir-
able smells and tastes are found in Him
(chando., TT1-14-2).

This text may be taken to represent the

other particulars about His figure. This is



110 ELEMENTS OF VEDIC RELIGION

known as para rapa; and Brahma in this
figure is known as Vasudeva. A second variety
of figures is known as vyitha. There are three
vyihas—Sankarshapa, Pradyumna and Ani-
ruddha ; and though they possess all the six
qualities beginning with jnana, each exhibits
two qualities in particular; the first exhibits
Jnana and bala ; the second aisvaryaand virya;
and the third sak#i and tejas. = The function of
the firstis to destroy the world in the end ; of
the second to create it; and of the third to
sustain it. This division into three forms, and
the division of qualities and functions are
stated in the pancharatra adgama, of which the
author is Narayena Himself. Reference is
made to the wyuha figures in the following
text :

The devas meditated on the highest Atma
appearing in three forms, praised by those
that praise, and enjoyable like cow’s ghee.
Of them Indra meditated on one figure ; the
sun on another figure : the others meditat-
od om the third figure; figures that had
come forth from Visudeva and are enjoy-
able like svadha (nara., 10-18).

The commentator explains that the three
figures are the three vyihas. The third variety
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consists of the figures, in which the highest
Atma appears from time to time for the help-
ing of the world. Reference is made to two of
these in the following texts:

(I) You have been raised (from the ocean) by
Krishna in the form of a boar with a hun-
dred hands (rara., I-28) ; (II) See the actions
of Vishpu, by which house-holders have
been enabled to dotheir agnihotra, Vishpu
the chief friend of  Indra (sama veda,
uttara grantha, 18-2).

The first text refers to the raising of land
after submergences in the ocean. This was
effected by the highest Atma in the form of a
boar (vardha). The second text refers to the
avatara as vamana, in which the highest Atma
appeared before Bali, king of the asuras, in
the form of a dwarf,  and begged for so much
land as could be measured by him in three
steps. This being granted, He measured the
whole of the earth as one step, the heaven as
the second, and Bali’s head as the third. These
avataras are fully described in the puranas.
Indications of other vibhava avatdras may be
found, if the veda be carefully examined. The
next variety consists of the forms, in which the
highest Atma appears in the hearts of men.
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This is shown by the texts quoted in para 71,
The heart of man being of the size of his
thumb, the figure of the highest Atma is said
to be of the same size. The taittiriya explains
how He abides in the heart. It refers to the
heart and to a large fire in its middle, which
by the description given appears to be the fire
in the stomach (jathara agni), and then states:

In the middle of} it there is a light, that is
subtle, with its top pointing upwards. It
shines like a streak of lightning with a
blue rain-cloud in its middle ; it is thin like
the end of the niwire (a kind of grain), is
of yellow colour and is peeriess. In the
middle of this light the highest A¢tma abides
(nara., anu., II).

The last variety consists of the forms in
which He appears in ¢mages at the request of
those that love Him. The first variety is known
as para; the second as wvyitha; the third as
vdhava ; the fourth as hdrda; and the last as
archd. All the varieties other than the first
are made by taking a little from the para
riapa . and they are therefore different from
bodies made of the matter of this world.

76. Now, who is the highest Atma describ-
ed in the preceding paras? The wveda uses
general terms like saf, anandamaya, akasa,
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prana, jyotis, brahma, akshara, vaisvinara,
atma and the like. Sut means that the
existence of which is known from a source
of knowledge; anandamaya is one full of
anandn or bliss ; akisa is what shines or makes
others shine; prana is what makes one
breathe; jyotis is fire or light; brahma is
what is great in its substance or in its attri-
butes ; akshara is what is imperishable ; vazs-
vinara is one that leads all ; 'and aima is one
that pervades a thing and controls it. The
particular being, that is described by these
terms, should be ascertained. The eleventh
anuvaka of ndrayana has for its special purpose
the teaching as to who is the highest Atma ;
and it should be followed in understanding
other vedic texts. In the parva mimamsa there
is the injunction—‘ He makes the offering with
a juht” 1t only mentions the instrument for
making the offering, but not the wood of which
it should be made. This is done by another
text ¢ He whose juhi is made of parpa wood,
and the first text is understocd with reference
to the second. Similarly, certain texts mention
various devatds as objects to be meditated on ;

and this is their only purpose. Who these
8
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devatas are must be ascertained from the texts,
which have no purpose other than to deter-
mine the nature of those devatds; and it is the
anuvika referred to; and it shows that these
devatds are Narayana, who is their atma. He
it is that should be meditated on in the form
of those devatis. The texts are:

The being stated to be the highest Brahma is
Niarayana 3 the highest tatva is Narayana ;
the highest jyotis {fire) is Narayana.

See the following text from the mahopani-
shad. It begins with the statement—-° Nardayana
alone was ; no Brahma ; no [sana. It goeson to
state that He found no pleasure in being alone,
etc. The subala wupanishad begins with these
words—

Narayana is a dweller in the highest heaven,
has a shining body, and is one, ¢.e., has no
equal or superior. The eye and what is to

be seen are Narayana ; the ear and what is
to be heard are Narayana.

It then goes on thus.

He remains within (man’s) body in the heart;
He is unborn; one, i.e., without an equal
or superior; eternal ; He whose body earth
is; who moves about in earth ; whom the
earth does not know ; whose body water is ;

whose body mrityu (subtle matter)
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is; who moves about in mpityu; whom
mrityu does not know ; He, the inner ruler
of all beings, is free from karma ; dwells in
the highest heaven; has a shining body ;
has no eaual or superior. He is Narayana.

77. The highest Atma has thus been shown
to be Narayana. He does not govern the world
alone. The BReing known as Srz or Maha
Lakshmi also controls the world with Him.
Her existence is stated in the text:

That one with scadhii breathed, but with-
out air;

The term svadhi is explained as denoting SrZ
in the wishnu purana; Indra addressing her
observes :

Creator of the world; you are siddhi (fruit
sought) ; you are scadhi; you are sviha ;
you are sudhi (nectar) (I-9-119) (1).

(1) The full text is-—mrityu (death) did not
exist ; exemption from death was not; knowledge
of night or of day was not. That one with
svadhd breathed, but without air; none whatever
was other than He and greater than He (rik veda,
ashtaka 8, anu 11, stkta I). This describes the state
of cosmic rest (pralaya). As all jivas were with-
out bodies, there was no work for mrityu to do
the devatd in charge of death ; and he therefore
disappeared. This did not lead to exemption
from death ; for there was no embodied jiva then.
There was no sun to divide time into day and
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Further on she is stated to be the yielder of
the fruit, wviz., release from bondage (I9id.,
120). Another text of the weda states her to
be the controller (isana) (1) of this world
(yajur, kanda, IV-4). She is thus said to be the
creator of the world, its controller and the
yielder of moksha, and these are the functions
of an all-Ruler. Henece both Narayana and
Sri form the highest devata for us, as Agni
and Soma together form a single devata for an
offering (para 6). As they are bound by
mutual love, that can in no way be weakened,
the disadvantages of divided control do not
appear. Hach of them possesses all qualities ;

night. What existed was Braima with svadhd.
Sayana, the commentator, takes the etymological
meaning of the word svadhi, which is what is
placed on oneself. He understands that this is
mayd ; but as the theory that Brahma has miya,
1.e., auidyd, is untenable, this interpretation
should be rejected. We accept the derivation;
and what is placed on Brahma is Sri; for she
dwells on His breast.

(1) The full text is—may Aditi, the supporter
of heaven, the supporter of earth, the controller
(Isana) of this world, the wife of Vishnu, the
pervader of the world, the yielder of food, the
possessor of good aisvarya yield us happiness,
who are on her lap (yajur., IV-4-12).
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but by agreement between them, Narayana
exhibits the qualities pertaining to a father,
and Sri exhibits the qualities pertaining to a
mother. We, jivas, exist to serve them both ; we
must appeal to both to releaseus; and we shall
have to serve both, when we attain release.
Neither is our dazvain without the other.

78. We may conclude this section with a
quotation from the Sri Bhashyam comparing our
relation to the highest Afmia with the relation
of a young lprince to his father, emperor:

A young prince, intent on his play, gets out
of the palace, loses his way, and is given
up as lost by the king. Being of too
tender an age to know his parentage, he is
brought up by a good brihmana, and is
taught the veda. He is sixteen years old, is
a fine-icoking bey, and is full of all estimable
qualities. If some good man tells him ‘ Your
father is the lord of all the country, and is
full of ail estimabie qualities, and lives in
a great palace, anxious to see you, his
long-lost son,” he is extremely pleased, and
cries out 'My father lives; he is full of
everv kind of wealth. The king too is
equally pleased, and makes efforts to get
his son back; and in due course they
become re-united,

We are the sons of the highest Atma ; like
the prince intent on play, we are engrossed in
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sensual enjoyment. Asthe prince getsout of the
palace, we are outlside the presence of our
Father; and are not in the highest heaven.
As he loses his way, we do not know the
means, by which we may reach Him. Like
the good brahmana, who brings up the prince,
an dachdrya comes, and teaches us the veda, and
makes us qualified to receive instruction about
the highest Atma. Like  the good man
revealing the prince’s parentage, an dachirya
tells us that we are not the bodies, for which
we mistake ourselves, and that we are the
servants of the highest A¢ma. If we have done
good karma, we shall be pleased, and will long
to go to Him. As the king is anxious to see
his long-lost son, so is our Father anxious to
get us into the highest heaven. There is one
point of difference. The king does not know
where the prince was; our Father knows all
about us; but being the ruler of all, and
having on this account to be impartial, He
awaits some effort on our part, and then
finding an excuse, He helps us in the way
pointed out in para 69; and we are in due
course united to Him in the highest heaven.



SECTION VII

BRAHMA VIDYA

79. How are we to reach the highest Atma,
we, who do not know ourselves, and are
running after sense objects. The first thing to
do is to go to a guru (teacher). What the guru
will do is stated :

If a person’s eyes be bandaged, and he be
brought from the gandhdra country, and
left in a loneiy place, he will turn to the
east, or to the south, or will look down, and
cry ‘T have 'been brought with my eyes
bandaged. T have been left here with my
eyes bandaged.’ If some good man
removes the bandage and says ‘The
gandhdra country is in this direction ; go
in this direction’ the person will go from
village to village, making enquiries, if he
be clever and does not forget what he is
toid, and will reach the gindhdra country
eventually. Similarly one, that goes to a
guru, will meditate (on the instruction
imparted to him) (chando., VI-14-1 and 2).

Our eyes are bandaged ; we have wandered far
from the highest A¢ma, and are plunged in
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samsara. The person described cries about his
present condition; but we do not see how
ignorant and miserable we are, and do not cry
for help. As a good man takes off his bandage,
our guru, if we go to him, will teach us what
we are in our nature, will create a disgust for
worldly objects, create a longing to reach
the highest 4¢ma, and will show us the way to
reach Him.
80. The wveda states the kind of guru to
whom we should go.
He should approach a teacher only, who
knows the vedidnta, and who sees Brahma

in meditation, taking fuel in his hands
(munda., 1-2-12).

This is repeated in the bhagavad gita.
Obtain this jnana by prostration, by service,
and by questioning. Those, that possess

jnana, and have had realisation of the fatva,
will teach you jnana (IV-34).

These texts show that jnana should be obtain-
ed only from a guru ; for this alone will be well
impressed on the mind. This is also stated—
One named Satyakama went to a teacher for
instruction. After ascertaining that he was a
brahmana, the teacher did the wupanayana
ceremony, and sent him to a jungle with four
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hundred lean and weak cows, with the direction
that he should not return till the number had
risen to a thousand. The disciple remained
there for many years, till this condition was
fulfilled. Then four devatds appeared before
him in the form of a bull, of the fire that he
served, of a swan and of a water-bird, and
taught him meditation. on Brahma as having
four feet, each foot consisting of four parts.
When he returned, he told his teacher what
had happened, and requested him to teach
him, if he pleased ; for—

The vidyd known from a teacher alone is the
best {(chando, I1V-9-3).

In these days we may not find a guru, that
meditates on Brahima and has realisation. As
the next best, we should go to one, who firmly
believes that he is other than his body and the
senses ; who therefore does not get angry,
when he is insulted ; who is merciful to every
one, making no distinction between those in
any way connected with himself, and those
that are not; who reports every action to the
highest Atma present in his heart ; and who
gsincerely repents for any lapses that may
occur.
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81. The guru will first remove the bandage
from the disciple’s eyes. At present he believes
that he is his body, that he does not depend
upon the highest Atma, and that he exists for
himself or for his family. This thought is
known as ahamkara. The guru will remove
this, and will make him learn (i} that he is
other than his hody, the senses and prana;
that he lives in the body, as one dwells in a
house, and that he uses the senses as his instru-
ments for enjoyment; (ii) that he is control-
led by the highest Atma, as the bull yoked to a
cart is led by the driver; (iii) that he is His
property and exists for His sake; and (iv) that
when he enjoys a pleasure, he does so in order
that He may be pleased. . Next, the guru will
show the unworthy nature of the fruits enjoy-
ed in this world and in heaven, drawing his
attenion to the faults that attend upon such
enjoyment (See end of para 56 supra). Lastly,
he will create a longing in him to reach the
highest Atma by describing His svarapa, His
freedom from imperfections, the noble qualities
that He possesses, the nature of the highest
heaven, the various figures in which He
appears, and His doings for the helping of the



BRAHMA VIDYA 123

jivas. The disciple will thus acquire jnana
(knowledge of himself and of the highest Atma),
virakti (desirelessness) and bhakti (love for the
highest A¢tma). He then becomes qualified for
the next step—meditation on the highest Atma,
known as Brahma vidya.

82. Brahma wvidya 1is continuous, vivid and
loving meditation on Brahma. This is enjoined
in the following texts:

(1) One that meditates (vid) on Brahma attains
the highest (ana, I-1); (2) Atma, dear,
should be seen, be heard about, be thought
about, be meditated on (brikad, IV-4-5); (3)
if the mind be pure, continuous, unbroken
(dhruva) meditation will come ; if medita-
tion be continuous and unbroken, release
from ali knots (avidyd, desire, hate and the
like) will follow {chando., VII-26-2) ; (4) The
knot in the heart is cut; all doubts are
solved ; and all his karmas are destroyed,
when He, the greatest among the great, is
seen (munda., 11-2-9).

All these texts point out the means to release,
and therefore give the same teaching., It was
pointed out in para 64 supra that when a
general term and a particular term are used
on the same subject, the former should be
understood as denoting what is denoted by
the latter. Applying this principle, we should
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take the genmeral word wvid in the first text to
mean meditation, which is referred to in the
second text. This also is a general term ; for
meditation may be continuous and unbroken,
or not. In the light of the third text, the in-
tention appears to be that the meditation
should be continucus and unbroken, like a
stream of oil poured from a cup. This con-
tinuous meditation may be vivid like percep-
tion by the eye or not. It is also a general
term ; and taking the third and fourth texts
together, the meditation that leads to release
should be held to be continuous and vivid
meditation. And it should be loving medi-
tation also. This is stated:

This Atma cannot be reached by mere think-
ing, by mere meditation, by mere hearing
many terms. Whomsoever He chooses,
by him alone is He reached; to Him He
reveals his figure (katha., 11-23).

One, that is chosen by the highest Atma, is
he who is dearest to Him; and he, that is
dearest to Him, is one that loves Him most.
Hence the love, which the meditator has for
the highest Atma, creates a love in Him for the
meditator, which becomes the means of his
reaching Him.
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83. When one does Brahma vidya, he
should meditate on the following: (1) on
Brahma with the five qualities, without which
no conception of Him can be formed. They
are being satya (unchanging), jnana (showing
himself), ananta (without limitations), ananda
(bliss), and amala (without imperfections); (2)
on Brahma as possessing certain qualities, which
are specially mentioned in' connection with
the wdya. In the dahara widya described in
chandogya, chapter VIIIL, eight qualities are so
mentioned ; and they are freedom from karma,
freedom from old age, freedom from death,
freedom from grief, freedom from hunger ; free-
dom from thirst, possession of unchanging
objects of desire and possession of an unfailing
will. The meditation should be ‘ Brahma is
free from karma ; Brahma is free from old age ;
and soon’. In connection with each quality
meditation on Brahma should be repeated.
Though He is the seat of all the qualities, yet
His aspect as invested with one quality is
different from the aspect as invested with
another guality. (3) On the meditator himself
in an aspect to be attained, when he will
become free; for only by meditating on
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that aspect that it will be attained. The
rule is:

What one meditates on in this world, that
he becomes, when he departs from here
(chando., TII-14-1).

(4) On the fact that all the meditator’s
karma will be abandoned, when he leaves his
last body, and that of them good deeds will go
to his friends, and bad deeds to his enemies.
This is stated :

Then the meditator, shaking off good and
bad deeds, and free from all touch of
matter, attains the highest likeness to Him
(munda., 111-1-3); His sons take his pro-
perty ; his friends his good deeds; his
enemies his bad deeds (satyayana).

(5) On the meditator’s reaching the highest
Atma and attaining his own form. The mode
of meditation is stated in the following text:

Shaking off karma, as a horse shakes off the
hair on its back, released from the body,
as the moon is released from the mouth of
rghu {(in an eclipse) and throwing off the
body, I will reach the eternal Brahma-
world, the purpose of my life having been
attained (chando., VIII-13-1).

Items (4) and (5) should be combined as
shown in this text; the omission of one or the
other is condemned :
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Those that meditate only on the removal of
obstacles (asambhiiti) enter dense darkness ;
those that find pleasure only on the attain-
ment of their form (sambhiit:) enter still
denser darkness (Isa, verse 12).

(6) And lastly on the path known as deva-
yana, by which the meditator will journey to
the highest heaven. This is enjoined in a
verse of the bhagavad giti :

Knowing these paths, no yogi is deluded (at
the time of departure). Therefore at all
times meditate on the paths (VIII-27).

The two paths are the devayana, and the
path by which one of meritorious deeds goes to
the heaven-world and returns.

84. The next question is how meditation
should be done. First, a place should be select-
ed, in which no disturbance of any kind will
happen. 1t is stated:

Meditation should be done at a level place,
that is pure, that is free from pebbles, fire
and sand, free from sound, water, and the
like. It should be such as will conduce
to concentration of mind, and will not tire
the eye. It may be a cave or a place not
disturbed by wind (sveta., 11-10).

Pure’—pure in itself, and not owned or
controlled by impure persons, and not touched
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by impure things. By the term * water’ refer-
ence is made to tanks, wells, or streams, that
are frequented by people. The original has
the word dsraya also, which means a building
like a temple, at which people congregate. The
reference to cave (guhd) should not be under-
stood as prescribing that place ; the intention
is to suggest a retived place. This is stated in
the bhagavad gitd :

Let the doer of karma yoge ever fix the mind
in a state, at which realisation will take
place, remaining by himself in a retired
place (VI-10).

‘Ever’—every day au the time selected for yoga.
¢ Retired place’—-not frequented by people and
not disturbed by sounds from outside. Kven in
such a place the medilator should be alone, and
not allow even a disciple to be present. Next
the meditator should sit and do medifation ;
standing or walking will cause fatigue, and
lying down will bring on sleep. The bhagavad
gita states: °‘Sitting on a seat’ (VI-12); and
describes what the seat should be:

A firm seat, neither much raised, nor very

low, and covered over with a cloth, deer-
skin, and kusa grass (VI-11).
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¢ Firm seat’ made of wood to secure firmness.
The seat should be covered with a cloth in
order to make it soft; with a deer-skin over it
to prevent crumpling and also for purity ; with
kusa grass over all for purity, and for the
predominance of the satva quality. The mode
of sitting is next pointed out:

Holding the body in sueh a way that the
three parts (breast, neck and head) may be
erect and straight (svefa., 1I-8); Holding
the body, head and neck straight ; immov-
able, and steady, and secing the tip of the
nose, so that the eyes may not wander
(bhagavad gita. VI-13).

Immovable—without shaking of the body ;
steady—with a support for the back in order to
prevent the fatigue that may result from
holding the body erect and immovable. 1If the
eyes be closed, outside objects will not be seen ;
but it may induce sleep. Hence the direction
to see the tip of the nose. This will not be
possible, when the mind is fixed on the object
of meditation ; the intention is that the eyes
should be so fixed on the tip of the nose, that
nothing else may be seen.

85. Having taken his seat in the manner

pointed out, the meditator should withdraw
9
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the senses from outside objects and make them
suspend their functions. The mind should be
fixed on the object of meditation, and be
prevented from wandering; and care should
be taken that no thought of anything else in-
tervenes. The first point is known as pratya-
hara ; the second as dhdranad ; and the last as
dhyana. In this the mind rests on a figure of
the highest Atma ; for the mind at the outset
needs something that it can grasp (asraya); it
is also pure (subha); as it will remove the
impurities of the meditator. Nothing else
possesses both the qualities—being an asraya
and subha. 1If the figure be dropped, and the
meditation be on the svari#pa alone, it is
known as samadhi. These operations are thus
enjoined :

(i) Firmly placing the senses along with the
mind in the heart (sveta., I1-8); (ii) A clever
person should be wide awake and hold the
mind on the object, as a clever driver leads
a carriage yoked to a vicious horse (Ibid.,
11-9); (iii) When the five senses along with
the mind remain without action, and buddh:
does not work, that is said to be the high-
est movement. This steady fixing of the
senses is regarded as yoga {katha., VI-10

and 11); (iv) Controlling the thinking faculty
(bhagavad grta, VI-10); (v) Making the mind
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one-pointed, controlling the functions of the
mind and the senses (Ibid., 12).
The senses go to the atmad and are united with
it, when the jiva is in deep sleep, and when he
rises from the body in death. 1t is notclear
whether they do so, when meditatoin is done,
The first text should therefore be understood
to mean merely that the senses should suspend
their functions. This is stated in the third
text. The mind thinks and wills. In the
former capacity it is known as chitia, and in
the latter as buddhi. The text therefore
means that the five senses of perception should
do no work, and that the mind should not
think of anything else, and should cease to
will. The senses and mind have been working
in various ways ; as compared with them, the
state described in the verse is the highest, as
it leads to release. The second text gives the
warning that this work of holding the mind
steadily on one thing is difficult, as the mind
will wander; as a vicious horse will take the
carriage where it pleases, unless the driver be
vigilant.
86. This steady meditation on the highest
Atma should be done day by day, till the
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meditator departs for the highest heaven.
This is stated :

He should dwell in a pure place, recite his
veda, direct his sons and disciples to do
dharma, draw all his senses from every-
thing other than the atma, and do no in-
jury to any being except when directed by
the sdstra. Living in this manner all his
life, he reaches Brahma-worid, and does
not return (to samsara) (chando., VIII-15-1).

The recitation of the veda should be understood
to represent all the other duties of the
meditator's stage of life. ' Though the text
does not mention meditation, the reference to
the duties of his position should be taken to
represent meditation, as they are done to help
it to grow.

87. Meditations on the highest A¢tma has
been described. Let us consider what help it
needs. As a horse takes its rider to his
destination, when it is provided with a harness,
so meditation requires help. Three kinds of
help are stated in the veda :

(i) Him brahmanas desire to meditate on by
recitation of the veda, by yajna, by giving,
by tapas in the form of absence of desire
(brihad, VI.4-22); (ii) Hence, one, that

knows this, controlling the mind, contro!-
ling the senses, withdrawing from worldly
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pursuits, taking good and evil with serenity,

and with the mind one-pointed, should see

the Atmz in himself (Ibid., 23); (iii) Hence

the brahmana should attain papditya. and

desire to remain with balya ; attaining, édlya

and .panditya, he should be a mun: (Ibid.,
V-v-1).

The first text shows that meditation requires

the help of the karmas enumerated. Of them

the first three pertain to the house-holder.

The term tapas may also mean diminution

of sense enjoyment. in this sense it is the

principal duty of the forest-dweller and of the

mendicant. Compare with the following text:

There are three seats of dharma: yajnas,

recitation of the veda and making gifts form

the first; tapas alone is the second ; the

student, that lives in the house of his

teacher, and uses up his body completely

in his services, is the third (chondo.,
11-23-1).

The text therefore enumerates the duties of the

various stages of life and should be taken to

represent all other duties of those stages not

specially mentioned. They are helps to

meditation, and not to the desire to meditate.

Compare with the following statements: ‘ He

wishes to kill with a knife, and with a horse

he desires to go.” The knife is a help to
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killing, and the horse is a help to going.
Similarly here; they wish to meditate, the
helps to meditation being the duties of the
meditator’s stage of life. They help in this
manner. Meditation must become vivid like
sense perception; it must be marked with a
high degree of love; it must grow every day ;
and it should be done throughout life. If the
duties referred to be done as the worship of the
highest Atma, that Being will be pleased, and
will help the meditation to grow, removing
all obstacles.

88. To go to the second kind of help. The
first is control of the mind (sema). The mind
cannot be controlled at the time of meditation,
unless the control has been practised for a long
time. In every piece of work, that is being
done, the mind must be fixed on the work ; it
will wander, but must be brought back and
fixed on the work again. If this be practised
for a long time, it will obey its lord. The
practice of this control is thus stated :

Turning to whatever object the fickle mind
goes forth, leaving the atma, restrain it from
that object, and place it under the entire
control of the atma (bhagavad gita, VI-26).
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This verse occurs where meditation on the jiva
atma is described; but it is of universal
application. The second help is control of the
senses (dama). This also should be practised
for a long time. Whenever a sense is about to
contact an object, and the contact is undesirable,
it should be withdrawn from it, as stated in
the verse:
When one, like a ftortoise drawing in its
iimbs, completely draws in his senses, as
they begin to contact objects, his know-

ledge of the dtma is firmly held (bhagavad
gita, T1-58).

The third is withdrawal (4parati)—withdrawal
from knrmas that are prohibited, and from
karmas that are pointed out as the means
to some fruits. Withdrawal from the former is
needed, as otherwise meditation will not be
possible. This is stated :

Who does not desist from evil deeds, the
force of whose desire and hate has not
abated, whose mind is tossed about by nu-
merous undertakings, and who for that rea-
son cannot steadily maintain his mind on
any ohject, by him He cannot be reached
(katha., 11-24).

In this verse certain conditions are enjoined as
subsidiary to meditation. Though these things
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are desirable in themselves, they may also be
subsidiary to meditation, as truth-speaking,
though desirable in itself, is yet subsidiary to
a kratu (a karma in which many offerings are
made). If one desires to commence meditation
on the highest A¢tma without these conditions,
meditation owing to their absence cannot be
perfected. Withdrawal from karmas that are
the means to fruits is a condition, which as
stated in para 81 constitutes the qualification
for meditation on Brahma. The fourth help is
taking good and evil with serenity (fitiksha) ;
This should be practised steadily as stated in
the verse:

His knowledge of the aéma is firmly held,
whose attachment to any object is not
strong enough to impel him to action, and
who on the coming of a good or an evil

neither likes nor dislikes (bhagavad gita,
I1-57).

If this be done, serenity of mind will come by
the disappearance of desire and aversion, and
of the feelings that accompany them. The last
help under this head is one-pointedness—i.e.,
freedom from being tossed about by numerous
undertakings. This condition is one of those
stated in the kathavalli text quoted above. To
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go to the third kind of help. The first of these is
panditya, i.e., such knowledge of the atma and
of the highest Atma as will never be shaken,
and as will enable a person to keep what is
desirable and reject what is not desirable.
This is necessary for the attainment of jnina,
virakt: and bhakti, which together make up
the qualification for meditation on the highest
Atma. The second help is to remain with
balya ; i.e., the nature of a child. The meaning
is that as the child does not show his ability,
the meditator should mnot parade his learning
or his capacity to meditate. Humility is of
the utmost importance ; and as it is said, pride
goes before a fall. The last help is mauna,
which is to fix the mind on the object of
meditation and to continuously think of it.
This will facilitate meditation, and also keep
the mind from going to undesirable things.

89. Omne other help is stated in the svetas-
vatara :

With moderation in action, the meditator
should restrain the breath within; and
when it has become weak, he should let it
through the nostril (I1-9).

What is meant by moderation in action is
explained by the bhagavad gita :
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Yoga is never for one that eats too much ; nor
for one that abstains from food to excess ;
nor for one too much addicted to sieep or
wakefulness. Pain-killing yoga is attained
by one that observes moderation in food
and exercise, moderation in activity (that
brings on fatigue) ; and moderation in sleep
and waking (VI-16 and 17).

In addition to wmoderation in food, the
meditator should see that the food is pure. For,

If the food be pure, the mind will be pure; if
the mind be pure, continuous meditation
(on Brahma) will come (chando., VII-26-2).

Permission is given to take any food only in
cases of danger to life. This is shown by the
veda. One Ushasti, foremost among those
doing brahma wvidya, ate a portion of boiled
gram, that was being eaten by an elephant-
driver, but declined the drink offered to him,
saying :

I should not have lived, if I had not eaten
these; (but when the danger has passed)
to drink the impure water {(offered by you)
would be to yield to desire (chando-, I-10-4).

90. The helps to meditation are classified
and described in the vishau purina :

The yogi, that has no desire, should

practise abstention from sexual inter-
course, abstention from doing injury to
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others, truth-speaking, abstention from
theft, and abstention from the receipt of
prohibited objects. By doing so he wiil
make the mind fit for meditation (VI-7-36).

Recitation of the veda, purity, a happy state
of mind, fapas (diminution of sense enjoy-
ment), should be practised with a mind
under control; and it should be turned
towards the highest Brahma (37 ;

Those five are said to'be yamas ; these five are
said to be niyamas. They give superior
fruits, if practised for them; they yield
release to those without desire (38) ;

The yoge should select an @sana from the
asanas beginning with bhadrdsana, and
seated in that 'posture, observing the
qualities named yama and niyama, he
shouid do meditation (39).

The air known as prina should be made
obedient to the  will by practice. It is
known as prasazama; and it is of two
kinds—sabija and abija (40);

It is again of two kinds by prina and apana
overcoming each other; the third kind is

by the overcoming of both (41).
In these verses four kinds of helps are
described. In para 88 reference was made to
the help known as uparati—withdrawal from
prohibited karmas. The principal among them
are enumerated in verse 36 for the guidance of
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yogis. These prohibited karmas are doing
injury to others, speaking falsehcod, theft, and
the receipt of prohibited objects from others.
Under the last of these we may include the
receipt of anything from impure persons.
Sexual intercourse with one’s own wife is not
prohibited like the others ; but to one that does
meditation complete abgtention is necessary ;
for sexual intercourse weakens the capacity to
do steady meditation. - In chapter viii, section
5 of the chandogya complete abstention is
identified with yajnas of various kinds, as it
enables one to do them ; and release cannot be
attained without it.  In the next verse recita-
tion of the weda and tapas are mentioned, and
they should be taken to represent other duties
of the meditator’s stage of life. Purity (saucha)
is the foundation on which the performance of
all prescribed karmas rests; and this is there-
fore added. A happy state of mind (santosha)
is the effect produced by the practice of
titiksha (see para 88). When joy and grief
are no longer felt for the attainment or loss of
worldly objects, one will be happy in the
contemplation of his own nature. Verse 38
states that the qualities enumerated in the two
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preceding verses are yamas and niyamas, and
that they will help in the attainment of
release. The next verse deals with asana,
the mode of sitting, when meditation is done.
In para 84 it was stated that the meditator
should sit, and do meditation. The mode of
sitting was not pointed out. This is done in
books on yoga. Bhadrasana is one of the
modes ; the meditator may. select any one of
them, the only condition being that the mode
of sitting should not disturb the mind. Verses
40 and 41 deal with the control of the breath.
Prana is the out-going breath, and apana is
the in-coming breath. When the in-coming
breath is withheld, and the out-going breath
alone works, it is known as rechaka; when
this is reversed, it/ is known as paraka ; and
when both are withheld, it is known as
kumbhaka. Thus the control of breath is of
three kinds. Kach of these may be done along
with the mental recitation of a mantra or not.
In the former case it is known as sabija and
in the latter as abija.

91. The mode of meditation is thus described :

One, that knows how yoga should be done,
should control the senses that are attached
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to sound and other qualities of sense
objects, and make them work in unison
with the mind. He will then be doing
pratyihara (43). From this comes a very
high degree of control over the very fickle
senses. If they are not under control, the
yogi cannot do voga (44). When the
breath is brought under control by prapa-
yama, and the senses by pratythiora, he
should make the mind remain on an object,
that is pure and is capable of being grasped
(45). When the thought of the figure held
steadily by the mind with the help of
dharana is repeated continuously without
the intervention of a dissimilar thought, it is
dhyana. 1t is brought about, O king, by the
first six angas (91). | When this stream of
thought grasps only the svaripa, and leaves
out particulars like size and colour, it is
known as samiadhi. It is to be brought
about by the mind with dhyana (92).

To draw the senses from sense objects, and
make them work in unison with the mind is
the first step ; it is known as pratyahara. The
fixing of the mind on a figure of the highest
Atma is the next step; it is known as dhdranda.
This figure is both pure (subha), and capable of
being grasped (dasraya); other forms, like the
bodies of bound jivas, can be grasped; but
they are not pure. The freed jiva has become
pure ; but he cannot be grasped ; and he is fit
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to be connected with impurities. The svarapa
of the highest Atma is pure ; but it cannot be
grasped by one, that has begun to do yoga. The
figure of the highest Atma alone is both subha
and asraya. The mind should dwell on one
part of the figure; then upon another, and so
on. When this practice succeeds, the mind
should be fixed on the whole figure. The next
step is to repeat the thought, make it flow in a
continuous stream, and prevent the interven-
tion of a dissimilar thought. This is known as
dhyana. When this is established, the last step
is to drop the figure of the highest A¢ma and
meditate on His swariipa only. This is known
as samadhi, and is the means to release.
92. The first three of the steps described are
stated in the bhagavad gita also :
Let the yogi with the sole help of the mind
restrain all the senses from every object.
Let him slowly, withdraw from all outside
objects, with knowledge and perseverance ;
let him fix the mind on the @ima, and not
think of anything else (VI-24 and 25).
Pratyahara is stated in the first sentence.
The second sentence states that this should be
practised with patience. ‘Knowledge’ means
the thought that the objects are related to the
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body and not to the aima. Objects of desire
are of two classes—those born of the imagina-
tion, and other objects. To the former class
belong children, land and the like. These should
be completely abandoned. The other objects
cannot be so easily given up; being born of
contacts like heat and cold. Being inevitable,
they should be endured with equanimity. The
last two sentences of the verse state dharana
and dhyana. As it occurs where meditation on
the atma is described, reference is made to the
dtma ; but the mode of meditation is the same.

93. One more help to meditation, and a
very important help, is realisation of the atma.
The meditator is now distracted by objects of
desire, and by identifying himself with the
body. He cannot therefore control his mind
and senses, and practise tittkshd, one of the
helps described in para 88. To remove this
obstacle, one should learn the nature of the
atma from a teacher, and practise the doing of
karma without attachments. Attachments are
of three kinds—attachment to the fruit of the
karma, attachment to the karma itself, viz.,
the thought ‘ This karma is mine,” and attach-
ment to the doership, viz., the thought ‘ I do this
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karma. These attachments are misplaced. As
the jiva exists for the highest A¢ma, he has to
please Him with every action of his; and he
has no business to look for any fruit for himself.
He must therefore regard every action as the
worship of the highest Atma  Hence, the
action belongs to Him alone, not to the doer.
As every action is done by five working
together, viz., the body, an organ of action,
prana, the jiva and the highest Atma, one
should not think that he alone is the doer.
This is stated by the bhagavad gita:

The body, the atma, the five organs of action,
the prapa, and daivam, the fifth in the list
of causes. Whatever work of body,
tongue or mind, good or evil, a mortal
begins, these five are the causes. This
being so, whosoever from lack of know-
ledge sees himself as the sole doer does not
see correctly (XVIII-14, 15 and 16).

Hence every action should be done as the
worship of the highest Atma, and with the
thought ‘ This is not done by me in my true
nature ; it is done by my connection with the
body, with the senses or with prana ; and they
are moved by the highest Atma in accordance
with my karma’. If this be done for a consider-

able period of time, then desires for fruits
10
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being starved, sense objects will withdraw ; t.e.,
the person will feel indifference to them ; love
for the highest Atma will become strong ; and
his true nature will be firmly impressed on his
mind. These are respectively wirakti, bhakti
and jndna. They will grow at the same time ;
and the growth will be helped by the highest
Atma, who pleased with the worship will
weaken the qualities rajas and tamas of his
mind, and strengthen the satva quality. A
time will come, when he will so firmly hold
knowledge of his own nature, that his mind
will not be ruffled by pleasure and pain, and by
respectful and disrespectful treatment ; he will
regard a potsherd, a lump of earth and a piece
of gold in the same light; and he will no long-
er divide men around him' into friends, foes
and neutrals. He will then be fit for doing
yoga on the atma. In duecourse he will attain
realisation. Hitherto he believed what he was
told about his own nature; he will now
experience it himself. This will fill him
with such delight, that the hankering after
sense enjoyment, which lurked in his mind
in a subtle form will go for good. This is
stated :
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The objects depart from the owner of the
body, when he ceases to feed on them ; only
vearning is left behind. Kven this yearn-
ing departs, when the a¢ma is seen (bhaga-
vad gita, 11-59).

The person will now be fit for doing medi-
tation on Brahma. Realisation of the atma is
thus a help to this meditation. This is stated
by the veda:

The wise man first meditates on himself, and
realising his nature, he meditates on Deva
and abandons joy and grief (katha,, 11-12).

This is explained by the bhagavad gita:

Are you unable to kesp the mind steadily on
Me ? Then by means of abhyiisa desire to
reach Me.

If you are unable to do even abhyasa, do My
work with love. FEven by doing work for
My sake you will reach the goal.

Are you unable to do even this, having taken
up meditation on Me ? Then turn to medi-
tation on the &tmad and with the mind
controlled, give up the fruits of actions.

Far better than abhyasa is realisation (of the
atmi) ; better than realisation is medita-
tion (on the atmI) ; better than meditation

is renunciation of the fruits of actions
(XI1-9 to 12).

By the term abhyasa reference is made to
the bringing back of the mind every time that
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it wanders, and fixing it on the subject of
meditation. The term ‘My work’ refers to
works like the following: building a temple,
making a flower-garden, lighting the temple,
repeating the names of the highest Atma,
singing His praises, etc. One may not be able
to control the mind, and engage it in contem-
plation ; for the tendencies of nature lead to
action. Action -is therefore indicated, but
action to be regarded as the work of the high-
est Atma. The last verse consoles one that is
unhappy at being unable to adopt the step
nearest to his goal. It advises his going to
that step that is easy, and then working his
way up. The steps are enumerated with re-
ference to easiness, each step being easier than
the preceding one.

94. Meditation on Brahma has thus been
described. There are many modes of doing it.
For, though the object of meditation is the
same, viz., the highest Atma, yet His attributes
that enter into the meditation are different. As
the fruit to be attained by all the meditations
is the same, one may adopt any one of them.



SECTION VIII

FRUITS OF MEDITATION

95. To consider next the fruits of meditation
on Brahma. The fruits are of four kinds—the
abandonment of karma, the abandonment of
the gross body, the abandonment of the subtle
body, and the attainment of own form. The
first kind comes to the meditator, while he
remains in his gross body. This is stated :

When one knows this and makes offerings,
all his evil deeds are burnt up, as the cotten
of the ishika plant thrown into the fire is
burnt up (chando., V-24-3). His karmas are
destroyed, when He is seen, as compared

with whom all superior beings appear as
inferior beingy (munda., 11-2-9).

These texts refer to the meditator’s past
karma, including under that term both good
and evil deeds. Good deeds are on the same
level as evil deeds as to their antagonism to
the fruit of meditation. There is also wvedic
declaration on the point. Referring to both
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good and evil deeds, it is said * All evil deeds
depart from him ” (chando., VIII-4-1). Then he
shakes off good and evil deeds (kaushitaks,
1-37). Good deeds also are denoted by the
term papma, as their fruits are unwelcome to
one seeking release from karma.

Question. There is a verse that states:

Karma, the fruit of which has not been ex-
perienced, is not destroyed even by the
lapse of thousand millions of kalpas (world-
ages).

How can the destruction of karma stated by
the vedic texts be accepted ? Reply. There is
no conflict between this verse and the vedic
texts ; for they refer to different matters. The
verse confirms the efficacy of karma to produce
its fruit; while the texts declare that medita-
tion on the highest Atma destroys its capacity
to yield its fruit. There is no more conflict
between them than there is between the capa-
city of fire to produce heat, and the power of
water to allay it. This is a very merciful
dispensation. If all past karma were to be
wiped out by enjoyment, there would be no
release whatever; for such wiping out the
possession of a body would be sine qua non ;
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and in that body the making of more karma
would be inevitable.

96. This destruction of past kgrma takes
place, when meditation is attained, that is,
when the stage is reached, in which meditation
becomes as vivid as sense perception ; for the
text is “when He is seen”. Karma produces
in a person a tendeney to do karma of the
same kind; and leads to some fruit. This
capacity is destroyed, when it has accrued.
This capacity is the pleasure or displeasure of
the highest Atma. The meditation is His
worship and cancels the pleasure and dis-
pleasure.

97. This destruction of past karma should
be restricted to karma that has not begun to
operate. For a text states:

For him there is delay only so long as he is
not released (from his body); then heis
united (to Sa#) (chando., VI-14-2).

Here a limit is fixed, beyond which the
reaching of the goal will not be delayed ; and
this limit is the continuance of the body, which
was brought about by the karma that has
begun to yield fruit; and this fruit must be
experienced.
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Question. How long will this be ? Reply.
This karma should be expended by enjoyment.
If this can be done, while the meditator is in
the body, in which meditation is attained, then
the result follows, when that body falls. If not,
he must take up as many bodies as may be
needed to expend the karma fully ; for it must
be expended by enjoyment.

Question again. Here is a text stating :

This jiva rises from this body, reaches the
highest Light, and appears in his own form
(chando., VITI-12-2);

and it refers to ‘thisbody’. Reply. It does
not state that release is attained, when the
particular body falls down at death; for
smritis state that men doing brahma vidya like
Vidura are reborn. The intention in referring
to ‘this body’ is merely to compare it to a
prison. This view is confirmed by the bhagavad
gita (IX-33), where Sri Krishna refers to the
body and observes ‘ This world perishable and
full of misery.’

98. In regard to good deeds, the destruction
of such among them as will help meditation is
delayed, till his death.
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99. So far as to past karma. Karma done
subsequently to the attainment of meditation
does not stick to the meditator. This is stated :

As water does not stick to a lotus leaf, so no
evil karma will stick to one that thus
meditates (chando., IV-14-3) ; The atma that
knows the nature of Brahma, on knowing

Him, is not polluted with evil deed (brihad.,
VI1-4-23).

This effect should be restricted to karma
done unconsciously. The text * Who does not
desist from evil deeds, etc.’ (katha., 11-24), indi-
cates that complete withdrawal from evil
doing 1s the means by which meditation may
be perfected. Question. May agnihotra and
other duties of one’s stage of life cease to be
done? They are covered by the expression
subsequent good karma, and they will not stick
to the doer. Reply. They should continue to
be done ; for they are done to help meditation.
It becomes every day more and more powerful
by practice; and in order that this may hap-
pen the duties should be performed. Other-
wise, the mind will become impure, and medi-
tation will become impossible.

100. Second kind of fruit. When the time
for throwing up the gross body arrives, the
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meditator’s senses unite with the mind; the
mind with the senses unites with prana;
prana with the senses and the mind unites
with the jiva; and the jiva thus equipped
unites with the five elements in a subtle condi-
tion. The jiva in this subtle body unites with
the highest Atma. This is stated :
Fire unites with the highest devata.

The term °fire’ represents all the other
elements also. It must be assumed that this
union serves a purpose in accordance with the
vedic statement; and this purpose is to give
the jiva some rest after the fatigues of separa-
tion from the gross body. This is analogous to
the rest taken every day in deep sleep. This
union with the highest devatad should not be
confounded with the merging of a product in
its cause, as in final dissolution. It is an inti-
mate union like the union of speech with the
mind. The term in the original for ‘ unites’ is
sampadyate ; and it is brought down from the
first clause, and is added in the other clauses,
in which there is no finite verb. In the other
cases the term denotes a particular kind of
union ; and there is no authority for taking
it to mean anything else here. Nor is any
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purpose served at the time by the body being
dissolved in the cause.

101. The meditator then rises from the
heart through a blood vessel that goes from it
to the top of the head. This is stated:

There are one hundred and one blood vessels
of the heart; of them one goes to the top
of the head. He that rises through it
attains immortality ; the other blood ves-
sels are for other ways of getting out
(chando., VIII-6-6).

No doubt need be’ entertained as to this taking
place invariably, on the ground that the blood
vessels are many and very minute, and that
the departing jiva cannot distinguish the
particular blood vessel from the others and
enter it. The heart is lit up at the entrace
into the blood vessel. ' Favoured by the highest
Atma, who is present in his heart, he sees the
entrance and gets out by the particular blood
vessel stated by the text. The departing jiva
then journeys to the sun along with his rays.
This is stated :

When he gets out of the body, then he goes
up only along these rays (of the sun)
(ehando., VIII-6-5).

This is affirmed by the particle eva (only).
Even at night the sun’s rays are available, as



156 ELEMENTS OF VEDIC RELIGION

one may know from the experiencing of heat
during summer. In winter the heat, being
overpowered by cold, is not perceived, as on a
rainy day. The ever-present connection of
blood vessels with the sun’s rays is stated :

As a long high road enters two villages, this
and that, in the very same way these rays
of the sun enter two worlds —this and that,
They extend from that-sun, and enter these
blood vessels; they extend from these blood
vessels and enter that sun {(chando.,
VIII-6-2).

102. There is no restriction in his case as to
the time of departure; he may die by day or
by night; he may depart in the six months of
the sun’s northward progress or in the other
part of the year. TFor he is released from all
karma at death. That portion of the previous
karma, that had not begun to yield fruit,
perished when meditation was attained. The
remainder lasted only till the last body was
thrown up. And any karma, that might be
done unconsciously since the attainment of
meditation, does not stick to him. Thus, there
being no karma left, that can lead one down-
ward, the reaching of the highest Atma is
certain. This is stated:
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For him there is delay, only so long as he is
not released (from the body); then he is
united (to Sat) (chando., VI-14-2).

103. Third kind of fruit. The departing
Jtva travels along the path known as devayana.
This is thus described by two texts of the
chandogya : Light, day, the bright fortnight,
the six months of the sun’s northward progress,
the year, the sun; the moon and lightning.
The purusha in the last takes the jiva to
Brahma. Brihad aranyaka, VIII-2, gives the
same description, except that it has devaloka in
the place of the year between the six months
and the sun. The path being one, both the
year and devaloka are included in the path. As
the terms denoting periods of time are so
arranged, that periods of shorter duration are
followed by periods of longer duration, one’s
mind goes to the year from the six months,
The vear therefore comes after the six months,
and then devaloka. In another text of the
brihad aranyaka, VII-10, Vayu is mentioned
before the sun. We have thus devaloka and
vayu before the sun. Now devaloka means the
world of the dewvas. The term is a general
term, while vayu is a particular term ; and
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both indicate the same devata. The kaushitaks
mentions Varuna, Indra and Prajapati in
addition. Of these Varuna is connected with
lightning ; He is the lord of the waters, and
controls clouds ; and lightning appears in clouds.
Hence Varuna comes after lightning. The
other two, Indra and Prajapati, having been
mentioned, should find a place. On the
principle that new comers come at the end,
they should come after Varuna. As the
purusha in lightning carries meditators to
Brahma, Varune and the other two help
him.

104, Light, day and the rest up to Praja-
pati mentioned in connection with the path
are carriers (ativahikas) deputed by the highest
Atma to take meditators to Himself. The text
is ‘That purusha, not human (amanava) leads
them to Brahma’. This is found at the end of
the context in the chandogya ; and as there is
no difference in this respect between the person
in lightning and those mentioned before him,
we conclude that this desecription applies to all
of them. The terms light, day and the rest
denote the devatds, who control what those
terms denote.
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105. The question arises where the medita-
tors are carried. It may be said that they go
to the four-faced being ; for he is in a limited
place, and to reach him going along a path is
appropriate ; but the highest Atma is omni-
present, and the meditator need not go any-
where to reach Him. This superficial view is
incorrect. The word used in the text is brahma ;
This is in the neuter gender, and denotes the
highest Atma. If it denoted the four-faced
one, the form of the word would be brahmanam,
which is in the masculine gender. Next, the
person, that goes on the path, is said to attain
immortality, and he does not return to samsara.
This could not happen, if the four-faced one
were the goal. He is a product of evolution, and
his life being two parardhas, he must perish at
the end. This is stated :

All the worlds, including the world of Brahma,
are perishabie; and one that goes to them
must return bhagarad grta, VIII-16).

On the other hand, the meditator is said to
go to ‘The eternal Brahma-world’ (chando.,
VIII-13-1). This means that the world has
not been made. This is the literal meaning of
the term akritam in the original. Hence
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meditators are carried to the highest Atma
alone.

106. The treatment that the meditator
receives on the path is described in the kaushi-
taki. He approaches the stream known as
viraja. In front of it is a tank named ara;
beyond this, but not far from it, are persons
with canes in their hands to drive those that
do not meditate on . Brahma away from the
gtream. Before reaching the tank, he is
received by five hundred apsaras (beautiful
women), who have been sent by the highest
Atma. A hundred have garlands in their
hands; a hundred have ointment ; a hundred
have saffron powder:; a hundred have cloths;
a hundred have ornaments. They adorn the
meditator with the ‘adornment pertaining to
Brahma. He does not mind the women, the
cloths or ornaments, but is intent on going to
Brahma. He comes to the tank ara, and goes
forward. He comes to the persons with canes,
and they stand aside and let him go forward.
He comes to the stream wirajd, and crosses it
by mere willing. This is the order stated in
the upanishad., The statement that he crosses
the stream by mere willing shows that he has
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no body then. The subtle body is dropped on
reaching the stream ; the meeting with the
apsaras and adornment come on the other side
of the stream. For this purpose he is given a
divine body. He then goes to ara. He then
comes to a tree named filya ; then the smell of
Brahma enters him. He comes to a fort named
salajya ; then the taste of Brahma enters him.
He comes to the city named aparajita ; then
the brightness of Brahma enters him., He
comes to the gate-keepers of the city named
Indra and Prajapat?; they stand aside and
allow him to enter. He comes to a golden
palace named wibhupramita ; then the grace of
Brahma enters him. He comes to the seat
named wvichakshand; it is the devata in charge
of knowledge, and he becomes all-knowing. He
comes to the sofa (paryanka) named amitawjas.
On chis the highest Atma is seated. The medi-
tator zets up the seat. Then a conversation
takes place between him and the highest Atma.

Question. Who ari thou?

Reply. 1 am ritu (1); 1 am what comes
into existence in ritu. I came from ether

{1) This means a peried of two months, and
indicates time in general.
11
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(@kasa) on my way from the heaven-world.
Thence I got into a woman’s womb, and then
came out of it as man. Such birth is cause
for fear. You are the atma of everything
being born of man’s semen ; you are my atma (1);
what you are I am that (2).
How am I atma ?
For you pervade all things.
Who am L?
You are Satyam.
What is that satyam ?
What is other than devas and pranas is
sat ; devas and prangas are tyam ; all this is
referred to by the word satyam. The expression
‘T am satyam’ means I am all this (3).

Q. By what did you attain my names
denoting men ?

R. By prana (4).

RSP ENPS

(1) The meaning implied is—1I, whose atmi you
are, had all this time fallen into the ocean of
samsdra. ~

(2) He identifies himself with the highest A¢ma.

(3) The meaning is—you are everything, being
their aimi ; you are therefore my Gtma also.

(4) By my connection with prana, I got a body
and was known as man. Simiiarly in the two
other cases. He thus differentiates himself ‘from
his bodies.
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. By what did you obtain my names
denoting women ?

R. By speech.

@. By what did you obtain my names
denoting neuters ?
By mind.
With what did you perceive smell (1)?
With the nose.
With what did you perceive colour ?
With the eye.
With what did you perceive sound ?
With the ear.
With what did you perceive taste ?
With the tongue.
With what did you do actions?
With the hands.
With what did you perceive pleasure
and pain ?

E. With the body.

@. With what did you feel pleasure of
sexual intercourse ?

R. With the sex organ.

©. With what did you do goings about ?
.
(1) This differentiates him from the sense

organ. The word denoting it is in the instru-
mental case.

CICIOICICIOR
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R. With the feet.

Q. With what did you perceive objects to
be known or desired ?

R. With the mind.

The highest A¢ma then states ‘ This world is
a river of nectar; it is being enjoyed ; may it
give enjoyment to.you too.

107.  Last kind of fruits. On going up the
seat, on which the highest Aima is stated, the
meditator appears in his own form. This is
stated :

In the very same way this jiva rises from
this body, reaches the highest Light, and
appears in his own form (chando., VIII-
12-2).

This does noct mean that the jiva is again
connected with a body to be made, like the
body of a deva. His own form appears; but
no new form comes into existence. This is
indicated by the words ‘in his own form’ in
the wedic text. If he were to take a form that
did not exist before, and that is newly made,
the term ‘in his own form’ would become
meaningless. For even without this expression
he would get a body, which would be his
own ; he would not be given a body that
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belonged to another. Though the natural form
has been ever present, it was prevented from
appearing by his karma ; and this obstruction
is now removed. This is what is meant by the
appearance of his own form. This is stated by
Saunaka :

By digging a pond, water is not made; only

what existed before is made to appear;

. similarly, by the destruction of un-

desirable elements jnine and other quali-

ties appear, but are not made ; for they are
permanent qualities of the atma.

108. What is the' own form that now
appears ? Reply. The freed jiva appears with
eight qualities, which he possesses in common
with the highest Atma. They are freedom
from karma, freedom from old age, death,
grief, hunger and thirst, and possession of un-
changing objects of desire and of an unfrustrated
will (chindo., VIII-7-1). They are stated to
pertain to the highest Afma also in the same
upanishad (VIII-1-5). The view is held in
some quarters that the freed jiva is mere jnanra,
on the ground that he is stated to be wvijnana-
ghana only (brihad., TV-4-12), and that he can
therefore possess no attributes. The attributes
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stated by the chandogya text do exist. When
two texts are of equal authority, it is not
justifiable to regard one as cancelling the
other. The brihad aranyaka text means that
the whole of the jiva is jnana (self-proved),
and that no portion of his svar@pa, however
small, depends upon any thing else for
its appearance. One text refers to the
Jiva’s  svaripa, the seat of attributes, and
states it to be self-proved; while the other
text states that he possesses certain attributes.
There is therefore no conflict between the
two texts.

109. As stated in the kaushitakr quoted in
para 106, the freed jiva enjoys the highest
Atma without separating himself from Him
thus ‘I am the highest Atma’. Certain texts
describe their being together, their being alike,
and their possessing like qualities. What they
mean is this; While remaining an inseparable
attribute of the highest Atma, the freed jiva’'s
nature is similar to His nature ; abandoning
material vehicles whether deva or human, he
becomes as pure as He is. The text about
their being together refers to His enjoying
Him and His qualities.
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110. It was stated that the freed jiva
possesses an unfrustrated will. The effect of
this is thus described :

If he desires to see those, that were his fathers
(in previous births), by his will alone the
fathers come up {chando., VIII-2-1).

There is no text that states that some other
effort on his part is needed. If it did exist,
it might be mnecessary to undersiand the
particle alone (eva) in the expression ¢ by his
will alone,” as it was understood in the expres-
sion ‘wignana ghana only’ (para 108). But
there is nothing to obstruct his will. It cannot
be karma, as in the jiva’s bound condition ; for
he has no more karma. It cannot be the
highest Atma ; for it is cnly what He desires
that will be attempted.

111. Has the freed jiva a body and senses ?
Reply. He has no body and senses brought
about by karma ; he may take as many bodies
as he likes; for it is stated :

He appears as one; he appears as three; as
five ; as seven (chando., VII-26-2).

Now as the jiva is one and indivisible, he

cannot appear as many. This must therefore
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happen through the possession of bodies.
Question. How can a jiva, who is of the size
of an atom, regard many bodies as his own.
Reply. As a single lamp, remaining in one
place, pervades other places with its light, so
the jiva remaining in one body may pervade
all other bodies with his attribute jnana. Even
in the same body, the bound jiva remains in
one vplace, wiz., the heart; but with his
attribute jnana he pervades the whole body,
and regards every part of it as his own.
There is this difference.  The bound jiva's
attribute being limited by karma, he cannot
pervade other bodies in such a manner as to
regard them as his own; but when he is
freed, there being no such limitation, he may
at pleasure enter into all bodies so as to
perceive them as his own; karma determines
in regard 1o the bound jiva; only his own
will in the case of the freed one.

112. The last question for consideration
regarding the freed jiva is whether among his
attainments should be included the activities
connected with the evolution, sustenance and
dissolution of the universe and with the control
of everything. From the text.
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Free from all touch of matter, he attains the
highest likeness (to Him) (mupda., I11-1-3).

One may think that they are; but this is
not sound. The bhrigu wvalli enumerates the
world-activities as constituting a definition of
Brahma. If He had to share them with freed
Jivas, it would cease to be a definition. For a
defining mark is found only in that which is
defined. In the antaryami brahmana the whole
of the world 1s described as connected with
the highest Atma only: and there is no
mention of the freed jrva in those places.

113, What then ig the utmost likeness
reached by the freed jiwa? Reply. This isin
regard to enjoyment only. It is stated:

He enjoys all good qualities with Brahma the
all-knowing {(ana., 1-2).

The likeness of the freed jiva to the highest
Atma is stated in general terms ; and here is a
particular case of likeness in the matter of
enjoyment. Hence the general statement
should be limited to the particular case. The
freed jiva’s likeness to the highest Atma, and
the possession of an unfrustrated will should be
explained so as to fit in with the control of the
world, that pertains to Him alone,
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114. If the attainments of the freed jiva
are the gifts of the highest Atma, will He send
him back ? Reply. No; for it is stated :

Thus passing all his life, he attains Brahma-
wor.d, and does not return (chando., VIII-
15-1).

And there is no reason to suspect that the
freed giva will ever return. He will not him-
self desire it ; for his bondage has been broken ;
his attribute jrnana has fully expanded; his
nature is to enjoy the highest Atma alone ;
that alone is dear to him ; and heis enjoying
Brahma, who is bliss without limit. How can
he desire anything else, and make efforts to
procure it. Nor will the highest A¢ma ever send
him back, after having taken immense trouble
to get him to Himself ; for He is immeasur-
ably dear to Him. This is stated by Himself :

To the jnani (one that loves Me for Myself)
I am immeasurably dear; and he is im-
measurably dear to Me. All these are
liberal indeed; but the jnan¢ is in reality
My atma; that is My opinion; for he re-
gards Me only as the highest goal {bhagavad
qita, VII-17 and 18).

And there is no one that can oppose Him,
when He wishes to keep the jiva ; for His will
is never frustrated.



SECTION IX

PRAPATTI

115. From the description given in section
VII, the means to release—meditation on
Brahma—appears to be a very difficult matter.
Is there no easier means? Reply. There is an
easier means known as prapatti or sarandgati.
It is one of the brahma vidyas described by the
veda. It is known as nyasa vidya and is thus
described in the {aittériya-narayana :

Unite yourself, pronouncing the syllable
known as prarava.

The union is with the highest Atma ; and
the meaning of the syllable is ‘I am for you
alone’. The person, that does this, surrenders
himssif (¢.e., his svar@pa) to the highest Atma.
Hitherto he thought that he existed for himself
or for his family; he now realises that he
exists for the highest A¢tma, and to please Him
by his service; and he surrenders himself.
There are two other elements in prapatti. One
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is the surrender of the burden of meditation.
One, that does meditation on the highest Atma,
retains this burden, and looks te the highest
Atma only for the fruits of meditation. The
person, that does prapatti, states ‘I am unable
to do meditation ; do you stand in the place of
meditation, and give me its fruits ?’ This means:
do not make me take any further steps in the
matter. This may be thus illustrated. Two
persons go to the owner of a fruit garden, and
ask for graft mango fruits. The owner states ‘ T
will give you a chit, take it to the garden and
receive the fruits from the gardener.” One of
them takes the chit, goes to the garden, and
receives the fruits.. The other states ‘I am
unable to walk so far; do you get the fruits
from the garden, and give them to me. The
owner complies with the request in considera-
tion of his inability. The meditator is like the
former, and the person, that does prapatti, is
like the latter. The other element in prapatti
is the surrender of the fruit; by doing prapatt,
one is released from samsara, and does enjoy
the highest A#ma and his noble qualities ; but
he does so in order to please Him. The
pleasure of the highest Atma is the principal
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fruit; and the happiness of the freed jiva is
subsidiary to it. The highest Atma is like a
loving parent, that is happy, if his children are
happy. Similarly, the highest Atma is happy,
if the freed jiva is happy; and the latter is
happy, as this will make the former happy.
Thus prapatti consists of three elements—-sur-
render of the svariipa, surrender of the burden of
doing meditation, and surrender of the fruit.

116. Prapatts occupies but a few minutes,
and does not therefore require the various helps
that meditation needs. Tt requires helps of
another kind. What they are may be seen by
considering what takes place, when a person
deposits a valuable article’ with another. At
the moment of making the deposit he will
resolve to be loyal to him, and desist from such
actions as will displease him. He will have
full confidence in the capacity and willingness
of the other to receive the deposit. He will
explain to him his own inability to take care
of it, and request him to accept the deposit.
Finally, he will make the deposit, and having
done this, he will be easy in mind. These are
the five helps that prapatti needs—wiz., (i)
resolve to be loyal; (ii) withdrawal from



174 ELEMENTS OF VEDIC RELIGION

disloyal action; (iii) full faith in the capacity
and willingness of the person that accepts the
burden ; (iv) making that person realise his
helplessness ; and (v) requesting him to accept
the burden. With these five helps (angas)
prapatts should be done.

117. These five helps may be observed in the
prapatti done by  Viébhishapa as described in
the ramayana. Vibhishana advised his brother
Ravana to send Sita back to Sri Rama. Ravana
did not relish the advice, and spoke harshly to
him, Vibhishana then abandoned his home

and family, and crossing the sea, sought refuge
with Sr2 Rama. He said:

A rakshasa of evil conduet known as Ravanpa
is the king of the ridkshasas. I am his
younger brother, known as Vibhishana.
By him 8ita was carried away from janas-
thana after kiiling jatayus, and she is con-
fined in the custody of rzkshase women. She
is helpless and unhappy. I spoke to him fre-
quently pointing out diverse reasons, and
suggesting that he should go to Rama and
surrender SitZ to him. Being prompted by
unfavourable time, Rivana did not receive
the good advice given to him, as a dying
person does not receive medicine. Harsh
words were addressed to me, and I was in-
sulted as a servant is- I have abandoned my
sons and wives, and have come to Raghava
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as my refuge. Quickly report to the great-
minded Raghava, the refuge of all the
worlds, that I, Vibhishapa is at hand
(yuddha kanda, 17-10 to 15).

Vibhishana advised Ravana to surrender
Sita ; this indicates his will to be loyal
to Sri Rama. By his leaving the country
in which Sr7 Rama’s enemy lived, and by giv-
ing up his family ~and property, that were in
the same place, it is shown that he desisted
from what might be regarded as disloyalty.
By the statement of Rawvana’'s enmity to him-
self, his helplessness is shown ; and his confi-
dence in Srt Rama is indicated by fearlessly
approaching Him, and by his description of
Him as ‘ the refuge of all the worlds’., By the
statement, ‘I have come to Raghava as my
refuge, the request for protection is expressed.
Thus all the five helps stated in the preceding
para are found in this prapatts.

118. Prapatti possesses several advantages
over meditasion. The former is open to all,
while the latter is restricted to three castes.
The former is done in a few minutes, while the
latter occupies a long time. The former is
done once only, while the latter has to be
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repeated throughout life. The helps to the
former are only five, and are easy, while the
helps to the latter are many and difficult to
acquire. Lastly, the former leads to the
destruction of even the karma that has begun
to vyield fruit, while one doing meditation
should expend that karma by enjoyment. In
fact, the person doing prapatti may have
release at any time. He may attain it at
once, or at the end of the current life. His
own will determines the time.

119. If what is sbated is frue, will not
every one resort to the easier means, and make
the injunctions to meditate a dead letter?
Reply. This result is obviated by permitting
one to do prapatii, only when he is disquali-
fied for meditation. The disqualification is of
four kinds. One may not have the necessary
kmowledge; he may be unable to do medita-
tion; he may not brook the delay that it
involves ; or he may not belong to one of the
privileged castes. If any one of these be
found in a person, he is disqualified. This
may be shown by a homely example. Four
persons go to a house-holder and ask for food.
He offers them rice and condiments, and asks
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them to cook their own food. One of them
states that he does not knmow how to cook:
the second states that he has the knowledge,
but not the capacity; the third points out
that though he has both knowledge and
capacity, he is so hungry, that unless he is fed
at once, he will die; and the last observes
that being a student, he is not permitted to
cook. The house-holder feeds all of them.
The disqualification is described as being
akinchana, i.e., as being poor in the matter of
the necessary means. Connecting this with
the qualification for aspiring for release stated
in para 81, it will be seen that the person will
be miserable, as miserable as one in a burning
house would be, when he saw no means of
egress. He knows his own nature, is dis-
gusted with the world, and ardently longs to
go to the highest A#tma. If he finds that he is
unable to do meditation, which the wveda states
to be the only means, will he not be miserable ?
120. The description of prapatti is com-
plete. Here certain doubts are raised, which

must be removed— ‘
(i) Is it reasonable to suppose that karma,

that has begun to yield fruit, will be destroyed
12
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by prapatii? It may be asked in reply whether
the destruction of the meditator’s karma, that
has not begun to yield fruit, is reasonable.
In each case, if karma had to be expended by
enjoyment alone, release from karma would be
impossible as pointed out in para 95. In the
case of prapatii the highest A¢ma cannot bear
to see the misery of the person and cancels
such vportion of ‘the prarabdha karma as he
does not wish to experience.

(ii) We are great offenders, and the
highest Atma knows all our misdeeds, and has
the power to punish us. How can we appear
before him ? Keply. Sri, the mother of all,
who is ever with Iim, will intercede on our
behalf, and He will not be able to say no
to her.

(iii) It is said that He rewards or punishes
according to the karma of each., How can we
expect enduring bliss, while we should expect
endless suffering? Reply. He is like a father,
who excuses the serious disobedience of his son,
when he expresses repentance, and who gives
him all his property. Prapatii is the expres-
sion of repentance on our part; from the
relation that we bear to Him, he cancels all
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our karma, and gives us enduring bliss in the
highest heaven.

(iv) The highest Atma is a great person-
age. Will He mind the petty effort that we
make in the form of prapatti? Is there not
great disparity between the gift asked for, and
the effort made to obtain it ? Reply. His love
for us is so great, that He wishes to see us
happy, and regards our happiness as His own
gain. Ye is looking forward to some excuse
to interfere, and treats prapatii as that excuse.
We need not therefore have any misgiving in
the matter.

(v) Will He give us quickly what we ask
for ? Reply. He cannot bear to see the agony
of one that does prapatii, and He therefore
quickly grants our prayer: and there is no
one that can prevent Him.

121. In conclusion it may be pointed out
that pirapatti is the means not only for attain-
ing release from karma, but for all other fruits.
The prapatti made by Vibhishana was not for re-
lease, but for protection from his brother REavana.
Here is an instance of prapattc for protection :

Devas in the performance of a yiiga forgot to
give Rudra his offering. Incensed at this,
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he began to trouble the dadityas, who
thereupon made prapatii to Indra-vayu,
Mitrdg-varunae, and the two Aspins. They
protected the udityas. The wveda, after
stating this, adds that good men will save
those that do prapatti, even though they
are offenders (jajur, kandue VI, 5, pp. 18
to 24).

In prapattis of this kind, there is only
surrender of the burden but not surrender of
the svaraipa or of the fruit. ~Whoever longs to
obtain some fruit, but is unable to adopt the
means prescribed therefor may do prapatti,
and the highest Aima, accepting the same,
will give him the fruit.



SECTION X

SMRITIS

122. In the foregoing paras wvedic texts
were quoted in support of every statement, and
verses of the wishnu purana and bhagavad gitd
were quoted to show how they explain the
veda. This is the function of smyitis, itzhdsas,
puranas and dagamas. - They collect the teach-
ings scattered throughout the veda, reproduce
them in a convenient form and explain the
meaning of wedic texts. This work has been
done by great rishis (seers), who knew the
whole of the weda, and saw its meaning in
yoga (meditation). In many cases what they
teach will be found in the veda, that we now
have. In cases, in which we cannot find texts
corresponding to the teaching of the smyritis,
we must infer from what we know that texts
exist in the portion of the veda, that we do not
know, on which the teaching is based. The
smyritis are therefore authorities, that we must
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follow. Under the term smyrifis, tfihdsas,
puranas and dgamas are included. Itihdsas
are ramdyana and mahdabharata ; the purdanas
are well known ; and agamas are the pancha-
ratra.

123. There is an impression in the minds of
several persons that ceremonies are unneces-
sary, and that it will be sufficient to meditate
on the highest Atma. This is a vain hope.
We are born with many tendencies that were
created and developed in previous lives; and
they produce desires and aversions, and through
them impel us to action.,. We cannot sit for a
moment without doing action of some kind.
This is stated by the bhagavad gita :

For no one can at any time remain actionless
even for an instant. Irresistibly is every
one made to act by the gupas of his body
(I11-5).

Hence, a wise man should engage his senses
and mind in actions, and give them work to
do ; but the actions should be such as will help
him to adopt the prescribed means by which he
will ultimately reach his goal. These actions

are indicated by the wveda and are clearly
stated in the smyitis. They must therefore be
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done, till one gets rid of karma and attains
release. This also is stated in the bhagavad
gita : _

There is nothing to do for him, that finds

every kind of pleasure only in the atmu
(Ibid., 17).

In this verse the original uses three terms to
denote pleasure, viz., rati, triptt, and santushti.
The first term indicates that the person is
drawn towards the aémd, but not towards
women ; the second term that he is satisfied
with the atma, but not with food and drink ;
and the last term that he is pleased with the
atma, but not with gardens, garlands, sandal
paste, dancing and music. One will become
indifferent to every object of worldly enjoyment,
and contemplate  the aimii, only when his
karma is destroyed. Till then ceremonies are
very necessary.

124. Among the good karmas prescribed by
the veda two relate to one's varnpa (caste) as
brahmana. One is the offering of water at
sunrise. This is enjoined in the yajur veda
thus :

At one time in the past rakshasas did very
severe tapas. Prajopati (the four-faced
being) offered to give them a boon. They
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asked for this boon, viz.,, ‘May the sun
(aditya) fight with us '. Prajapati, said to
them ‘ You may fight.” Hence the rakshasas
fight with the sun from the time that he
rises till he sets. People drive the
rakshasas with water over which the gayatri
manira has been recited. Hence these per-
sons, that recite the wveda, standing with
their face towards the east, throw up water
over which the guyatri mantra has been
recited. This is done, when night and day
meet. This water, becoming efficacious like
vajra (the weapon wielded by the devata
Indra) drives the rakshasas to the island
named arupaowned by the rakshasas known
as mandehas. By going round themselves
they throw off evili karma. A brahmana
should meditate on the sun that rises or sets
thus ° This aditya is Brahma. One that
knows this by going round himseif and by
thus meditating attains every good thing
(aranyaka., p. 2, ant., 2).

Though this purports to be a statement of
what is being done, it is really an injunction
to offer water in the manner pointed out. By
the expression ‘standing with their face to-
wards the east’ the offering at sunrise is
enjoined. Three things are stated here—
making the offering, going round oneself
(pradakshinam) and meditation. As the last
action is prescribed at sunset also, it may be
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taken that the offering also should be made
at sunset.

125. The morning and evening offerings
should be made after purification. Smyiti-
writers state that this should be done by
sprinkling purified water on the head, and by
sipping purified water; and the water is
purified by reciting mantras over it. Three
mantras are mentioned in the yajur veda for
purifying the water that is sipped (nara., anu.
23, 24 and 25). The second of these refers to
bad deeds done in the day: and this indicates
that it should be used for purifying before the
offering at sunset is made. The next mantra
refers to bad deeds done at night ; and this shows
that it should be used for purification before
the offering at sunrise is made. The third
mantra, which refers to bad deeds generally
without mentioning the time, should be
connected with an offering at midday. Smriti-
writers prescribe this ceremony accordingly.

126. They prescribe also japa after the
offering. Japa wmeans reciting the gayatre
mantra. This is stated in anuvdkas 27 and 28
of narayana. This is preceded by a mantra
(anuvdka 26), in which the devata in charge of
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of metres is invoked, and requested o enter the
mantra. In the thirtieth anuvaka the devatd
is informed that she is at liberty to depart.
These two mantras before and after the gayatri
mantra clearly show that japa is intended. The
mantra should be recited one hundred and
eight times; but the number may be raised to
1008 or lowered to 1075 and this latter is the
least. One may ask why this japa is prescrib-
ed. Let us examine its meaning, which is:
‘We meditate on that excellent svar#pa of

deva Savita (the world-cause), who guides
our senses of perception.

If one thinks on this meaning, the impurities
of his heart are burnt up. This is stated in the
vishnu purdana :

As a fire fanned by wind rises and burns up
dried grass, so Vishpu staying in the heart
of yogis burns up all their impurities
(VI-7-65).

Japa has this purifying effect. It is there-
fore prescribed as prdyaschitta (penance) for
impurities. The offering of water and the japa
are known as sandhyd updsana ; and one with-
out it is stated to be impure by Manu :

One without sandhyi is ever impure; he is
unfit for any karma.
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If he does any karma, it will lead to no
fruit.

127. The second karma of the brahmana
caste is known as brahma yajna, and consists
in reciting a portion of one’s veda every day.
It is prescribed in the following text of the
yajur veda :

These five mahi yajnas (great yajnas) are done
every day, and are completed every day.
They are deva yajna, pitri yajna, bhiita yajna
manushya yajna and brahma yajna (aran-
yaka, p. 2, anu.10).

This means that they should be completed
on the very day on which they are begun ; but
not carried on to another day as other yajnas
are. What hrahma yajna is is next stated:

The recitation jof 'svidhyira even one 71ik,
yajur or saman is brahma yajna. By this
alone it is completed. (Ibid.).

By the term svadhyaya reference is made to
the branch of the weda, that has come down to
one from his father and grandfather, and that
alone belongs to him as compared with
other branches. Rik, yajur and saman are
the names of mantras. Rik is a mantra
in verse; saman is the same sung ; and yajur
is any other mantra. The recitation should be
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of a portion of the svadhyaya; at the least one
mantra should be recited. This karma has a
purifying effect ; for it is prescribed as prayas-
chitta in certain cases,

128. Two karmas have been prescribed for
the house-holder’s asrama. Of them one is
aupasana. The wveda directs that a house-
holder should maintain three fires, and make
two offerings at about sunrise and two offerings
at about sunset. ' These are known as agnihotra.
Smyriti-writers permit one, that is unable to do
this, to maintain a single fire and make two
offerings in the morning and two offerings at
night. This forms aupisana. Those that do
this should make an offering of cooked rice
(charu) on the first day after the new moon,
and on the first day after the full moon. These
are known as sthalipaka, and take the place
of the darsa and puirpamasa tshtis described in
para 8. They have to be made in pursuance
of the arrangement referred to in para 5, under
which offerings are made to devatds, and gifts
are received from them. ‘

129. The second karma is the doing of the
four yajnas other than drahma yajna stated in
para 127. They consist of offerings from the
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first meal prepared for the day for the house-
holder. They are thus described in the same
veda.

What is offered into the fire, be it a samid
(twig), is deva yajna. It is completed by
one offering. What is offered to the pifris
with the word sradh?, be it water, is pifre-
yajna. It is completed by one offering.
What is offered to cows and other animals
is bhiita yajna: It is completed by one
offering. The offering of food to brahmanas
is manushya yajna. [Tt is completed by one
offering (aranyaka, p. 2, anu 10).

These offerings are made in pursuance of the
principle that one should not prepare food for
himself. It should be prepared for offering to
the highest Atma, as will be explained in the
next para, and for making these other offer-
ings. One should take what remains for
himself. Preparing food for one self is thus
condemned :

Those that cook food for their own sakes are
sinful persons and eat sin (bhagavad gita,
111-13).

130. Two karmas are prescribed by the
panchardtra dgama, viz., the japa of the
mantra of eight syllables, and worship, (ara-
dhana) of the highest Atma. The mantra
means— ‘I exist only for Narayana; His
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service is my goal; and prapatti is the means
therefor.’ In addition to its purifying effect, japa
impresses these points on the mind. Worship
cannot be done to the svarapa of the highest
Atma ; for it cannot be seen or touched. His
figures known as para and vyiha are separated
from us by distance in place, and the vibhava
figures by distance in time. The figure known
as harda is fit for the yogi. Our only refuge
is the figure known as archa (see para 75).
It is an image made of gold, silver, or copper,
in which He is present in His own form at the
worshipper’s prayer. The worship should be
done in the same manner, in which an honour-
ed guestis received. It consists of sixteen
items which are:

(1) avahana—requesiing Him to be present
in the image ; (2) dsana—giving Him a seat
(3) arghya—giving water for washing the hands ;
(4) padya—giving water for washing the feet :
(5) achamana—giving water for sipping; (6)
snana—giving a bath; (7) vastra—presenting
new cloth ; (8) bhshana—giving ornaments ; (9)
gandha—presenting sandal paste; (10) pushpa—
presenting flowers; (11) dh@pa—showing in-
cense ; (12) dipa—showing a lamp ; (13) nivedana
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—offering food ; (14) pradakshina—going round
Him ; (15) prostrating before Him ; (16) udvasana
—stating that He is free to depart. If worship
be done in the stone known as sdlagrama, the
first and last items should be omitted ; for He
is said to be ever present in it. The highest
Atma is the lord of changeless and changing
worlds ; but if the worship be done with love
(bhaktz), he will accept it; for what He
requires is merely love. This is stated.

Whosoever offers to Me a leaf, a flower, a
fruit, or a cup of water with love, thay
thing brought toMe with love and with a

pure mind I eat (bhagavad gita, IX-26).
131. The weda has a high ideal for us, viz.,
that we should learn the veda ; that we should
do the prescribed ' ceremonies; that being
rendered fit thereby we should meditate on
Him or do prapattt according to our capacity ;
and that we should go to the highest heaven
and enjoy Him for ever. We should gratefully
accept this ideal, and work up to reach it.
But if we refuse to admit the authority of the
veda and smritis, and treat the ceremonies
with contempt, we shall never be able to con-
trol the senses and the mind; we shall not
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know the right from the wrong; we shall be
engrossed in the pleasures of the senses; and
never come out of samsara. The highest Atma
can only lament that we are so foolish ; being
the all-Ruler, He cannot interfere in individual
actions, and will have to wait for the time that
we shall do some good deed without knowing or
intending it.



SECTION X1

UTTARA KRITYA

132. Very few persons in doing prapatti ask
that they should be taken to the highest heaven
at once. They only ask that when they die,
they should not be reborn. How should they
live after the prapatts till they die ? The answer
is given in detail in the rahasyatraya sara of
Sri Desika. A summary is given here for con-
venience of reference. In the first place the
prapanna (one that has done prapatti) should
firmly hold the knowledge of his own svarapa,
of the prapatti that has been done and of the
fruit that he will attain. If he remembers his
svarfipa, he will never be angry, when he is
insulted. If the insult refers to his body, he
will think ¢ This does not affect me; for I am
different from the body’. If a fault be stated
that refers to himself, he will consider whether
it exists; and if it does, he will be grateful

for its being pointed out. If it does not exist,
13
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he will treat it as a warning, so that he may
avoid it. In any case he will remember that
the highest Atma, who controls the insulter, as
he controls himself, has used him as an instru-
ment for punishing him for some past deed ;
and he will be glad that one karma has been
wiped out. If he remembers the prapatti that
has been done, he will never take any further
steps to procure  his release; nor will he ever
go to any devatd for this purpose. If he
remembers the fruit that he will attain, he
will welcome any illness that threatens to end
his life, and meet death with cheerfulness.

133. His goal is to reach the highest Atma
and serve Him. This service should begin
here immediately after the prapatti. He does
not now know what service will be acceptable
to Him; he must therefore learn it from the
veda and the smyrifts. Of the various kinds of
service, which they point out, he should select
such as he can do, and avoid what will require
a long time to do; for it is not certain when
he will die. He is like a person waiting for
the ferry-boat that will take him to the other
side of a river. Every work that is begun,
should be reported to the highest A¢ma in the
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figure, in which he worships Him ; it should
be done in the prescribed mode with love asan
end in itself. The service of the highest d¢ma
includes the service of those that love Him.
There are certain marks by which one may
know who loves the highest Atma. They are:
(i) He will love those that love Him, and
ignore their faults, as he ignores the faults of
his wife and children; (ii) He will express his
pleasure at the worship done by one, and not
pick holes in it, as is generally done in the
world ; (iii) He will make efforts to do worship ;
(iv) He will love to hear stories about the high-
est Atma, and go to where they are related ;
(v) On hearing the stories, marks of his plea-
sure will appear in his eyes and in his speech ;
(vi) He will do worship as an end in itself, and
not that others may praise him for it ; (vii) He
will ever think of the highest A¢ma, as worldly
men think of their wife and children; and
(viii) He will never ask anything of Him for
himself.

134. He should not be satisfied that he has
done prapatti; he should go to a learned man,
that loves the highest Atma, and learn from
him all about Him. He should live in close
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touch with one that loves Him, and that does
the duties of his position properly, and adopt
what 1is suifable to his own position. He
should never be conceited that he has learning
and good practice. By the grace of the high-
est Atma he may attain some of the steps that
precede release. To prevent undue -elation
and conceit he must think of his own unworthi-
ness. He must not be depressed by the thought
of what he was before ; he should be glad that
he has reached his present condition. If there
is a temple, in which worship is done to the
highest Atma, he should go to it every day and
see His figure. If he sess Him with love from
the seat on which He is up to His head, even
his great sins will be destroyed. He should
ever think with gratitude of what his acharya
and the highest Atma have done for him. He
should loyally obey the commands and pro-
hibitions of the weda and smyritis; and if any
misdeed happens owing to the influence of
prarabdha karma, he should do the prescribed
prayaschitta, or prapatti, if he be unable to do
the penance ; should he fail to do so, he will be
punished somehow before his death; but the
punishment will be light. His release will not
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be delayed beyond the moment, at which it
should come. Lastly, he should live where
there is a temple of the highest Atma, and
where persons that love Him reside. If he
cannot secure both, he should prefer the place
where these persons live.



SECTION XII

OTHER RELIGIONS

135. In conclusion it will be useful to notice
very briefly the other religions, that prevailed
in India from time to time, and to show how
they are inadequate. They have been grouped
into bahya matas and kudrishti matas. The
former are those that do not acknowledge the
authority of the wvedu, and the latter are those
that while acknowledging its authority mis-
interpret its texts. Among the bahya religions
are the sankhya, yoga, vaiseshika, saugata,
arhata and pasupata religions. Of them the
sankhya recognises the existence of matter and
of jivas, but not the existence of the all-
Controller. Matter is said to evolve and be-
come the universe without direction by an
intelligent being. This is opposed to our
experience ; for timber does not become a car,
unless it is worked up by a carpenter. The
jiva is gnama, i.e., he shows himself ; but he is
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incapable of change of condition (nir-vikara),
and cannot therefore know, act or feel. What
acts is matter. This also is opposed to
experience. The sankhya in the same breath
states that by proximity of matter to himself
the jiva mistakes its activity for his activity,
and is therefore bound ; and that by knowing
the truth he becomes free. This explanation
is unsound; for being incapable of change,
the jiva cannot see: and one that cannot see
cannot misperceive. There are many other
inconsistencies in this religion. The religion of
the yoga suatras follows the samkhya religion,
except that it recognises Isvara; but He is
only the operative cause of the world, and not
also the material cause as taught by the veda.

136. The waiseshika recognises the existence
of matter, of the jivas and of Isvara, Matter
consists of earth atoms, water atoms, fire
atoms, air atoms, ether, which is one, indivi-
sible and eternal, and minds, which are atomic
and eternal. The atoms move towards one
another, and by aggregation form the various
things seen in the world-bodies of jivas, their
senses and objecis of their enjoyment. Why
do the atoms move towards one ancther ? The
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reply is given that they are moved by the
adrishtas of the jivas, Adrishta is said to be
the capacity created in the jiva by his karmas
(actions). But this is not sound. The capaci-
ties are in the jivas and not in the atoms. Let
it be assumed that they move the atoms through
the jivas, who contact them ; for they are said
to be omnipresent. Then, being non-intelligent,
they must move ' them always. It might be
said that the capacities wait for their own time
to yield their fruits; and they may create the
world at the same moment, This is an impos-
sible task ; for the jiwas are numberless ; they
do not work in unison and at the same time ;
and to assume that the adrishias of all yield
their fruits in the same moment and lead to
the formation of the world is unreasonable.
Next, the jiva is said to be jada, ¢.e., that he
does not show himself. He does not possess
jndna as a permanent attribute. Knowledge
comes, when he contacts his mind, and dis-
appears, when the contact ceases. In release
the mind not being present, there is no con-
sciousness, and the jiva is like a piece of
stone. His goal is not enjoyment of bliss;
it is mere destruction of suffering. Isvara
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is merely the operative cause; and it is
sought to prove His existence by inference.
The inference is: The world, being a product,
must have been made by an omniscient and
omnipotent maker ; but this does not prove the
point, as no example can be shown of an
omniscient and omnipotent maker making a
product. In inferring the existence of fire on
a hill from the presence of smoke on it, we
recall to our mind the co-existence of smoke
and fire in many a kitchen. We require a
similar example, which however is not avail-
able. The proof therefore fails.

137. Among the saugatas (buddhists) there
are four schools. The first school recognises
the existence of matter in the form of four
kinds of atoms as/in the wvaiseshika religion.
In this religion there is no ether, no fiva, no
Isvara; what goes by the name atma is
streams of perceptions, thoughts or feelings.
What is peculiar to this religion is the view
that everything that exists remains for one
moment only, and then disappears ; and that it
is succeeded by an exactly similar thing, so that
everything is a stream of momentary existences.
The objection to the formation of the world
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from atoms stated in the preceding para
applies to this religion also. There is this
additional objection. When the atoms, that
move towards one another in one moment,
perish in that moment, how can a two-atom
aggregate emerge ? When a thing disappears,
how can an exactly similar thing come into
existence, unless we_assume that a thing can
come out of nothing. How can an existing
thing disappear without a cause. We have not
seen either creation or destruction without a
cause. Lastly, the alleged momentariness is
disproved by facts of recognition. Seeing a
thing now, we say ‘It is that thing, 7.e., a
thing seen at a past moment.” The existence
of the same thing at two moments shows that
it does not exis: for one moment only. It may
be said that we are deceived by the likeness
between two things that exist at two different
moments; but this explanation is not avail-
able to the saugata, who does not recognise
a person that sees them at two different
moments. This religion is opposed to the veda
and to our experience in every respect.

138, The second school recognises the
existence of an external world, as the first
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school does; but its existence should in its
view be proved by inference. Objects bestow
their characters on our cognition ; and though
they disappear in the next moment, we may
infer from the characters that the objects existed.
This view is unsound; for the particular
character of a perception cannot be the
character of an objeet that has disappeared
and has ceased to exist ; such a thing has not
been seen. When an object disappears, its
attribute cannot be seen in another object.
A reflection on a mirror subsists only so long
as an object is present before it, but not after
it has moved off.

139. The third school denies the existence
of an external world altogether. To deny the
existence of objects other than perceptions is
not possible; for perception is seen as possess-
ing this character—to make it possible for a
knower atmda to speak about a particular object.
Every one, as is well-known, perceives thus:
‘T see a jar.” This act of perception is con-
nected with a person as perceiver and with a
thing as its object; and it is vivid perception,
of which all the world is witness. For one
with this very evidence to allege that
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perception alone is real must expose him to the
derison of the whole world.

140. The last school denies the existence
of every thing. In its view what is known as
the world is a void ; and the truth is that there
is nothing. Let us enquire whether this
statement is made on some authority. If so,
the reality of that authority is admitted ; if
not, there is no proof, and everything is
real.

141. The arhata (jaina) recognises the
existence of matter and the jivas, but denies
that an all-Controller exists. He too states
that the world has evolved from atoms; the
atoms are not however of four classes as in the
vaiseshika’s theory ; they are of one class only,
and the other elements are formed by change
of condition. The peculiar feature of this
religion is that every substance possesses
contradictory qualities—existence and non-
existence, permanency and perishability, one-
ness and separateness. This is absurd. An
object, that is in the condition denoted by the
term °‘exists,’ cannot at the same time be in
the reverse condition denoted hv the term
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of changes known as origination and destruc-
tion is to be perishable. How can the reverse—
to be eternal—be found in it. Being the seat
of incompatible attributes constitute difference
between two objects; and oneness is the
reverse. How can difference and oneness
co-exist in the same thing. There is another
feature of this religion, the mention of which
should not he omitied. ~According {o the
sankhya and vaiseshika the jiva is omnipresent.
This was disproved in para 33. 1In the arhata
religion he is of the size of his body. If so,
when one, that was in an elephant’s body,
leaves it to enter the body of an ant, only a
portion of the jiva can go in; and what is in
the ant’s body will not be the full atma. In
order to get over this difficulty, if it be assumed
that the jiva is capable of contraction and
expansion, then like an earthen jar, the jiva
will exist for a limited period of time ; he will
be incapable of knowing or of benefiting by
knowledge.

142. The pasupata religion is opposed to
the weda, as its teaching in regard to the
tatvas, the means of reaching release and dchara
(right conduct) is different. It states Pasupati
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to be the highest devata and to be capable of
proof by inference ; and He is only the opera-
tive cause of the world. Those, that rely only
on inference, should follow what is seen in the
world, and regard the maker of the world as
directing its evolution, as the potter directs
the evolution of jars from a lump of
earth. But unlike the potter Pasupati has
no body; for only those ‘that have bodies
are seen to be able to direct. If it be said
that possession of a body by Pasupafi must
be admitted, it must have consisted of
parts ; and whether it was perishable or not,
there are insuperable difficulties, which cannot
be got over. If it be supposed that he directs,
as the jiva directs his senses, then as the jiva
experiences pleasure and pain, Pasupati too
must experience them, and must be subject to
karma. The religion is therefore unsound.

143. Passing on to the kudrishii religions
the first to be noticed is Sankara’s. His theory
is as follows: Brahma alone exists; nothing
else. The universe, consisting of numberless
persons that perceive and of numberless objects
that are perceived, does not really exist.
Brahma does not possesses any attribute ; and
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He is mere chit or prakasa (light), but not
prakasa of a substance like the light of a lamp.
Owing to awidya, which prevents Him from
appearing as He is, He perceives an unreal
world. The statement that the universe does
not really exist is opposed to the perception of
every one. An object is said to exist, when its
first perception is not subsequently nullified.
If itbe shown that the object did not exist at
the place and at the time, at which it was first
seen, we say that the object is unreal (mithya),
and that the person that perceived it was
deluded. In this sense the universe is not
illusion ; for our perception of it is not subse-
quently nullified. "If an object, that is first
perceived at a ‘particular place and at a
particular time, is found not to exist at another
time, we conclude that it is perishable. It is
not unreal, Sankara tries to prove his state-
ment by arguments, which are specious, and
cannot stand examination. He next tries to
prove it by quoting wvedic and smriti texts.
These texts are not stray statements, but are
connected with texis that go before, and with
texts that follew. They must therefore be inter-
preted with reference to them. This is not what
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has been done; the texts are taken out of the
contexts, and interpreted so as to agree with his
theory. This isnot legitimate. The statement
that Brahma is without any attribute is also
untenable. We are not aware of any substance
that is of this description. Sense perception
is perception of a thing with its attributes.
For instance, when a rose is seen, it is perceiv-
ed to possess a certain shape, and a certain
colour ; when it is touched, it is found to be
soft ; when it is smelt, not only the smell, but
its peculiar character is also perceived at the
same time. No object is perceived without
these particulars. For the same reason we
cannot accept the statement that prakasa
(light) exists apart from a substance. Having
made these statements, which are opposed to
our perception, Sankara iries to support them
by putting forward the avidya theory. This
cannot be maintained. Being prakasa (light),
Brahma appears as he is; and avidya cannot
prevent Him from doing so. If, nevertheless,
avidya can do this, the prakasa must be destroy-
ed; and Brahma being mere prakasa, must
cease to exist. In a case of misperception, as in
the perception of shell-silver as silver, thereis a
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real defect, viz., imperfect light; it rests on
the shell-silver; and there is a person that
sees it and mistakes it for silver. In the
case of Brahma, the defect, avidya, is unreal ;
it cannot rest on Brahma; and Brahma
cannot see, as He is not the seat of the
attribute jnana. Illusion cannot therefore take
place.

144. The next theory is Bhaskara’s. He
recognises the existence of minute particles of
matter, known as antah karana, and states
that Brahma becomes jivas by contact with
them. The part of Brahma not so contacted is
Brahma. In this theory, as the jiva is merely
a condition in which Brahma exists, the jiva’s
suffering must pertain to Brahma Himself.
This is opposed to the vedic statement that
Brahma is free from every imperfection. The
third theory is that of Yadava prakasa, in
which Isvara, the jivas and matter are evolved
from Sat. This is opposed to the vedic state-
ments that there is nothing higher than
Isvara, and that the jiva is not born. The last
theory, that of Vachaspati, is Sankara’s theory,
except that the avidya rests on the jiva instead

of on Brahma. This theory cannot be
14
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maintained, so long as the jiva is held to
be a condition of Brahma.

145. The conclusion is that the religion
taught by the author of the brahma sutras and
expounded by Sri Ramdanuja is the only satis-
factory religion. It is an intelligible theory ;
it is in accordance with facts; and jivas, who
are plunged in samsara, are assured that if
they meditate on the highest Atma with love,
He will take them out of the ocean of samsara,
and give them enduring bliss, that He Himself
experiences. The essence of this religion is
that one should go to a proper guru, make
him do prapatt: for him, and go to the highest
Atma.
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