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I
RYAVARTA is that lan d now called India.
Instead of
using the term Hindu I have adopted the word Arya
varta in this title intentionally and with what seems to
me to be a good reason. Although some of my country
men have given their approval to the use of ''Hindu" as a proper
designation for us, yet it is true that this title was given to us by
the Mohammedan conquerors as one of contempt and as meaning
"black, bad, thief," and so on. I, therefore, do not think it should
be used; some other one ought to come into vogue more repre
sentative of our descent, of our ideals, of our ancient state toward
which we ever strive. ''Arya" means ''wise or noble," and ''Arya
varta" ''the land of the wise." Other names are Bharata Varsha,
the land of the Bharata, for Varsha is a division or region; and
Inindustan, of which ''In" means the sun, ''Indu" the moon, and
"Stan" a place or country, having reference to the solar and lunar
dynasties of . India.
The Mussulmans came and took our country
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and called us Hindu; the English followed and retained the name,
calling the country India.
But these names are not found in the
Vedas, the Upant"shads, the Puranas, the Shastras, or any other of
our sacred books; but there the name is Aryavarta, Bharata Var·
sha, or otherwise.
It is of course quite possible that the Moham
medans, having no sympathy with any of our traditions, very
carelessly or intentionally used the term Hindu.
All peoples have their habits and customs, ·which are nearly al
ways the natural result of the religion and philosophy at the bot·
If they have no religion of their own-as,
tom of their thoughts.
for instance, the European and American nations whose religions
are borrowed from Semitic races, or else are absent-their habits
and customs are generally of a mixed character, but in an old
country like Aryavarta or India, which for so many centuries has
had a religion and philosophy peculiarly its own, the study of the
habits and customs growing from that must be of interest and
value.
And especially in India, for another reason-that is, there
are found the old habits and customs of a past untouched by for.
eign influences, side by side almost with others taken up or im
Such a study as
posed by force from the conqueror's civilization.
this I would recommend to all true theosophists who desire to en
large their conceptions of human brotherhood by becoming better
acquainted than hitherto with my people, who were once called
by Englishmen of education and supposed intelligence, ''blacka
moors," "heathen," and other opprobrious names.
As, for the
present occasion I will not be able in the limits of this first paper
to say all that should be said, or, perhaps, even all that the title
of the paper seems to suggest or demand, what will be done is to
speak to you as a brother theosophist, as a son of Bharata Varsha,
about some of the habits and customs past and present of my
country.
WOMEN IN lNDIA.-Before the Mohammedan conquest, women
in India were educated, learned and free.
This freedom extended
even to their taking part as soldiers in the military operations of
the country. They could go to and take part in the sacrifices with
their husbands.
This is seen very clearly in the picture showing
Rama and his wife preparing to offer daily devotions at the altar,
and in another where Krishna and his wife are also at their devo
They wore no veils in those days, and were not
tions together.
secluded, but associated with the male members of the family.
But later they wore veils and were secluded from the gaze of
others.
The reason for this arose when the power fell into the
hands of the Mohammedans, who looked upon the Hindu women
as additions to their harems and only with lust, looking about, or
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as we say in our own tongue ''peering anxiously," for new women
to add to the number of their wives.
The people had no power to resist this, and so in order to pro
tect their women when walking veils were adopted and great se
clusion came into practice. This habit is only about 900 years old.
And when the English came as conquerors my people were full of
suspicion, very much increased also by som e of the acts of the early
English officials, and the women themselves grew at last not to
wish for more freedom just because of the dangers they feared.
Such fears are those felt by the women of all nations. When I was
in London at the time of the excitement about '' Jack the Ripper "
I noticed that the English women were afraid to walk abroad, and
it made me think of the origin of the habit of our women of wear
ing veils and being secluded because of the Mohammedans, who,
in their eyes, were so many fiends like ''Jack the Ripper."
The
loss of honor under them was worse than death.
But now this old
habit is fading out in places; in the Dekkan, which is in Southern
India, veils are not worn, and women walk freely about, for of late
years a greater confidence has arisen that the laws and rights of
the people will be respected.
The proofs about the freedom of women in the old days may be
found in the Mahablzarata, the Ramayana, the Upanis/1ads.
In the
Upanishads such characters as G n rgi are women who disl'USS high
religious questions with men such as Yagnavalkia, and one great
woman-Lilavati-wrote a book on mathematics, aud hundreds of
such could be named.
The women of India, both high and low caste, rise at 6 A. M. an d
Their
go to the Ganges River or some adjacent stream to wash.
dress is very scanty but ample for the warm climate of India.
No
shoes whatever are worn on the feet, and the dress is made of very
thin material.
The morning is gene ra lly occupied in bathing and
worshipping idols.
Ahout 10 o'clock these duties for the day being
over they return to their homes.
The domestic duties which
are recognized in all civilized countries as the proper sphere for
women, are unknown and unappreciated in India.
Among the
Indian women who are married a child is a source of great pleas
ure.
The married women are fond of children, and if they do not
have them, they petition heaven through idols to furnish them
This is particularly so among, the ignorant class.
with offspring.
Many fakirs and members of the Bairajee and Udasi sects pretenc
to women that they can procure them children and other desired
things if they will fast and do certain penances and pay the fakir.
The Brahmins who are learned do not like this, and try to prevent
it.
Unlearned Brahmins do not object to it, as they believe it can
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be done.
There is a great reform going on in India to help and
elevate women, to give them education, to allow widow remarri
age, to prevent shaving of young widows' hair and to show what
idol worship means and how it may be given up. The reason idols
are still so much worshipped by women is that they are not now
well educated.
The reforms I have spoken of were begun by my
countrymen, and they are carrying them on; and the Arya Samaj
is very earnest in this matter.
There are too, in India, very many
educated women, chiefly of the Brahman caste, but of others also.
In Bombay there are many girl schools, started by nati-;e princes
and learned natives. The red mark which the women of India put
on the forehead after bathing, means that they are not widows.
A black mark on the temples means that she is a widow.
But although they worship idols, they only look at them as
representing God or Parabrahm, except among the extremely
ignorant.
They say that they have not enough knowledge to un
derstand Parabrahm and must therefore have a substitute.
One
image will mean one power of the Almighty and another a different
power. This worship is also seen in Catholic churches where Mary
intercedes with God.
After bathing, the women return and cook themselves the food,
first cleaning the floor, for they say if the floor is not cleaned first
a bad emanation comes up from it and those who eat will be sick.
She then gives food first to her husband, saying, " I regard you as
after God, and that you are my support, and therefore I give you
food. " After eating she takes her needle and makes a beautiful
She never reads novels.
There are some Hindu novels
work.
they could read, but these are few in number.
Only lazy women
read such books among us. The high caste women read and write,
and some are well acquainted with the Sanscrit Scriptures. West
ern people in India c-annot see high caste women at home, and only
meet coolies and low caste women.
In my caste Europeans are
not permitted to see our women, and their idea of the women of
India is formed by their knowledge of low castes, who are nearly
I myself in England and Ireland met several English
all ignorant.
and Irish men and women who can speak English but cannot read
it nor write it and seem to be just as ignorant as any of my
people.
In my caste there are no such amusements at home for men and
women as in the West, and which we do not approve of.
When
the husband and other male members come home and have meals
and clean clothing they sit down in the house to read holy books
This
and pray aloud.
The women attend and help and listen.
goes on from 7 till 8 every evening.
It is our duty.
There is no
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card playing or amusements of that kind.
Sometimes when rel
atives come on a visit everybody sits down and engages in sing
ing, conversation and playing the vina or zither. At 8 o'clock they
retire.
Western scholars have said that there was or is a custom in India
for women to throw their children in the Ganges.
I do not think
that this ever was a custom.
There were many women who had
illegitimate children whom they wished to get rid of. They feared
to leave them on the land where they would be found, so they
threw them in the river which carried them awav.
This is infan
ticide, which is a crime that prevails also in Western countries.
It never was a religious custom in India.
BURNING OF wmows. -This is called suttee. The widow ascends
the funeral pile of the dead husband and is consumed with him.
It pains me to hear now and then that certain people in the West
still pretend that this is a custom of our country. It is not. It has
died out.
It was the invention of women themselves, of women
who had a high spirit and who would not survive their husbands if
the price of life was to be dishonor. It began not more than 300 or
4 00 years ago, and arose out of the act and from the ashes of a
great number of women who went into the flames together.
It
was after the Mogul conquest. In Rajputana, the Prince of Oodey
poor, who was a member of a great Aryan family, one of the
oldest in India, had a beautiful daughter. He lived at Chitturgath.
The Emperor-a Mohammedan-desired this daughter for his
harem.
But the Prince said: " I will not give my daughter to one
who is not of my religion."
They then engaged in conflict.
The Mohammedans defeated
the Aryans and then destroyed all the men, leaving the women.
The princess was at Chitturgath with nearly 300 of her women,
all made widows at one blow, and to them the news was brought
They erected a funeral pile, set
that their husbands were dead.
fire to it, walked on it and were consumed, saying: " We will not
survive our dead."
The deed was too great to be forgotten.
A
monument was made, learned pundits wrote books and poets com
posed poems praising such loyalty and courage and saying that all
these women went to heaven.
All this was natural, and so it was
natural, too, when other Indian women read these things, that they
should wish to gain an easy entrance into heaven upon the death
of their husbands.
These were ignorant, but they were loyal.
The custom was very general for about 200 years, and then began
to decrease until the present time, when it only occurs in very rare
cases. The English government stopped it by law about 1829 A.D.
It had no holy writ, no sacred book to support it. Yet in other lands
are cases where women have done the same thing under like circum-
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stances.
If only one woman had burned herself at Chitturgath in
stead of 300 the practice would never have arisen. Now it is dead.
To bring it forth as an accusation against my country now is a
falsehood, a dishonorable act. It is true that in the Ramayana there
occurs one instance of one woman who committed suttee. She was
the wife of Ravana's son, and feared a miserable fate when Rama
had defeated Ravana, but she was in error, for Rama would not
have permitted any of his warriors to take her, as he fo1lowed the
Brahmana, and had no Koran to sanction such acts as those of the
Mohammedans in India.
RELIGION ENTERS EVERYWHERE. -No matter whether the religious
belief relied on be false or true it is a fact that all the habits and
manners of my countrymen are intimately connected with religion.
Some of these forms of religion are not true, but the religious sen
timent is there; the belief in the particular doctrine is a conse
quence of education; the sentiment is not altered.
But our habits
and customs are associated with what appears to me to be the true
religion.
Let us begin the day with one of my o wn caste-a
At about 6 he rises from bed.
If he lives in a sm all
Brahmin.
town he goes outside of the town to bathe and then returns to the
house to say his prayers. I speak of those who do not use any images
as aids to contemplation.
He first washes a small stone which
represents the Supreme Being, this being in correspondence with
his own bath, which was taken with the mind fixed on the necessity
of washing away all impurity.
Certain small lights are lighted,
incense burned and colored powder prepared.
While audibly
praying he rings a small bell to conceal the words from hearers.
This seems very like following the command of the Christian saint
to take measures that daily prayers should not be heard by your
fellows. When these prayers are finished, he puts marks on his
forehead which signify that he has bathed and offered prayers to
the Suprem e Being.
These marks on 'the forehead refer to religious d ifferences of
The Siva worshipper puts three lines made with white
opinion.
ashes across his forehead.
The Vishnaivite makes three vertical
lines that compose a trident, starting above the eyes and nose; of
these the two outside are white and the one in the centre is made
of red powc'ler.
The Saktis make three lines across the forehead
of red sandalwood powder. There are other marks and also others
for women, but the above are the principal ones.
After this he goes first to teach religion to his friends and dis
ciples before eating and then he eats.
He is supposeed to take
only two meals a day.
In the middle of the day he washes again
and again prays.
The learned Brahmin should again in the after
noon teach religion in Sanscrit.
At 6 in the evening he washes
,
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After that are other works and
again, again prays and then eats.
When he is about to begin any
social intercourse and then sleep.
meal he goes or sends outside to see if there is any one there who
is in want of food.
All that I have said about this Brahmin is part of the customs of
the present day.
But sadly, indeed, other customs, all against the
rules of religion, have been taken up.
These are chewing of the
betel and smoking the hookah, drinking bhang and other habits,
nearly every one due to foreign influences from countries where
the holy men of the people do not consider it wrong to indulge in
them. Many Brahmins have forgotten their duty and followed the
evil example set by foreigners, who can hardly be said yet to have
a well-defined religion of their own, and who worship God but
once a week.
In July in each year all Brahmins worship Siva, the third power
in the Hindu Trimurti. At 6 o'clock in the morning they go out of
the city, get a flower and bil leaves and after washing they make
with mud a small rude image which is to represent Siva, and bring
it into the house or temple.
Some families make 100 and some
500, others 1000 of these.
Rice is put in front of each image with
sandal powder and a light made of ghee-butter, with a bil leaf
and flower on each image. They then touch each eye and ear and
the body with the image which is then thrown into the river. This
The image of mud represents
is done each day of that month.
this world.
It is a rude image with no defined features, meaning
that God has no features or attributes.
The touching to the eyes
and other parts means that God has made all our organs although
he himself has none. The putting of rice, flowers, and leaf means
that all things are made through Parabrahm, but the ignorant do
not understand these reasons in India, nor in the West either,
In
where they think we worship mud images, but we do not.
each month we have two holy days; one is the 1 1th and one the
15th.
On those days it is taught by the Brahmins not to eat any
thing but fruit.
On each of the days ceremonies and prayers are
This last custom is about
had to show the holiness of the day.
2000 or 2500 years old.
All castes perform these ceremonies ex
cept that the sudras must employ a Brahmin to do it. The object
of these fasts is by a religious custom to regulate the health of the
botiy.
There are four great holy days in India with all castes:
( 1) Rama's birthday, ( 2) Krishna's birthday, (3) Devali, worship of
Maha Lukshmi, the negative power of Vishnu, (4) Durga's fes
tival.
Rama was an avatar and great hero and did immense service
for his country.
On that day there is a complete fast.
It is in the
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first month of the Hindu year.
There are worship in the temples
and ceremonies at home.
It ends with the day.
Krishna's day is in our 6th month.
There is a grand festival.
All our families fast and sing praises to God, who is Krishna.
The house is clean and ornamented with flowers, flags and clothes.
It is for the birth of Krishna.
He was born at 12 in the night.
Then all sing with joy and the house priest gives the family fruit,
curds, sweets, and other foods, and then the people may eat. No
images are to be made.
Krishna was an avatar and a hero of
power and glory that night all our astronomers and astrologers
called J oshees-examine the moon and stars to prognosticate for
the year.
Devali is a very great festival.
There are services at home and
not in temples.
Houses are lighted up outside and inside.
An
image of Maha Lukshmi is surrounded with decorations and sweet
meats.
The people stay awake all night talking and amusing
themselves.
Those w'\lo win games on that day are supposed to
be lucky, and those defeated not lucky.
This is not a strictly
religious custom.
It is a Jain custom because one of their Tirth
ankars was born on that day.
It was adopted by the Brahmins
It is the day when presents are given in the morning by friend s and
relatives to each other.
Durga day is a great festival, especially in Bengal, and has (Jften
In our old history the Aryans came from the
been described.
north.
Durga, a woman, went first and fought with the Asuras,
who are either evil spirits or ignorant people, so the event either
means, as you desire to look at it, that worldly conflict or a.
great event in ancient times when the white magicians fought
at the close of a cycle with the evil magicians.
Durga has
since been turned into Kali in Bengal, and she, painted black,
In one hand she
and with horrible features, has four arms.
holds a sword and in the left hand a man's head just cut off,
his body being under her feet.
Another hand points up to heav
This really means that sin or
en and another points below.
evil is under her feet; and the head cut off is shown to the
world, meaning that sin is destroyed.
The sword means wisdom
which cuts off the head of sin, and the hand pointing to heaven
indicates that when sin is conquered heaven may be reached,
while the hand pointing down means that if sin is not destroyed
you will go to hell.
Ignorant people have supposed that Kali
worship allowed the killing of living beings, but our religion does
not so teach.
Some Bengali people desiring to eat fish and sheep,
but not being allowed by religion, have perverted the Kali symbol
and story into permission to kill and eat.
I met a man in the
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United States, a Christian, who asked me to drink wine.
I refused
as being against my religion and said it was not possible to drink
if the Christian Bible be followed.
But he said the Lord's Supper
had wine, representing the blood of Jesus, and that his religion al
lowed drinking, and asked me why my religion did not.
In.the
same way, then, as the Bengali Brahmin uses Kali worship to per
mit him to eat meat and drink liquor, many Christians get permis
sion to drink also from the ceremony of the Lord's Supper.
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researches in Oriental philosophy instituted by Madame
Blavatsky during a life of great usefulness to the East
and West have given a ne w life to the spirit of inquiry,
and particularly so in my province of Gujerat, and as her
humble disciple, I shall embody in this paper such facts as I had
opportunities to learn, partly from her personal teachings and
partly by working in proper fields of inquiry in accordance with
her advice.
'l'o begin then, the philosophy of the Indian languages, nay the
Aryan or general philosophy as explained by Max Muller and
others, will be incomplete without a knowledge of the history and
philosophy of the vernaculars at this day.
The past languages
are like the fossils and crystals that have long formed and settled
HE
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down in the history of the development of the human tongue.
The liv ing vernaculars, whether Aryan, Semiti c, Dravidian, or
others, whether of India and the East or of the West, are the
current stratification and still-formation, aggregati on or segrega
tion, of words and thou ghts that we can see with our own eyes and
test with our instruments of research and study. As in g eol ogy
and other physical sciences, we go up from the present to the dis
t ant past, so we can do the same in philosophy here.
Western
India has been from the earliest times a busy field of the actions,
reactions, and interactions of many an ethnic or linguistic fo rce
in the continent. Waves after waves of nations and races have
swept over its face with their p ecu liar social and poli tical forma
tions, their languages, creeds, and culture, as varied and as multi
farious as themselves. In this paper, as s u ggested by M ada me
Blavatsky, I have noth i ng to do with pre Aryan or non -Aryan
waves of colonization, or forces that formed and influenced them.
T he Vedas and the Avesta gi v e us the picture of life and la nguag e
of the Indo-lranians, e ither in the Airyano Vaejo, or the Hafta
H en du, the Rettarh Kuravah or the Supta-Sinthus, the highl ands
of the Hindu Kush, or the fertil e pl ains of the Punj a n b They
were foll owed at varying inte rvals by numerous other races, prin
ci pally among them those that are collectively named and de
scribed as the Sakas or Scythians or the Indo-Scythians. The
current of t he spread of natives took the course first of a concen
tr ic enl argem ent all round from Brahma Varta to Brahmarshi desa
and then lateral eastwards and southwards to M adhya desa and
Arya-varta according to Manu and as explained by H. P. B. The
Puranic extent further south an d includin g the whole of India in
Bharata Khanda was perhaps of a subsequent date. The Vedas
r epresent the first stage of Ar yan colonization of Upper India.
The Ramayana tak es fu rther in wa rds, but even the n we find col
onies or As h ram as of Rishis on the Bengal side here and the r e, and
a few more in Central and Southern In di a, as those of B h a r a d v a i a
on the Ganges of Valmika at Chitrakuta, of A ga st a and S o p
mudra southward. In the _Malzdbhdrata there is a further ad , ance
and it is then we aligh t upon Gujerat with the Yadava colony of
C r i sh na . The Skanda Purana in its Prabhasa, III Ag ara and other
Khandas ac qu ai n ts us with Guj er at under its name of Kusav artha,
avaratta its monarchs. It is thi s country that we take as a typical
exampl e of t he Aryan race, its history, philos o p hy , customs, and
culture. The province became Banrasthra, or good country, later
on. At first it, as well as Sin dhu, San Vira, etc. , was under a h a n
and Konkan was wrested by P a rasuram a acc ord ing to the Pur
anas, from the sea.
All these epic and Puranic acco u nts of some
-
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of the later Avataras, or incarnations, are illustrative of the ethnic
spread of the Aryan races over India and their general coloniza
tion of the continent.
The Sankalapa (religious offering of a
spoonful of water) that is daily, and almost as prefacing every
moral or religious act, repeated by an Aryan, gives us an idea of
how this took place.
It, while naming the time of the desired act,
(namely, Sandhya or any other religious ceremony), also specifies
the place, and in des�ription of the latter it gives in detail the several
earlier geographical di\·isions and appellations in an inverse order.
The earlie.;t state of the country was Aranyas (forests), and
Gujerat, the valley of the rivers, Sarasvati, Sabarmati, and Mahi
is still Ar buda-aranya (Arbuda, forests). South of this is Nami
karanya, between the rivers Mahi and Nermuda. Furth2r s:rnth
is Dandikaranya, recognized by the modern name of Dangas.
There is a Champakaranya in Kathawar.
The next stage was of Khettras, or plantations, as Kumarika
Khettra (Gujerat), Prabhasa-Khettra, etc. We can here see the
analogy in the colonization of America and Australi�, within histor
ical times.
Then we come to Avarttas, or circles, as in Brahma Vartta,
Kusavartta, and Aryavartta, and Desas, or countries, as Brahma
Rishi Desha, Madhya Desha, Anartta Desa, et<�.
Latterly we
have the Khandas or Dwipas, or continents and islands, nine and
seven as mentioned in the Puranas. In historical times we have
further divisions of Mandalas, Vishayas, Pathakas, provinces, di
visions, and districts.
The terms Tirth (bank of a river or l ake)
and Ashrama (hermitage) are to be relegated to the Aryan period
This is the description of the Aryan colonization of Gujerat, the
typical country for castes and ceremonies.
The ethnic constitution of the races living in this country of
Gujerat is interesting. There are four chief orders. 1st, the re
ligious order or Brahmins, with their philosophy, literature, and
sciences in Sanskrit. This religious order, as seen in this province
as all throughout India, has the same religious worship, which we
shall describe more particularly while speaking about the religious
institutions. Here we note that this order has as many castes and
sub-castes, and divisions and subdivisions, as the three inferior or
ders of Khshatrya (military class), Vaishya (agricultural class),
and Sudra (class of traders).
There are six sub-classes of Nagirs, a class of Brahmins, that top
the list of the caste system in Gujerat, and each of them is subdi
vided into two, namely, Grahasthas (gentleman or layman) and
Bhikshukas, or priests and their clergy. They, again, have a fringe
and border of the doubtfuls, viz. : the Beyads and Teyads. There
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are, again, the well-known 84 castes of other Brahmins-forming
what is called the Choryasi. Yet the actual number of them, per
haps, exceeds that.
There are many sub-cl asses of Khshetryas (military class): Raj
puts, J adeja, Chohan, Zala, Vaghers, Kolis, Meen as, Maiyas, etc.,
and as many sub classes of Vaishya (agriculturalists): Kunbis,
Kadva, Lawa, etc The sub-classes in the fourth order of Sudra
(trade class), Banias, are equally numerous. All these sub-classes
have their corresponding classes of Brahmins, who serve them
as their family or class priests
Among these also there are
Mut-saddis or the official and political classes, among whom may
be inc l uded the Bhattias and Lavanas. In these we have not in
clu ded the Borahs, the Khojas, the MolesaJams of the other Moham
edans, as also Parsees, on whom also the caste system of Gujerat
has cast its dark s hadow in varying shades. The poor Bhangies and
Dhr ds that inhabit the outskirts and borders of villages are also on
the borderland of the ethnic system of Gujerat, and they, too, are
not ignorant of the pri n ci ple s of divisions and subdivisions that ob
tain among their superiors, the pa t ricians and plebians of Gujerat.
Here, we need not omit to mention the scores and scores of the
Vasavayans, or the artizans and laboring classes that live by their
craft and manna! labor Thus, instead of the divisions of Aryas
and Dasyus of the Vedas, or the classical fourfold division into
castes, we have hundreds and myriads of castes prevalent in Guje
rat. Local habitation and religious profession also sever people
into castes and trades or factions. There mav be all these clans
and callings in other provinces, but they are not separated and
divided into so many bold and marked enclosures, which none but
one born in them can enter. Each one is surro un d ed by an ine
lastic band forbidding board and marriage. There may be a rigor
ous jus connubi w it h other people and provinces of India, far more
rigorous than what obtained in an cient Greece or Rome, but the
board restrictions are not so har d as they are in Gujerat. Upper In
dia knows two classes of d ish es, tbe Kachi and Pakki. The latter
means food baked and fried, although prepared with water, which
all partake with and from each otber. The Kachhi dish, meaning
the other food preparations, cannot be partaken of by other castes.
The Maratha country knows only two castes, the Brahmins and the
Marathas, with a fringe of Parbhus, Shenvis, and the wild hill
tribes and the like. In short, all other parts of India have two
classes, viz. : the Brahmins and Sudras. But with Gujerat, in spite
of and with the above divisions, there are all the four marked clas
sical di v ision s of the Brahmins, the K hshatryas the Vaisy as, and
the Sudras�the Atisudras being- comm on to all.
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Then this peculiar ethnic or caste formation of Gnjerati-speaking
races gives us and leaves us a number of racial, provincial, gen
eric, and specific dialectical differences; and in this discord and
jarring of conflicting elements the language is filed and moulded in
soft, sweet euphony and diction which is unknown to the other
vernaculars of India. While other vernaculars have uni-lateral or
bi-lateral formations, the Gujerati is multi-lateral. It is a many
sided crystal with several· angles and axes, exhibiting varying
faces, colors, polish, and views. The powers of pronunciation of
vowels, consonants, and diphthongs cannot be uniform, and they
are not; and in the long run, by natural selection, the survival of
the fittest enriches the Gujerati vernacular.
With the diversified ethnic constitution the religious divisions
are equally interesting. There are Vaishnavas of all denomina
tions, including the Swami-narayans, the Saivas, the Saktas, the
Sadhns, the Gosavies, the Byragees, the Fakirs, and what not.
The Hindus adopt the Mohamedan superstitions, and Mohame
dans the Hindu. The Parsees, too, have been mainly Hinduised,
and some of the Parsee ladies are reported to be offering vows
and candles to Roman Catholic shrines.
Every new preacher,
religious teacher, or new minister is hailed by Gnjerat, and this
diversity of races has led to an importation of a large number
of superstitions views and castes which would amply repay the
study and researches of anthropologists, numismatists, archreolo
gists, and antiquarians.
Gnjerat thus circumstanced is made up of three units, as
Switzerland of our times is of her several cantons, or Greece of old
was of its several states and repn blics, or Italy of the middle ages.
There is one common language, but each center has its free and
independent development and growth-all tending to the advance
ment and enriching of the language. If small things can be com
pared with great, or analogies drawn upon, our condition can fairly
stand comparison with the several States of the German Empire,
or the energies of the republics of the United States. There is a
diversity of races, but unity of language with a variety of literary
evolution. \Vave after wave of colonies of different classes of
people has built up Gujerat society and nationality from the
earliest times. The ages of Ramayan knew no populated Gujerat.
With the Mahdbhdrata period dawned the first ethnic wave of civ
ilization of the Yadavas of Krishna. The Manu-Smriti and some
earlier writers put Gujerat on the black list of places prohibited
for visits or habitation. And from the time of the Mauryas, Chan
dra Gupta, Sandracottas of the classical writers, and Asoka, and
downwards the history of the Gujerati language and people is
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graven on rocks, and on coins and plates of gold, silver, an<l cop·
per, and is written in Bardic, Brahminic, Jainic chronicle:', and
the travels, histories, and other works of foreign writers. Each
clan anti caste has a history, a legendary writing-a Purana, a tra
dition of its own.
The Nagars have their Nagar-Khanda; the Modhas, the Udychy
as, and others their Puranas. The Nagars appear to be the earliest
settlers, and their tradition is lost in the midst of ancient Indian
The Modhas claim to have protected the Lion-King,
history.
Vanraja Chowda, in their settlement in his early infancy, and ad·
vanced their claims in opposition to the J ainas, who put forth
Silguna-Suri.
The Udichyas were imported by king Mulraj, the first Solanki
at the time of his commencement of Rudra Mal at Sidhapur.
The tradition describes the early home of Nagars at Ahichatra or
Abhichatra on the slope or confines of the Himalayas, and they
come wending through the Punjaub and Rajputana. The Udichyas
and other Brahmins and corresponding Brahmins come from Upper
India, near about Kanya Kubja or modern Kanoj and Rajputana
Malwa, and even the distant Gaud ( Bengaul), as the Srigod
Malavi Brahmins. Thus these races have come from the Sournseni
district of the Indian Prakrits, and not the Prakrit or the Mahara
stri district. Through the Jain writings our Gujerati shakes hands
with the Maghdhi, too. On account of the above-mentioned early
home of the Gujerati races, their language claims kinship and
closeness with the Hindi and the Punjaubi, rather than with the
Sindhi; Bengali, Marathi, or Uriya.
And it is therefore that
our Gujerati poets have written poetry and works in the Hindi or
Brijabhasha. The different waves of races colonizing Gujerat
have formed different strata of this language, and the volCanic
like eruptions of foreign political invasions or local revolutions
have, from time to time, modified these layers and crystallized
those rocks, in the course of which weaker elements have been
destroyed out of sight.
To see this diversity of creeds and castes a foreigner or an
European would be ·lost in bewilderment, but when to him are
pointed out the main ceremonial institutions of religion, society,
and marriage, and when he finds them the same all throughout, his
amazement becomes greatly limited. A Brahmin, whether he be
longs to Udichya sect, Nagar sect, Khedawal sect, or Shrimali sect,
performs the same ceremony of Tri Kala Sandhya (the worship of
Brahma thrice a day, at sunrise, at midday, and at sunset). He has
the same ceremony when a sacred thread is given to him, the same
when h e marries, when a child is born to him, and on different holy
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days, the same ceremony when he dies. Go to Bengal, to Punjaub,
to Gujerat or to Deccan, his religious worship, his duties and re
sponsibilities as a Brahmin are the same. Sanskrit is common to
all. Similarly with the three other orders, Khshatryas (military
class), Vaishyas (agriculturists), and Sudras (trading and working
class). Their social institutions may partially differ, their names
may differ, but they all have the same ceremony performed upon
them at birth, marriage, and death, as is prescribed for each order.
So it is clear that caste is more a social institution than a religions
institution. The caste of carpenter is different from the caste of
blacksmith, and a caste in India is nothing more than the "mys
teries" or trades in London which as far back as r 376 count forty
five, chief of whom were grocers, masons, ironmongers, fletchers,
armourers, fishmongers, mercers, butchers, goldsmiths, cutlers,
vintners, tailors, saddlers, webbers, salters, pouch makers, chan
dlers, fullers, smiths, curriers, horners, etc.
The task, therefore, of describing the so ·called numerous relig
ious and social institutions of India is not so formidable as it ap
pears to a foreigner. In describing this he has to describe what
is prescribed for Brahmins, Khshatryas, Vaisyas, and Sudras, and
all the castes fall within one head or the other. The restriction
in social institutions is rather puzzling, but is no enigma for all
that. Imagine the continent of India with an area thirty-two
times as great as that of Great Britain, with a population nine
times as much, and the puzzle will lose much of its intricacy. One
living in the cold climate of Himalayas in the north will have
something characteristic to separate him from his fellow brother
in Madras, a distance of 1800 miles, but if he is a Brahmin his
main principle of religion, ceremonies and duties are the same.
They are all in Sanskrit, even tho11gh the home language of a
Brahmin in the north may be quite different from that of one in
the south.
To enter into the details of ceremonial institutions emanating
from religious philosophy, principles, and worship, and the accur
acy with which they were observed at different mythological and
historical periods would be too much for the limited scope of this
paper. All that could be done here would be to give a rough idea
as to how even in these days of change and multiplicity the main
features of Brahmin, Khshetryas, Vaishyas, and Sudras are un
changed. A Brahmin in these days is still a religious teacher in
India; he superintends the regular performance of various most
important ceremonies by Khshetryas, Vaishyas, and Sudras, and
even though these three orders are divided and subdivided into
numerous castes, each of these castes has a Gor-a religious guide
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-a Brahmin. Even each different caste of Brahmins has a guide,
who is called a Shukla.
We shall say, then, a few words on the various ceremonies per
formed on a Brahmin by his Shukla or religious preceptor from
the time he is born till his death. Each of these ceremonies in
itiates him to a certain phase of duties and responsibilities in life,
either as a child, a student, a married gentlemen, a retired gentle
man, an ascetic, or Sa:nyasi in the last days of his life, and aftet
being initiated into this particular phase of life, he strictly observes
his duty as a child towards his parents, as a student towards his
teacher, as a gentleman towards his family and society, as a re
tired gentleman towards his posterity, and finally as an ascetic
or a religious preacher, wandering from one place to another,
towards humanity in general, and towards the salvation of his own
soul in particular, by practising the mysterious art of Samadhi,
which one becomes only qualified to achieve after having prac
ticed self-denials and after being perfectly apathetic to all his
cravings of the flesh. Here I may observe that a Brahmin woman
from the time she is born has certain ceremonies performed upon
her as a virgin, certain ceremony when she marries, certain cere
mony when she becomes pregnant, and certain ceremonies when
she dies. It should be noticed here that a woman among Brah
rnins has the same ceremonies performed upon her as the woman
among Khshetryas, Vaishyas, or Sudras, so, practically speaking,
the ceremonial formulre for women are common throughout all the
four classes.
The first ceremony that a Brahmin undergoes is the '' Garbhad
han" fcetal ceremony-a ceremony previous to his birth, on the day
the mother knows that she is pregnant. For the details of this cere
mony the reader should refer to Sanskara-Kostubha, a work in San
scrit.
The second ceremony is called "J at-Karma," which is per
formed upon the child immediately after birth, before the umbil
ical cord is tied. The ceremony consists in putting upon the tongue
of the infant with gold coin a drop of honey and ghee, after re
peating certain mantras. After the performance of this ceremony
he is said to be born of a Brahmin, but before this he is the same
as the babe of a Khshetrya, Vaishya, or Sudra. An extra ceremony
not recognized by Shastra, but one which I think has its source in
superstition, is performed by some on the sixth day of the child's
birth.
It consists in leaving the child alone in a room with an
inkstand open for a few minutes, when the goddess of destiny is
supposed to come and write his future in the forehead. The fron
tal vein so prominent in the forehead of some, and which strange
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to say, be comes first visible, accor d ing to my opi nion, on the sixth
day, is perhaps one of the streaks of penmanship of t he goddess
of destiny, at the bottom of this superstition.
The third ceremony. called Nam Karana is per for m ed on the
child on the u th or 12 th day after birth. It consists in calling an
astrologer , who after making calc u lations upon the minute, hour,
and day on which the child was born, proposes certain names.
One of these names is selected by the aunt of the child, who, call
ing the child by that name, gives to the child the present of a silk
d res s and hat.
The name becom es his name through out his life.
The name of a B ra h min, K hshetrya, Vaishya, Sudra generally
signi fi es holy or welfare, prowess, wealth, and s u bservie nce , re
Thus a Brahmin wou l d be given a name with a ter
spectively.
mination Sharma; a Khshetrya with a termination Rakhsa ( pro 
tector by strength ) ; of a V aishya, Pusti ( producing nourishment) ;
of a Su dra, Preshy a ( under d irection ) .
The names of women are
the same in all classes and they are generally h i ghly sign i fic an t of
be auty, tenderness, etc , as Kamala vati ( lotu s- like), Chandramukhi
(moon-faced), etc. In the fourth month after birth the child is
taken out of the house , and in the sixth month food other than
mother's milk is g i ven, as fruit , corn, etc.
The fourth ceremony called Chudakarma ceremony is performed
upon a child in the first year in the case of a Brahmin, and third
year in the case of a Khshatrya or Sudra. It consists of remov 
ing a lock of hair in the presence of relatives and a Brahmi n .
The fifth cerem ony , or the ceremony of putting a sacred thread
round the neck, is perfor m e d in the case of a Brahmin in the
eighth year; in the case of a Khshatrya in the eleventh year; in
the case of a Vaishya in the twelfth year. The child of a Brahmin
is intended only for the pursuit of studies and philosophy ; of a
Khsh etry a for milit a ry p ursuits ; and of a Vaishya for agricultural
pursuits . But if these three pursuits are to be intended as common
p urs u its in l ife , namely the achievement of knowledge, strength,
and wealth, the sac red thread to a Brahmin could be given in the
fifth y ear , to a K hshe tr y a in the sixth year, or to a V aishya in the
eighth year. T his ceremony of giv ing sacred thread may by reason
of difficulty be p ostponed in the case of a Brahmin for ten years,
of a Khshetrya for twenty-two years, and of a Vaishya for twenty
four years, but after that time the ceremony could never be per
formed upon them .
A fter the performan ce of this ceremony the child of a Brahmin
begins his studies of S ans k r it and Vedas, that of a Kh shetrya of
mil itar y art, that of a Vaishy a of a gricul tural art. Nowadays in
India the children of all t h ese orders begin their common studies
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in schools, but at the same time the religious education of a Brah
min forms an extra part of his studies. There are many native
schools in India even at this day conducted by Brahmins who do not
charge any fees, but live merely upon the alms given by the people.
The training formerly in these schools was conducted only in
Sanskrit, but nowadays it is conducted in the vernacular of the
district. It consists of reading, writing, mathematics, and b"ok
keeping. Nearly all the children of the mercantile class are taught
in these schools, even at present much preferable to go:ernment
�chools, for the education imparted in mathematics and particularly
in mental arithmetic and bookkeeping is so efficient that nearly all
the clerks and book-keepers of native merchants are trained in
such schools, whether Hindu, Mohamedans or Parsees. Their
moral conduct and gentlemanly behavior are excellent, and some
gentlemen trained in such schools have afterwards cut brilliant
figures at Universities. Of my town Mr. Bhimbhai, who used to
play at marbles with me, at present a young man of twenty-three,
has proved an excellent mathematician, and he is appointed by the
convocation of the Bombay University as professor of mathematics
at Sindh College of Arts and Sciences.
After the ceremony of sacred thread is performed, the Gayatri or
the holy verse is taught to the child, and this initiates him to the
study of religious philosophy in fact. It is more than a Masonic
secret even in these days when Gayatri is supposed to be translated
in all the languages-it is subject to so many interpretations, the
real and the true one is received orally only.
A child whether of a Brahmin or a Khshetrya or a Sudra, after
the said ceremony becomes a Brahmachari (a student whose period
of study and self-denial in the true sense of the word begins).
The mark of a Brahmachari consists in the case of a Brahmin of
the skin of a black antelope, of a Khshetrya of a deer, and of a
Vaishya of a goat. The students in old days when they went to
school used to carry the skin to sit upon, and the same was their
bed at night, a regimen harder than Sparta's, but nowadays this
is replaced by a softer and luxurious bed, while a piece of skin
tied around the sacred thread sen·es as a mark, and this, too, very
few have. This shows that Hindu society is as much subject to a
Protestantism peculiar to itself as Europeans or Christians are.
The dress put on _by a Brahmin student formerly consisted of
cloth made out of flax, and that of a Khshetrya and Sudra made
from Tis and Bhaid, vegetable fibres. Nowadays all students are
equally comfortable in their common dress, made out of the cloth
manufactured in the factories at Glasgow, Manchester, and New
York.

I T

The sacreJ thread of the Brahmin is made out of cotton ( Gos
sipium Herba..:eum), the thread in three turns; that of a Khshetrya
of flax in two turns, and that of a Vaishya prepared from the
hairs of the goat-the thread in three turns.
The stick carried by a Brahmin Brahmachari, or student, in
variably consists of the Pulas ( Butea Frondosa), of a Khshetrya
of Bud (F i c us Indica ) , of a Sudra of Gullar (Ficus Conglomer
ata ) .
Nowadays the sticks sold at European shops are common
to all, but on the day of ceremony they do have the sticks, which
after kee pin g for seven days they are allowed to throw in the
river or ocean, a concession granted by Brahmins.
The stick of a Brahmin used to be as long as would reach his
hair, that of a Khshetrya as would reach his temples, that of a
Sudra as would reach the tip of his nose.
In those days if one
found a stick he could at once tell whether it belonged to a Bra·
hmin, a Khshetrya, or a Sndra, and would give a correct idea as to
the height of the individual who lost it. At present these sticks
are carried only by Brahmacharis and Sanyasis who are seen in
numbers at the places of pilgrimages.
After holding the stick such a student in the morning after
offering his prayers to the sun and walking thrice round the fire,
would go to his relatives to beg food as it was called, with only
one pot in hand in which different dishes at different places were
put in one collection. For a student there was supposed to be no
taste, no delicacy. This food was for the day. I may here remark
that the good of walking round the fire thrice was to warm him
self uniformly. One sitting by an English hearth warms but the
front part of his body only.
This system of getting food for
students is still conducted in numerous towns of India, by Brahmin
students o.nly. While studying Panch Kavya in Sanskrit at Amreli
under Shastri J aduram I tried a similar experiment personally,
and really found it very pleasant and agreeable. No fees are
charged by the teacher, there is no expense for food, and the sym
pathy and kindness shown by relatives and friends to students
Such an indigenous system still produces in
are marvelous.
India thousands of eminent Sankrit scholars, who know Vedas,
Sanskrit grammer, logic, rhetoric, ethics, algebra, arithmetic,
astronomy, anatomy, botany, medicine, pathology, all in Sanskrit,
very ably. How often have I wished that the same mental and
intellectual energy which is partly wasted to a terrible amount at
Benares and other places, with no prospect of a University degree
or remuneration in life, were directed in a systematic channel.
But there is no system in some of the indigenous institutions, and
when students come to systematized institutions as universities,
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schools and colleges, they cut a miserable figure while devoted
to studies made easy, and not practising half as much self-denial
and devotion as students, which is a virtue of the orthodox institu
tions only perhaps. Let Brnhmins learn and teach philosophy and
sciences after the European system while maintaining their insti
tutions of virtue and self denial and they would give any amount
of philosophers and scientific men to the world.
A student before food and after food was re quired to wash
all his senses and organs with water, and the same is seen at pres
ent while performing the Sandhya ceremony, when a Brahmin
touches the tip of the tongue, nose, eyes, ears, left side of ster
num base of neck, umbilicus, two sides of loins, knee-cap, Tendo
Achi lles etc. , with cold water. Could this pri n cipl e of touching
these with one of the most powerful tonics of nature-water-of
touching the distribution of lingual, nasal, frontal, and hypogastric
nerves, of touching the place of medulla oblongata and external
ganglia of the facial nerve, of touching the insertion of the rectus,
and Tendo Achilles, be the duties assigned to students by merely
fanciful dreamers? While reading the aphorisms of Yoga philos
ophy every practice advised suggests something remarkably scierl 
tific. Could these be the production of people who knew nothing
of the principles of anatomy? Whence Supra Pubic operation of
L ithotomy in 1200 B. C. by Vag Bhatta and the same for tubal ges
tation by Gargi? Surely H. P. B. is no maniac when she wants to
draw the attention of scientists to the study of O riental philosophy
and sciences, not in the spirit of orthodox Hindus, but in the spirit
of earnest men of science I assur e you the study is worth the
trouble, if not from a scientific point of vie w at least from a his
torical one. Read the diagnosis of Raj Khsharna and Sanskrit
and compare it with that of pthisis in English, and if that was
written 1800 B. C. surely it is a positive proof that a h umanity if
not of a better type than ourselves at least of an equally good type
has existed somewhere. Perhaps whil e working in these dark fields
some one may stumble across something useful to humanity.
Let persons suffering from lung disease try the recitation ''Orn
Bhuhu Bhuvah Swaha" a dozen times and let medical gentlemen
with their stephoscopes hear what immedi a te cha n g e , l asting for a
minute or two, takes place in the crepitations. Does not the pro
duction of these sounds engage the lower lobe, middle lobe and
upper lobe respectively in efforts, which have some effect upon
capillary circulation? I have seen very few Brahmins suffering
from disease of any visceras, who perform their Sandhya and
Nityakarma punctually.
The period of study of a student may extend over thirty six
,
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years, or eighteen years, or nine years. After this period the
student can marry with the permission of his teacher and parents.
He was to select a bride, born in a family which has to have no
connection with his family, seven removed on father's side, and
five removed on mother's side.
In so selecting he was not to
select a bride from a family which was not educated, a family in
which men and women had hairy growth upon their bodies.
abnormally, a family in which the diseases of pthisis, epilepsy,
hemicrania, syphilis, and others enumerated, as at chap. m, verse
v and v1, ( Manu ).
Then the verses 7 and 8 in the same chapter
also mention her particular mental, moral, and physical qualifi
cations; it also mentions the details of a woman's walk, color, size
of teeth, ears, nose, etc.
A Sudra was to marry from his own class; a Vaishya could marry
a Sudra woman, but he has to give preference to one of his own
class. A Khshetrya could marry his own class, as well as from
the two inferior; a Brahmin could marry all the classes. In his
tory we come across all these marriages, as exceptional instances,
but the restriction of marriage from the same class was scrupu
lously observed. This primary tendency of subdivision multiplied
in each class innumerably as people used to live in one place or
the other, and the tendency of families to select one from their
own town grew to such an extent, that Brahmins living in one
town only married in that town and the same tendency prevailed
in the other three orders. Naturally this tendency crystallized to
such an extent that castes arose and people living in one town did
not care to marry women from the other town, if they answered
all the requirements as mentioned aboYe.
In the province of
Surat the caste of Brahmins called Sahastra Udichya, to which I
belong, is mainly distributed in twelve important towns called
Bar Garn. There is interchange of marriage simply confined to
these twelve towns and even though on the other bank of the
ri\·er Taptee the towns of Variav, and Ahmedabad and thousands
of other cities where U dichya Brahmins are, even though we eat
with them at the same dinner, there is no interchange of marriage
with them. To me it seems that this distinction originated from
the case of a Brahmin in Ahmedabad marrying two wives, who
was outcasted and those that joined him at dinner, and thus they
got separated from us so far as interchange of marriage was
concerned. Any section of Brahmins in which even a few in
dividuals committed bigamy was separated in the same manner,
and this from my travels in Punjaub and Central India seemed
to me to be one or the great factors of formation of subdivided
castes.
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The different classes of marriage mentioned above are termed
superior or inferior marriages, and the children born of them
gain or lose certain privileges as the bride marries one of a super
ior or inferior class. The subject of marriage in India is a very
interesting one, both from a point of view as a ceremonial and a
social institution, and requires a detailed treatment which should be
devoted to it elsewhere. The duties and responsibilities of mar
ried people are also laid down in different works which we cannot
enumerate here.
A Brahmin's life was mainly divided into three sections: the first
section for study, the second for marrying and leading life in a
family, and the third of renouncing all the family ties and affec
tions of society and matter, to pass his final days in the contem
plation of the Eternal. This third was called Sanyas.
A Brahmin undertook to take the duty of a Sanyasi when a
grandson was born to him and when he became old. He would
leave the whole family in char ge of his son and resig n society
for solitude and contemplation on final beatitude. After being
a Sanyasi he used to live merely upon the food recommended to a
Sanyasi. He was to let his nails and hair grow and pe rform certain
sacrifices with his food. He was to be kind to every living organism.
He was never to indulge in the feelings or emotions of joy, grief,
anger, passion, avarice, pride, etc. He must study the philosophy of
Brahma and read Vedas very often. He was never to eat meat, and
even among vegetables, certain, as cabbage, onions, Kola (a fruit),
etc. , were denied to him, as reacting unfavorably on his mental
and physical sere n ity as a Sanyasi. In every separate month of
the year he was to live upon certain vegetable products that grew
He would practice certain fasts, as
in that particular month.
eating once a day, eating once at the interval of one day, two
days, three day s . He would eat only those fruits that being ripe
would fall on the groun d of t h e m selve s , but he was not to pluck
fruit f r om the t r ees. He may increase his austerity and stability
of mental functions to such an extent that wet clothes on his
body in winter, and great heat in s u m m er even may not distract
his mind from contemplati on an d study of p hiloso phy. Finally
he was to live only upon water and air .
A Brahmin who had not fulfilled his duty to society by making
due provi s ion for his children, was not permitted to be a Sanyasi,
for one who could not pei:form his duty as a member of society
was least qualified to soar above matter an d be a Sanyasi. Such a
Sanyasi to whom life was no temptation, death no fear, was qual
ified to obtain final beatitude. Sanyasi is still accepted by thous
ands of Brahmin s in India, and the father of my mother, with a
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son and grandsons, well posted in life as a first-class magistrate,
surrounded by all that the world could give, has accepted this
state in preference to life in society. He has discharged his duties
to society.
The Sanyasi is only r e c om m ended to Brahmins on their fulfilling
the above conditions, but to a Khshetrya, Vaishya, and Sudra this
is not permitted. They have other religious duties assigned to
them.
The last ceremony of note that I have to say a few words about
is the Shradha ce remony performed after the death of a Brahmin
by his son or nearest relative qualified to do the same, and this cer
emony is common to Khshetrya, Vaishya, and Sudra. Shradha cer
emony in India is performed on two occasions, one in particular
when a person dies, and the other in general at a certain time of
the year. The family priest guides in this ceremony. The donor
of the ceremony guided by his priest-a Brahmin-first of all
takes his bath in a river or a pond. with a ring of holy grass
around his little finger. After this he sits opposite to the priest
with his face turned to the east. If he is a Brahmin he per.orrns
Sandhya in the beginning. The requisities of the ceremony are
the flour of rice, silver coin, cotton, black 'esamum, honey,
curdled milk, sugar, rice, particular kinds of flowers, and sun 1 e
scent.
In the beginning the priest sprinkles water on the ground, re
citing certain incantations, and over the g-round thus made holy
he spreads two or three shreds of Dharbha-grass in two lines. Over
these he places seven balls of rice representi ng the seven sages,
the first progenitors of humanity. On the second shred he puts
three, representing the father, grandfather, and the great grand
father of the donor if they are dead, or as many of them as have
ceased to live.
Then flower and scents are place d upon these
balls of rice with certain recitations in Vedic lan g u age the sense
of w h ich means that •·you who are living in a separate range of
existe11ce, n o t ice that this c e r em ony is p erfo r m ed by me, of your
fl e sh and blood, to improve the conditions of your existence and to
secure you blessings. " The details of the ceremony are numerous
and could be referred to in Manusmitri.
Pitris, or the deceased living in a separate state of existence,
haye their memory greatly honored by all the Hindus, and the
certainty that they do exist in another condition of things is so gen
erally accepted and believed in that one performing the ceremony
almost feels as if he is irt the presence of those beings of another
world. However much this ceremony may be relegated to the
region of superstition, it is one of those mysteries that will well
,
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repay the trouble to know the details of, if not the meaning and
reason why.
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DISCERNMENT OF THE KNOWLEDGE OF SELF.
'

AN EXTRACT FROM THE MAHA NIRVANA TANTRA.'"

I. A man may pass through hundreds of incarnations, but he
will not attain Moksha (final absolution) as long as his Karmas
good and bad are not annihilated.

2. As a chain will bind a man equally, whether it is of iron or
gold, so a man is equally fettered by his Karmas good and bad.
N. B. Stanzas I & 2. There is no escape from incarnations on this earth
or upon others as long as Karmas, which are the result of our desires, exist,
for they will always produce ling-a deha-that is, the subtle or primary
body, which is the vehicle for the operation of Karmas.
This linga deha
or the body of desires, stands between us and moksha-salvation.
• This title mea.ns " Great Nirvana Tantra.". The Tantras are religious and magical treatises in
India. Monier Williams observes that they" seem to have superseded the authority of the Vedas.
They are very numerous� and often are in form of a dialogue between Diva and Durga. Western
Orientalists assert that they are said to relate to five matters : (a) creation. lb) destruction of the
world, (c) worship of the gods, (d) attainment of all objects, and magical powers, (e) the four
methods of attaining to nnion with the Supreme Spirit. The one from which the present extract
is made relates to the last-named subject. Many of the Tantras contain noble philosophy, but
many others have rites and ceremonies leading only to worldly ends or selfish attainments. (Ed.]
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3. A man may always perform good actions ; he may subject
himself to innum�rable privations ; but he will not attain Moksha
unless knowledge is produced in him.

4. By the performance of actions without any motive for gain
(z'. e., unselfishly), and by the discussion of the nature of the phe
nomena, knowledge is produced in men who by their learning
have made their minds pure and weakened their base tendencies.
5. Thisjagat (universe), from Brahma downwards to grass, has
been the product of Mdyd or illusion (hence the unreality of the
universe). Men obtain bliss by knowing. the Parabrahma to be
real and One.
6. He frees himself from the fetters of Karmas who on despis
ing names and forms (which compose the unreal universe) fixes
his mind on Brahma, which is eternal, changless, beyond and
above all discernible phenomena.
N. B. The universe may be analyzed primari ly into two factors--one
c h angeless , and the other changeful.
The former is the noumenon, consist
i ng of thre e attributes (1) Sat ( exis tence) , (2) Chit (intelligence), a n d (3)
Ananda (pleasure). The latter is the, phenomenon, co n sisting of two attributes
(1) nam e and (2) (orm . The latte r two a ttri b utes are the p ro d uct of maya
or illusion, and, p r op erl y speaking, compose the phenomenal universe ; for
c reation b egi ns with the, rather is, the evolution of names and forms.
The
c hang eless factor is the Brahma which never alters.
By eliminating the
changeful factor from our mind, we may, by conce n trating our mind on the
changeless factor of the universe, easily realize Brahma, because that chan ge 
less factor is itself the B rahma.

7. Mukti (final absolution) is not obtained by the performance
of religious rites, constant recitation of the names of Brahma, or
by hundreds of fastings. A man obtains Muktz' by knowing that
he himself is Brahma.
N. B. The real man is different from his phe n omenal name and form.
Therefore, leaving aside his unreal parts, the real man is Sat, Chit, an d
Ananda-which tog ether constitute Brahma.

8. A man enjoys Mukti by knowing that the dtman is the wit
ness of all, is omnipresent, perfect, real, without a second, trans
cendental, resides in the. body of everything, but is not confined
to it.
9. Like men casting away the dolls of many forms and names
which were their playthings in childhood, those men who are
absorbed in the contemplation of Brahma despise the phenom-
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enal universe of diverse names and forms, and (thereby) undoubt
edly attain Mukti (final absolution.)
IO.

If the worship of idols, the creations of fancy, can bestow

Mukti on men, then men, dreaming of being kings, may enjoy

kingdoms on waking.

N. B. Reality can never be produced out of unreality. Mukti is a real
thing ; whereas the idols, the creatures of fancy, are u nreal ones.
Hence
the worship of unreal, imaginary things can never bestow Mukti, a reality, on
men.
This stanza and the following one clearly prove that Hin d uism does
not advocate idol worship.
l l. By worshipping idols made of clay, stone, metal, or wood,
regarding those idols as lswara or God, and by subjecting them
selves to ascetic privations, men only suffer pains. Moksha
salvation-cannot be obtained without knowledge.

12. None are more miserable than those who, enjoying the four
kinds of delicious food (food taken down by chewing, by sucking,
by drinking, and by the application of the tongue) are without
the knowledge of Brahma.
I 3. If men may obtain Moksha by (subjecting themselves to all
sorts of privations such as) the maintaining of their lives on air,
dried leaves, picked-up grains, and water, then serpents, birds,
and aquatic animals are all Muktas, i.e., have obtained final
absolution .

14- Of the several worships, the best is that in which Brahma
is identified with the self, t".e.,;i'vdtmd; the next in degree is the
contemplation of (the attributes of) Brahma ; less good is the
practice of chanting hymns to him and constantly reciting his
names ; and the least good is his exoteric worship.
l 5. Yoga is the unification of;i"va-the self-with Brahma ; wor
ship is the worship of Siva and Kesava (the Logoi). But he has no
necessity for Yoga or worship who has realised that all is Brahma.

16. He has no necessity for j'apa (constant recitation of the names
of Brahma), yaj'na (sacrificial ceremonies), tapas (asceticism), and
other religious rites, in whose mind reigns the excellent and
transcendental knowledge of Brahma.
lJ. What are pujd (worship), Dhyan (contemplation), and
Dhdrand (continuous concentration) to him who is become as
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Brahma, by realizing Brahma as being the reality, the knowledge,
the pleasure, and the unique?
18. With regard to him who knows that all is Brahma, there is
no good or bad Karma, no heavenly bliss, no new incarnation,
nothing subject or object of contemplation.
N. B. We engender Karmas when we perform actions from a selfish motive.
But a man who knows that all is Brahma and consequently that he himself is
Brahma, can have no selfish motives to actuate him in the performance of
actions, because he is desireless, and hence does not produce any Karma.
With regard to such a man. there is no distinct subject and object of contem
plation, because by becoming Brahma he is himself both the subject and
object of contemplation.

19. Ignorant people yearn after Muktz'. But Atman is always
free and disinterested in all things. What and whence is its
enchainment?
N. B. The literal meaning of Mukti is freedom from enchainment. Ignor
ant people foolishly strive to attain Mukti, i. e., try to free the Atma from
its enchainment.
They do not know that Atma is always free and has no
enchainment at all.

20. God has evolved this universe out of his Maya-illusion
the real nature of which is even unknown to the deities (superior
beings possessing higher knowledge). He pervades everything,
but is not attached to or interested in any thing.
2 r. His existence in everything is like the existence of the
Akds (ether), which exists inside and outside of everything, but

is not attached to anything.

22. Atmd has no boyhood, youth, or old age.
all intelligence, and always uniform.

It is changeless,

2 3. People immersed in delusion do not see that our bodily
frame, and not our Atma, is subject to the changes of time, such
as boyhood, youth, and manhood.
24 As on account of its reflection in pieces of water contained in
pots the sun seems many, so does Atma seem many in bodies
-the product of illusion.
N. B. Jivatma (living soul) is the reflection of the Paramatma or great
soul, in Budhi which is a product of maya.
As Budhi is different in different
bodies, so is jivatma. Hence Paramatma seems many and different in dif
ferent bodies.
Really it is one and the same Paramatma that is reflected in
different bodies.
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25. As on account of the perturbation of the water in which
the Sun is reflected the Sun seems perturbed, so does the
Paramatma seem to the ignorant on account of the perturbat10n
of the Budhi (the sixth principle of the Theosophical division of
man).
N. B. The apparent changes and multiple forms of the changeless and
uniform Atma are thus accounted for in Stanzas 23, 24, 25.

26. As the portion of the A kds that is confined inside an
earthen pot mixes with and becomes one with the Akds outside,
so does the Atma (that is reflected and, as it were, confined in
our body), on the destruction of the body mix with and become
one with the free and illimitable Parabrahma.
N. B. The body spoken of here is the Sukshma Sarira or linga deha (3rd
and 4th principle of the theosophical system), and not the visible gross body.
Men are like portions of Akas confined in earthen jars. Just as each por
tion of the Akas, on account of the difference in the vehicles, seems different
from the free Akas outside and from each other, so does each ego seem
different from the Paramatma and from each other ego.
But just as on the
destruction of the vehicles, each portion of the confined Akas becomes one
with each other and with the free Akas, so does each ego, on the destruction
of the Vehicle, the Sukshma Sarira. The destruction of the Sukshma Sarira
How Karmas are annihilated has
happens when Karmas are annihilated.
been stated above.
Other methods will be found in the Bhagavat Gita.
To
be one with Brahma is to attain Mukti", or final absolution.

Raj'mahal, Bengal, Indz'a,
The z7th Feb., I89f.

}

PANCHANAN GHOSH,
of the Rajmahal Branch, T. S.

THE PARSIS.
[The following is abstracted from The History of the Parsis, by Dosabhai Framji
Karaka, C. S. I., late Magistrate in Bombay and Sheriff of Bombay, etc., and pub
lished for him in London in 1884.]

The Parsis are prohably the smallest community in the whole
world, for they number scarcely a hundred thousand. They are
chiefly to be found in India, where Bombay, the metropolis of the
Western Presidency, has been for nearly a century their head
quarters. A full moiety of their total number reside in Bombay;
the rest are scattered throughout the different cities of India, yet
they are one of the foremost of all the Indian communities. They
pride themselves on being the progeny of a mighty race of people
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who occupied Persia centuries before the Christian era, were re
markable for valor and energy, and were the foremost Asiatic
nation of their time.
RISE OF

ZOROASTER.

The reign of Gushtasp (B. C. 1300) saw the rise of Zoroaster
and the promulgation of his religion, which is that of the Parsis.
Its flourishing period was for rooo years from the reign of Gush
tasp until the conquest by Alexander, was restored by Ardeshir
Babekan, and overthrown by the Arab Mohamodans in 651.
Zoroaster's name is said to mean "old camel keeper". He was
of a family descended from King Feridun of the Peshdadian
dynasty, and his birth-place is given as the town of Rae. Re
markable birth stories are told about him, among others that his
conception was due to wine given his father by the angels. After
his birth the rulers attempted his death but were miraculously
prevented. In his 30th year he began his religious teaching. He
said " Contemplate the beams of fire with a most pious mind."
The books of the Zend Avesta, being those promulgated by
Zoroaster, were 21 in number, with names derived from the 21
words of an old and sacred prayer called "Yatha Ahu Vairyo."
Many of these books are lost. They are said to have contained
2,000,000 verses, and, as Haug says, "treated of not only religious
topics, but of medicine, astronomy, agriculture, botany, philosophy,
etc. "
THE PARSI

RELIGION.

A book of prayers, Khordeh-Avesta, is in existence, and also
the Vendidad, Yasna, and Visparad. The Vendidad enumerates
the countries where Zoroastrianism prevailed, recommends agri
culture, gives the law, ceremonies, and observances, describes the
soul's fate after death and how to cure diseases. The Yasna gives
prayers that go with ceremonies and hymns on metaphysical
subjects. The Visparad is an invocation to the lords of creation.
It is never recited alone, but is interspersed with the other two.
The Khordeh-Avesta may be recited by any layman. There are
some 52 other books, commentaries and otherwise. The mission
of Zoroaster was to inculcate monotheism, the belief in one God
called Ahura-Mazda, without form and invisible, and not to be
represented by an image. There are two spirits working in his
universe, one being the increasing and creative, the other the de
creasing and destructive. Through them as agents God is the
causer of all causes. These spirits, or minds, are united from the
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beginning and are present in Ahura Mazda and the whole universe.
As to men, they are said to have inherent wisdom and wisdom
acquired, and the soul is said to be immortal.
Their moral doc
trines are based on " purity of thought, purity of speech, purity
of action."
Zoroaster said that men are to be saved only by
their good deeds in this world.
The Parsis are not fire-worshippers, although so often called
that, and any Parsi will deny the charge.
God being the source
of light, the Parsi turns his face to the sun or stands before the
fire.
This he does to direct his mind to the source of all light,
life, and heat.
OBTAINING

THE

PURE

FIRE.

In establishing a fire-temple fires from various places of manu
facture are brought and kept in different vases.
Great efforts are
made to obtain fire caused by lightning. Over one of these fires
a perforated metallic flat tray with a handle is held.
On this are
small chips and dust of sandalwood.
These a:re ignited by the
heat of the fire below, care being taken that the perforated
tray does not touch the fire.
Thus a new fire is created out of
the first fire ; from this another one is created by the same pro
cess ; from this another, and so on, until the process is nine times
repeated.
The fire obtained after the ninth process is considered
pure.
All the fires brought from other places are similarly treated,
and the purified fires thus collected are put all in a large vase
which is put in its proper place in a separate chamber.
THEIR CUSTOMS ABOUT

THE DEAD.

In Persia the Zoroastrians do not keep the corpse in the house
In India prayers are recited
but remove it to another building.
before the dying, who if able joins in them; if not, his son or friend
or priest repeats the words in his ears.
When death comes the
body is wrapped in clean clothes and placed on an oblong piece
of polished stone laid on the floor.
The females sit on a carpet
in the room, the males outside on chairs.
Until the last cere
mony prayers are continually recited and sandal wood burned
over a fire.
For removal, the body is placed on an iron bier.
Two priests then face the corpse and repeat prayers.
When this
is finished the body is taken out on the bier and carried on the
shoulders of bearers to the Towers of Silence, the male relatives
and friends following on foot.
At the Towers of Silence, the bier
is put on the ground, the face of the dead is uncovered, and all

8

bow before the corpse, when it is carried into the tower and
placed on a grating, where vultures, kept for the purpose, denude
it of flesh, after which the bones fall to the bottom of the tower.
One curious custom is the holding of a dog toward the dead man
during the prayers. [The historian does not explain this, but
the explanation is that the dog is peculiarly an absorbent ani
mal, and was thus held toward the corpse so as to take certain
impurities from it which otherwise would fly upon the human
beings present. Even when with living persons a dog absorbs
much more from them than other animals do. ED. ] After the
dedication of a Tower of Silence, no one is allowed to inspect it,
no matter who.
DISPERSION

OF

THE

PARSIS.

In the reign of Yazdezard the Mohammedans took his king
dom and he was soon afterward killed. This was about A. D. 641.
Every Zoroastrian was offered death or acceptance of the Koran.
Such as would not accept and escaped fled to Khorassan, where
they remained roo years. But persecution drove them out and
they fled to Ormuzd, an island in the Persian Gulf, where they were
again attacked, and then they determined to leave Persia forever.
From Ormuzd they sailed for India, where they landed at Diu in
the Gulf of Cambay. From there they went to Gujarat and took
up their abode at Sanjan.
From there they spread to other
places, and the exact date of their settlement in Bombay is not
known, but it is supposed to have been about A. D. 1668.
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" Purify me, 0 Ahura ! give me strength through Arm
aih rsrasvati); Holiest Heavenly Mazda! bes tower
of Cioodness, strong power through Asha, eternal
happiness through Vohumano [pure mind]."

-A tash-niayesh.

Parsis, the persecuted descendants of Ancient Magi,
now living principally in India, are occasionally called
" Fire-worshippers" by those who are not well acquainted
with the religious philosophy of the Zoroastrians. Some
Parsis consider this appellation to be injurious to their feelin gs
others do not; while a few have gone so far as to suggest the abo
lition of the praetice of reciting Manthras in the presence of fire
a praetice followed from time immemorial-only because some
ignorant people call them " Fire-worshippers."
The formula which is called '' Atash-niyayesh," the Mantra to be
recited near fire, contains passage s referring to the prai'se, and not
worship, of cosmic and occult Fires. A Parsi in this formula is
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made to say: ''Praise be to thee, Fire, son of Ahuramazda! giver
of good, the greatest Yazata ! "
Then he goes on praising various minor Fires, among them
Neriosang, the Adar-frohha or fra, Adar Burzin-mihir, Adar Gu
shaspa, and wishes them "offerings, good nourishment, helpful
nourishment, "-of course by this meaning personal sacrifices.
Again he wishes: "Mayest thou burn in this dwelling [body], 0
Fire, son of Ahuramazda! mayest thou continually burn in this
dwelling, mayest thou be in brightness in this dwelling, mayest
thou increase in this dwelling throughout the long time until the
Frasho-Kraitim [period] is completed, -the perfect Frasho-Kere
toit included.
"Give me, 0 Fire, son of Ahuramazda! pure brightness, pure
nourishment, pure life; perfect brightness, perfect nourishment,
perfect life; greatness, progression, illumination; [and] for the
soul, wisdom and understanding, which afterwards increases itself,
and does not diminish, -and then courage, activity!"
Notwithstanding "the whole of the Magian or Mazdean litera
ture-or what remains of it-is magical, occult, hence allegorical
and symbolical" (Secret Doctrine, vol. n, p. 517), we shall easily ar
rive at the end in view, namely, the question whether the Parsis
are justified or not in reciting passages like the above in the pres
ence of fire. To a student of Theosophy I hope the above pas
sages are manifest; but for others an explanation is necessary;
and in view of this a few words may not be thrown out in vain
here, though I do not presume myself to be an expositor.
We are told by the Western Oriental scholars that "the key to
Avesta is not Pahlavi [the traditional literature of the Parsis],
but the Vedas, " and Theosophy teaches us that if the key of the
Avesta is the Vedas, the key to the Vedas is the Secret Doctrine.
Let us see, then, what the Vedantic literature says with regard
to the various Fires. In this literature the principal Fire is called
Agni; and as in the Avesta, so in the Vedas, it is said there are
various other Fires through which the principal Fire works. If
we take the cosmic evolution in the following order:
PARABRAHM,

Mahat ... ..... . Spiritual akas', FIRE,
Akas'............ Akasic akas', fire,
Fire .............. Fiery akas', fire,
Air .............."Aerial akas', fire,
Water........... Vlatery akas', fire,
Earth........... Earthly akas', fire,

air,
air,
air,
air,
air.
air,

water,
water,
water,
water,
water,
water,

earth,
earth,
earth,
earth,
earth,
earth,

the fire in the first row, "rightly understood, " would become "the
object of the religious adoration of the Parsis." We common
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mortals, with all our boast of modern science, know only four ele
ments; and from above it would appear that before we become
conscious of realizing the first fire here mentioned, we have to
realize many other finer elements and forces in nature. Fire is
called the "son of Ahuramazda" in the Avesta, because "it is an
emanation from the Supreme One, " as Mr. P. S'rinivasa Row
says, and hence in the Vishnu-Purana is called "Agni, as being
the mouth-born son of Brahma." Agni is the source of all that
gives light and heat.
"Whatever other fires may be, they are
but the ramifications of Agni, the immortal" (Rig Veda, 1, 59, r).
"Agni has three sons, Suchi, Pavamana, and Pavaka" (Vishnu
The pri m ary division of Agni is threefold. We
Purana, 1, x).
are therefore told, Suchi means Soura or solar fire; Pavamana
means Nirmathana, fire produced by frietion; and Pavaka means
the Vaidyuta or fire of-firmament, the eleetric fire. This Vaidyuta
or Pavaka can be easily compared to the Adar Gushaspa of the
Avesta, the "fire of lightning.
For Suchi, the solar, and Pa
vaman, the frictional we have in the Avesta also fires-Adar Frah
and Adar Mihir, -but to compare them each with the other at
present would be premature. This m u ch can be said, howe ver ,
that the Adar Frah is believed by the Parsis as mvakull (pr e sidi ng)
over yogis, Mo beds, and pure and perfeeted men, and Adar Mihir
over cultivators.
"

,

Now let us see what part these three Fires play in nature.
''Man is the produet says the Secret Doctrine, '•of three fires.
The eleetric fire-Spirit. The solar fire-Soul. The fire produced
by frietion-body. Metaphysically the last means the union be
tween Buddhi and Manas; in -the physical it relates to the creative
spark of the germ, which fructifies and g enerates the human be
ing" (vol. 11, p. 318).
,"

Then we come to the fire Neriosang, which, according to some
Parsis, is "bestowed in the navel of kings." Each man is a king
of himself provided he governs his own nature well. This fire,
then, is the same as the Vaisvanara of the Vedas, the seat of which
is the mystic circle called Mnlladhara, about the navel of the
human body, the sacral plexus.
"It is to be remarked here, says Mr. P. S'rinivasa Row, the
learned Judge of Madras, ''that the same Vaidyu ta ( or firma
mental) fire, which, in the form of Vaisvanara, sustains human
life, also supports the whole Universe; for the Veda declares it to
be equally the prop and navel of the Universe-(Rig Veda, 1, 59,
2.) That which is abroad in the universe is analogous to electric"
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ity, magnetism, light, heat, etc., as those terms are understood by
physical science; and that which is in living beings is what may be
called the animal magnetism; it belongs to the vital and spiritual
portions of man, the microcosm, and is not only endowed with all
the qualities of electricity, etc., which the macrocosm possesses,
but is also replete with intelligence such as may be communicated
to it by the will of the individual who evolves it from time to
time."
In addition to the Atash-niyayesh there is another chapter in
the Avesta, called Ardibes'ta yes'ta, an occult chapter on the art
of magnetic healing. It is unnecessary to comment upon this
here, because, though of mantramic quality in the hand of an oc
cultist, it is not serviceable for our present purpose. I may sug
gest, however, to the earnest inquirers to read in this regard the
most interesting and elaborate commentary on the Light on the
Path, in the Theosophist, vol. 7, especially pages 192, et seq. Let
research in the line of occult physiology progress (it is be
ginning to be felt in modern scientific circles as a recognized
science), and the value of the Avestaic and Vedic Fires may be
made manifest to the world.
ESTABLISHMENT OF THE HOLY FIRE.

The Parsi does not kneel before a common object of worship,
such as a wooden altar, a statue, a photograph, an organ, or an idol.
He recites his Manthras near the holy Fire, which was not estab
lished by any common man as are any common fires.
A Parsi stands reverentially before the sacred Fire " to please,
to invoke, to praise, to please, to praise, " all beneficial fires-fires
that are within, and out of, himself. He invokes and asks from
the son of Ahuramazda-which is within himself, the Higher Self
illumination, to become himself one of the illuminati. In spite of
of this recitation daily uttered by a Parsi before the Fire why does
he not become one of such illuminati? Here we are again con
fronted by that unfathomable Law of Karma-'-Daen or Din. It is
not merely utterance, but right comprehension, and action in ac
cord with comprehension, that is necessary.
The average Parsi believes in the working of the Law of Karma
to a limited extent, like his Christian brother, that is, as the law
applied to the manifested world, to one life only, and not beyond.
Although he believes that whatever he suffers or enjoys is the re
sult of his own Karma, -he cannot deny that, perhaps, because in
the physical world the law of cause and effect stands good-he
seldom believes in reincarnation, and in explanation of the suffer
ing of a child, he would say, "Ah! it is providential! " while a
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more "educated" Parsi would reply, " Heredity! " But we have
a word in the Avesta which suggests itself the advisability-indi
reCtly though it may be-of reincarnation. The word is'' Asnokh
ratu," acquired wisdom,-wisdom, the effeet or influence remaining
from lessons learnt in former earth-lives. It is equivalent to "San
skar " of the Sanskrita.
FIRE AS REGARDED BY OTHER NATIONS.

The Parsis are not the only race who regard fire with reverence.
From prehistoric times the Hindus, the Rishis have regarded firt:!
in such a manner. In the preface to the English translation of the
Rig Veda, Professor Max Muller says: " We see at one glance all
that has been said of a certain god, and we gain a more complete
insight into his nature and charaeter. Something of the same kind
had been attempted by the original collectors of the ten books, for
it can hardly be by accident that each of them begins with hymns ad
dressed to Agni, and these are followed by hymns addressed to
Indra." Again, the Chhandogya Upanishad can easily be recom
mended to those who wanted to know something about the praise
of fire. Coming nearer our time we see the Rosicrucians doing
the same thing, and the work of Hargrave J ennings shows how
the author himself eulogized fire. Says Hippocrates: "All living
creatures : . . . animals and men originate from the two Prin
ciples, differing in potency, but agreeing in purpose-I mean Fire
and Water. . . . . Father fire gives life to all things, but Mother
water nourishes them."
Writing on the life of Simon Magus of Samaria, the first
Teacher of the Gnosis, M. J ules Dionel says: '' Simon Magus
makes Fire the foundation of all. And fire was the first cause of
the Cosmos. God said to the Initiate Moses: 'God is a consuming
Fire.' This Fire, totally different _from the elementary fire, which is
only its symbol, has a visible nature and a mysterious nature. This
occult, secret nature hides itself under a visible appearance, under
a material manifestation. The visible appearance in its turn hides
itself under occult nature. In other words the Invisible is visible
to Seers; the Visible is invisible to the profane. That is to say,
the profane do not know how to distinguish Spirit under form.
The Vedas had taught this root idea, in speaking of Agni, the
Supreme Fire. This Fire of Simon is the Fire of Empedocles; it
is that of Ancient Iran. It is the burning bush of Genesis. It is
also the Intelligible and Sensible of the divine Plato, the Power
and the Aet of the profound Aristotle. Finally it is the blazing
star of the Masonic Lodges.
" In the external manifestation of the primordial Fire are in-
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eluded all the germs of matter. In its interior manifestation
evolves the world of Spirit. Then this fire contains the Absolute
and the Relative, Matter and Spirit, and is at once the One and
the Multiple God and that which emanates from God. This Fire,
the Eternal Cause, develops itself by emanation. It eternally be
comes. But developing itself, it remains, is stable, is permanent.
It is that which IS, which HAS BEEN, and which W I L L BE: the Im
mutable, the Infinite, the Substance. "
Can anything more be said than the above plain exposition?
Reverence for fire was, and is still, universal among the wise.
"There never was a religion but paid reverence to the Sun and
Fire as the fittest emblem of Life, hence-of the life-giving prin
ciple; nay, there is not, even at present, one single creed on our
globe (including Christianity) but has preserved this reverence in
its ritualism, though the emblems with time have been changed
and disfigured. "-( Theosophist, vol. iv. ) If such is the state of
being at present, why should we lose our precious time in fighting
for words? Let us work harmoniously to reach that goal-the
Fire of all the Fires, the Light of all the lights.
Giving away thousands of coins in charity on occasion only
does not show the value of a generous heart. As the Persian poet
would say:
'' Buzorgi ba akalast naba sal
Tavangari ba dilkas naba mal."

The wise man is known by his wisdom and not by his age; the
generous man is known by the nature of his heart and not by his
wealth. Before we learn the lesson of the Law we have to be
come selfless.
It is the self-sacrificing work with an idea of doing
good to all (without the slightest motive of reward, though effeet
always follows cause), accompanied by a humble nature, that
awakens the fire of philanthropy, that can be practised even by a
beggar. We have not to fan and feed the fire of lower self-the
Ahriman-the fire of matter-we have to nourish and make mani
fest the fire of unselfishness-Ahuramazda-the immaterial.
ABOLITION OF THE

" FIRE WORSHIP."

But, unfortunately, guided as he is by the peculiar education of
the day, the modern Parsi has become a hypocrite to himself. Com
fort of life, propitiating his lower self, is the "objeet of life" of
a modern Parsi, taught by his guide, the gross and gluttonous
John Bull. And when the reverses of life approach, he hangs
the blame on the neck of a peculiar god invented by himself, for
getting that they are the effeets of his own aetions, speech and
thought. Foreign and ignorant ridicule, like the word '' Fire-
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\Yorshippers" have made the Parsi a scoffer at his own ancestral re
ligion, at ancestors who- "credulous" though they are now called
by the modern '' educated " Parsi-never believed in a god to
whom the Chief priest of the " educated" Parsis applies attributes
the ancestors never dreamt of. After recommending the abolition
of praising Fire, the Parsi '' Reformers," the indireet followers of
Church - Christianity, have begun to worship pianos and photo
graphs-the latter have been consecrated in some families-and
to compose verses in the shape of "prayers " in honour of that un
known god, who is said to have a desire of "prayers" from man
kind in return for the bounties he bestows on them. - ( Vide yam
i-Jamshed, July 4 , 1889. ) Such a god-something like a shop
keeper or money-changer-was unknown to the composers of even
the Khordeh Avesta, who would have surely added the "direct
prayer," had it been needed at all, to the minor Avesta. But they
understood the nature of the universe better than the modern
"educated Parsi Reformer," and never allowed such god to enter
their head, that god being the creation of the Christian clergy in
the dark ages of Kaliyuga.
EFFICACY OF THE MAN THRAS.

They say the "mumbledom" of the Manthras is inexplicable,
hence useless. We cannot discard the science of Chemistry be
cause we do not understand its peculiar signs and technicalities;
but efforts must be made to understand them.
To grasp the
nature of the thing the brain must be receptive or prepared for
the idea. All cannot understand the nature of each thing equally.
It is not entirely necessary, therefore, that the words which have
occult and mysterious meanings in them, should be understood at
one and the same time by all alike. The purer we become the
more the manthramic words impart broader and broader meaning
to our hitherto gross brain. The justification of constantly reciting
Manthras stands good, therefore, for an idiot as well as for an in
telleetual being. Those of my friends who have read anything
about " Sound " and "Vibration " in modern science-provided
they have a keen foresight in them-will agree with me that even
sound is capable of effeeting change in the akdsa, the Mithraic
light. Professor Tyndall's work on "Sound," and Mrs. Watts
Hughes' sound-pictures are sufficient to establish a belief in the
manthrami'c power of sound.
"A mantram is a colleetion of words which, when sounded in
speech, induce certain vibrations not only in the air, but also in
finer ether, thereby producing certain effeCts." (Path, Aug. , 1888. )
" A mantra," says Colonel Olcott, " is a verse which, when

8

chanted in a certain prescribed rhythm, for a certain number of
times, by a person of what we should call a certain mesmeric tem
perament, and under prescribed condition of time, place, and sur
roundings, effeets certain vibratory changes in the akasa (ether.)
These vibrations develop a mesmeric force that flows into the
body of the reciter, modifies his psychic aura, and, as the Hindus
put it, enwraps and envelops him round about."
It is to be remembered that the Parsis have Manthras only to
effeet spiritual benefit; I have not yet come across any such man
thra in the Avesta literature as to charm or subdue a snake, a
woman or an elemental for selfish purposes. On the contrary, al
most the whole Avestaic Manthras are considered to proteet us
from the otherwise constant attacks of elementals, which the
Parsis call drt2gas.
This is "fire-worship" such as I for one understand it to be.
The Sun and element worship is also based on the same root-idea.
There may be other better ways of explaining it. My other
brothers may do that.
N ASARV ANJI FRAMJI BILIMORIA.
Bombay, Ioth April, I89I.

Tl:lE Glf{EE, O� Tl:lE l:lifolOU FElfJIIl.kY QUEEN. OF
BEf{GEl.k
l .*

[IHE Ginee is generally the mother or wife of the eldest
male member of the family. She rises from her bed
about an hour and a half before sunrise and looks to the
sweeping and cleaning of the house, particularly the door
lintels, the yards, and the cowshed. She then colleets flowers from
the shrubs and goes to bathe in the river Bhagirathee, if the river
be not more than a mile or so from the house. The sun has not
yet appeared in the horizon, but most of the females have left
their beds and many join to go to bathe in the river, talking on
their way.
They all bathe and perform their devotional aCtions called Puja
on the bank of the river and return home at about 8 A. M. The
Ginee then prepares herself for cooking, in which act she is as
sisted by the younger females of the family who must have bathed
·

* I only describe the things that are to be found in most of the villages of
Bengal.
Families within Calcutta and the surrounding villages, and those also
of large towns, have now changed much for the worse owing to the stupid zeal
for reform of tho:;e whom a Bengal civilian once aptly described as "the het
erogeneous product of our college education."
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themselves by this time. Out of inexpensive vegetables, some
of which are planted and taken care of by the females themselves
in a little bit of ground near by, the Ginee prepares excellent
dishes, and the cooking is all complete between 11 and 12 A. M.
The children take their meals first, then the adult males, then the
younger females, then the servants, and last of all the Ginee her
self. As a rule she never enjoys anything that is liked by either
the children or the male members, and she has to distribute and
superintend the partaking of food by every member of the fam
ily, the servants included. It is very seldom that she condescends
to take food cooked by any other woman, even of her own family.
Taking meals is generally over a little before 2 P. M. The fe
male members then congregate in a long room where some lie
down for rest, some knit and sew, and some are engaged in talk
ing about the incidents mentioned in the Ramayana and the Mahd
bhdrata.

At about 4 P. M. the Ginee goes to her neighbors, for a chat or
any trifling business that she might think of, and for the purpose
of washing herself. She must return before dusk to see watering
and sweeping done to the rooms, the shed and the door lintels, and
that the cows are properly looked after. Just at sunset every room
is lighted and then cooking again begins a little later. In the af
ternoon some of the male members partake of a little refreshment,
consisting generally of fresh fruits and sweetmeats, but this is
managed by others.
At about 8 P. M. the children, having partaken of their meals,
go with the Ginee to lie down in their beds. Here the Ginee be
gins to tell them stories till they are asleep. These stories are
almost all of them common to all the families of the village. A
king had two queens; one much beloved by him, the other neg
lected; kind providence favored the latter, and the former was
humbled. A prince; a minister's son, a commander-in-chief's son,
and a merchant's son were great friends; they started to see the
corners of the world; saw many wonderful things; had many hair
breadth escapes, and at last all returned home safe and sound. A
princess of great beauty lay enchanted in a castle by the Cyclops;
a prince goes there by chance; kills the monster in some remark
able manner through the advice of the disenchanted princess, falls
in love with her, and marries her. Such, in substance, are the
stories told by the Ginee to her delighted little audience who are
all very fond of hearing from her. She then makes them over to
their mothers, and comes to the cook-room again. The younger
females take food, then the males, the servants, and last of all, the
Ginee herself. She goes to bed at about 11 P. M.
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The Ginee is a little talkative, rather hard on the weaknesses of
her neighbors, partial to the members of her family, and is not
much loved by young daughters-in-law of the family, who have
often to invent excuses for rising late and going early to bed. The
Ginee has a fair knowledge of domestic medicines for small com
plaints, and often irritates the family priest by presuming to cor
rect him when he happens to omit anything in a family religious
ceremony. The Ginee is no respecter of persons and often tells
disagreeable truths to one's face. She is kind to the servants and
beggars, and loves to feed Brahmans on particular auspicious days
of the year. She generally spoils the young children by always
taking their sides, and often makes them ill by overfeeding them.
Thus pass the lives of many middle-class ladies of lower Ben
gal; in industry, peace, self-denial, and devotion, loved by all,
teaching others to do their household duties, herself a pattern of
good women, mistress, and Hindu family queen.
But perhaps twenty-five years hence this will be a thing of the
past. Selfishness and irreligiousness are making sad inroads . in
our families, and disunion, want of peace and patience are driving
members of the Hindu family to find happiness and comfort in
that will-o'-the-wisp, Western civilization. I have closely observed
other families than those I have tried to give some idea of in my
article, other families in which the "reformers" have tried to in
troduce foreign rules of life. I will not describe their miserable
condition; it makes my heart ache to think with what bitter experi
ence, what sad failures, how large a quantity of wretchedness and
misery will my countrymen have to learn the inestimable truth
that a life based on spirituality and self-sacrifice is better, even far
happier, than a life of selfish enjoyments, be that life that of an
individual or. family or that of a nation. Oh, for a Vyasa to incul
cate these truths in the withering hearts of my fallen, degraded,
and miserable countrymen!
KALI PRASANNA M UKHERJI,
Berhampore, Bengal, India.
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COl\IIfJIBfiTS Ofi JAfiUA�Y fiUfJIBB�.

Oriental Department has, since the publication of the
first paper, received a number of comments on "Some
Customs of Aryavarta. " All of these proceed from mem
bers of the orthodox schools, and proceed from the belief
that Swami Bhaskara Nand Saraswati is a member of Arya Samaj
and, as such, a prominent advocate of reform in India.
Amongst the comments made are the following:
Aryavarta does not mean the whole of India, but only the up
The authority cited is the ''Institutes
per half of the peninsula.
of Manu," chapter n, verse 22. Baratavarsha is suggested as more
appropriate to India in its entirety.
The ''freedom" of woman as described in Paper No. 1 is denied
existence before the Mohammedan conquest.
Philology is called
in and the words "suddanta" (the sacred inner apartments), "ab
arodh" (literally, house of incarceration), "antappur" (the inner
apartments) are cited to prove that women in those days did
not have free access to the presence of men.
The apartments
were guarded by Kanchuki,-officers who frequently are found to
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complain of their hard lot. The question whether veils were worn
of old in India is also discussed. The poet Kalidas, who has never
been assigned a more recent date that 600 A. D., speaks of a
''veiled lady" in his drama, Abhignana Sankuntulum.
Comment is also made as to the domestic duties and their per
formance by women in India.
The last Paper on the '' Ginee "
contains the statements made by the present critics to a large
extent.
A very interesting statement is made concerning the practice of
throwing children into the river. In the early decades of this cen
tury, we are told, the mothers whose children were often still-born
or died shortly after birth occasionally made a vow to offer one
of their live issues to the river Ganges, if they became happy
If their wishes bore fruit in the ful
mothers of living children.
ness of time, they generally make a make-believe of keeping their
It was always prearranged with a close relative that
vows.
she would rescue the child as soon as it was thrown into the
The mother on the appointed day, accompaP.ied by the
water.
relative who was to take charge of the child, went to bathe in the
When she got into the river she threw the child
river Ganges.
The child was invaria
into the water and turned her back on it.
bly caught up screaming as soon as its mother had tremblingly
The woman who rescued the child gener
loosed her hold of it.
ally brought it up and the mother never claimed it as her own.
These are the not very appalling facts which have been converted
into barbarous customs under missionary description.
The origin of Sutteeism as dating from the fall of Chittore is
It is definitely asserted that the Shastras contain
also disputed.
many injunctions in regard to Suttee.
Angira, the sage and lawgiver, is quoted as praising "the lady
who ascends the blazing pyre on the death of her husband. " The
Mahdblzdrata is also quoted as mentioning the custom, as also the
The books on rituals and ceremonials also
Markandeya Purana.
are said to regard Sutteeism as no suicide but an expiable sin.
The enforced practice of Sutteeism is condemned as strongly as
possible, but the self-immolation of the wife who feels that life is
unendurable without the presence of her husband is not regarded
It is also stated that the Shastras hold out
with total disfavor.
promises of heavenly bliss to the husband of the wife who so im
molates herself, and that the spiritual prospects of the family are
It is thus held as the greatest sacrifice which
increased thereby.
a most loving and faithful wife can make for the spiritual good of
Suttee was not an everyday occurance, and people
her husband.
would travel great distances to be present at the ceremony. Thus,
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when the ceremony was a voluntary one, it was found that the wo
man had entered an ecstatic state in which the physical body felt
Of course, even if regarded in this favorable light, it
no pain.
is easy to see what abuses could and did creep in, and how most
unwillingly many were made victims to the desire of the family to
benefit by their immolation.
It is difficult, however, to know
why when suicide is universally condemned the Shastras should
contain praise of Sutteeism, unless we take into regard the volun
tary motive underlying the act.
In fact, from this point of view
Sutteeism would be regarded as a species of self-martyrdom to an
idea.
As regards the origin of Sutteeism it is interesting to note
the following: Suttee was the daughter of the Prajapati Daksha
and wife of Siva of the Hindu Trimurti.
A high festival was be
ing held at Daksha's palace, to which all were invited with the ex
ception of Siva, against whom Daksha bore a grudge. But Daksha
was prevailed on to invite Suttee, who accordingly came. Daksha
indulged in a violent tirade against Siva, and Suttee was so deeply
affected by the aspersions cast on her husband that she resolved
then and there to die, and did so.
The events so briefly narrated
are embalmed in legends and dramas without number, and there
is said to be hardly a household in India in which Suttee is not
regarded as a pattern of loving and devoted wives.
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ATf'1A Tf{B Of'i_uY �BAuITY.

DEAR SIR AND BROTHER:

compliance with your kind request I have rendered into
English that well-known little treatise in Sanskrit which
is entitled Hastdmalaka.
The few stanzas it contains are
of deep import, and embody principles of great authority.
The illustrious Sankaracharya has written an admirable commen
tary on it.
Who the author of the book is, is not known; but a
story is narrated regarding its authorship in the work called
Sankara-Vi/aya, as follows:
There lived a great Sage of the name of Hastamalaka, who was
a yogi in his previous birth, and for some mysterious cause left
his body and entered into that of a beautiful boy. The boy resided
with a Brahmin who dwelt in a holy place, and had no childish
He passed the age when children
freaks or inclination to play.
generally begin to speak, but his power of speech was not at all
developed. The Brahmin, at this, became full of anxiety. About
this time the great Sankaracharya visited the holy place, and the
Brahmin having come to know of this, went to the glorious

O

4

Acharya and solicited him to come to his house.
Sankaracharya
accepted his invitation and accompanied him to his house.
When
the boy was brought before him, he immediately concluded that
the boy was a man of true Wisdom, in disguise, and enquired of
him thus :
" Little boy, who art thou ? " etc.
The wonderful
child, conscious of the power of the great Acharya, gave replies
in 13 slokas.
These replies comprise the stanzas of the admirable
work called Hastdmalaka.
I remain fraternally yours,
DuRAHATH GANGULI ,
President Berhampore Brandt, (in Bengal),
Theosophical Society.

tf.astamalaka.
1. Little boy, who art thou?
Whose child thou art, and where
wilt thou go ? What is thy name; whence hast thou come?
Satisfy me by giving clear replies to these questions.
I am
extremely delighted at seeing you.
2. The little boy thus began:
I am not man, neither god,
[Devota] , nor demon, [Yaksa] , not Brahmana, Kshatriya, Vaishya,
or Sudra. * I am not Brahmachari, Grihi, Vanaprastha, or Mendi
I am Self-Consciousness-Atmaguyanam.
cant. t
3. As the sun is the cause of Loka-ch6sta, [exertions of power
uy all in this world towards the accomplishment of their several
objects], so He, who is the cause of the aetions of the four Antora
indriyas (Manas, Buddhi, Ahankara, and Chitta !), of the five or
gans of sense, and of the five organs of aetion; who has no name or
attribute, and is as pure as Akasa, is the same as I am, the Atma
of Eternal Wisdom.
4. As heat is the nature of Agni [fire], so He, whose nature
is eternal wisdom, who is without a second, and motionless, but is
the moving spirit of the material Indriyas (senses or organs] in
engaging them in their proper occupations, 1s the same as I am,
the Atma of Eternal Wisdom.

*The four great castes.
t These are the four ashrams, or stages or modes of life through which
every true Brahmin is supposed to pass in the course of his life. They are, in
the order given: (r) a celibate student of the Vedas, this stage in olden time
lasting twelve years, from the twelfth to the twenty-fourth; (2) Grihi = Grihastha,
a householder, the next stage or ashram to Bramachari; (3) Vana-prastha, or
anchorite; (4) Sanyasi, or mendicant .
±Vedantic subdivisions of the dual fifth, overshadowed by the sixth prin

.
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5. As the reflection of a face visible in a mirror is not different
from the face itself, so is the image of Atma reflected in the
mirror of Buddhi, which is called Jiva; I am that Atma of Eternal
Wisdom.
6. On the disappearance of the mirror, the reflection disappears
and the real face alone survives without any image; likewise, He,
who exists without reflection as one without a second on the
extinction of Buddhi, is the same as I am-the Atma of Eternal
Wisdom.
7. He who is free from the bondage of mind and of the other
Indriyas, but is the Mind of mind, the Eyes of eyes, and the Life
of life, that is, He who though indwelling as the presiding power
of the lndriyas is yet unperceived by them, is the same as I am
the Atma of Eternal Wisdom.
8. That Substance, which is without a second, and of its own
nature reveals itself in pure Chitta [consciousness], like the image
of the sun, which falling on the water in various vessels assumes
varied forms, appears different in different Buddhis; I am the same
as this self-revealing Substance-the Atma of Eternal Wisdom.
9. As the sun, though one, reveals simultaneously several eyes,
this is, makes them perform at the same time and not by degrees
their respective functions, so He who is one and who at one and
the same time illuminates all Buddhis is the same as I am-the
Atma of Eternal Wisdom.
10. As eyes, unveiled by the light of the sun, see clearly all
things around, so the sun unveiled and enlightened by the Light
of Him who is its moving Spirit, makes all eyes to see, I am the
same as that Light of light-the Atma of Eternal Wisdom.
11. As the image of one sun reflected in the still and disturbed
water collected in different places is perceived in various shapes,
so He who is one, only reflected in the unsteady Buddhis of vari
ous natures, is perceived as many, I am the same as this one-the
Atma of Eternal Wisdom.
1 2. The sun is not hidden by the clouds, they hide only the
sight of men; but the extremely ignorant people think that the
sun has become obscured by the clouds; likewise He who is eter
nally free from all kinds of bondage is thought of by the ignorant
in their impure Buddhi as one in a state of bondage; I am the
source-the Atma of Eternal Wisdom.
13. He who, though one, is in all, that is, all-pervading, yet
no-thing can touch Him, and who is ever as pure and transparent
as the Akasa, is the same as I am-the Atma of Eternal Wisdom.
14 . As the naturally white and transparent Sphatica [a kind of
white gum] and other gums appear colored by the rays of any
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adjacent object of other colors, so, 0 Vishnu! owing to the differ
ent natures of Buddhi, thou, too, art imagined to be different.
Again, as the reflection of the moon falling on agitated water
makes the moon seem agitated, so thou art perceived to be change
able in consequence of the varied nature of Buddhi.

TffB GODDESS �Alli.
lilll'l!!Slilll:Rl"llHE Goddess Durga and Kali, who are one and the same,
are, no doubt, extensively worshipped in Bengal.
We
confess it is by no means an easy affair to expound the
real esoteric meaning of that highly suggestive divine
symbol.
It, however, appears to us that Shiva stretched under the
feet of Kali is emblematic of absolute consciousness-the Sada
Siva of Sivapuran and Mahavishun of Vishnupuran.
Kali herself
is but a potent conscious emanation of the Absolute Consciousness
-the all-pervading active principle in nature-the ruler of the
universe-the Light of the Logos in the theological language of the
West.
In the light of the Vedanta philosophy she is the proto
type of Iswar (the conscious ruler of the universe).
This is what
seems to us to be the deep esoteric meaning symbolized in the
divine figure Kali-a meaning in perfect harmony with the teach
ings of the different schools of our philosophy,
Now when we are discussing this abstruse subject, the several
manifestations of the Goddess Kali as recorded in our Shastras
may with advantage be studied.
Such a study will, we hope,
make our meaning clearer.
Suttee, the wife of Siva, wanted to go to her father's place, as
her sire (Daksha) was about to hold a very grand festival.
Siva
was not invited on the occasion, and he was unwilling to let her
go.
But Suttee was resolved to go there, and, in order to induce
her husband to let her have her own way, she displayed before him
the sublime indwelling latent powers with which she was invested,
and assumed in succession ten different shapes (dasamahavidya).
Those shapes are of the Goddess Sati. Siva was strongly impressed
with her marvellous powers and allowed her to go her father's
home.
This is the first manifestation of the Goddess Kali.
There is a weird chant (Chandi, a part of Markendayapuran)
extant among us: it is exclusively devoted to the glorification of
the Goddess Chandika. In that sacred book of songs we meet with
passages that throw light on the origin of the Goddess Kali.
Purbatti (daughter of the mountain God), turned inky black when
Kansiki or Ambika shot out of the pores of her body: this is, we
believe, her second manifestation.
Further, when Chanda and
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Munda, two powerful demons, made a deadly onslaught on Am
bika, the Goddess Kali sprang full-armed from her forehead, as
This is her third manifestation, to our
Minerva did from Jove's.
knowledge.
The seetarians probably objeet to accept our interpretation of
They regard it as the primal cosmic
the divine symbol Kali.
force from which evolves all this world: they are loth to assign
her any position short of the Absolute Consciousness.
Our devout
schismatics, inspired by fervid faith, generally ascribe the very
highest intelligence, excellence, and potency to their special dei
ties, though philosophy may demur a little to invest them with all
such attributes.
It may well be asked who are the demons (Asuras) with whom
the goddess Kali waged such exterminating wars.
They are, it
seems to us, the incarnations of selfishness and sensuality who
seriously impede the free evolution of the universe. In order that
the universe may uninterruptedly evolve itself, the Logos al
ways appears as a being incarnate, to set free the wheels of this
revolving cosmos whenever it sticks fast in the mud of rampant
selfishness.
PRASANNA ARANDRA Row TREDHALA BHATTA,
Vokeelabad, Berhampore, India.

PA�AfJIOUftT FACTS.

[(IE

BERHAMPUR, the 9th May, z89I.

DEAk SIR AND BROTHER:

often hear of our brothers of the West calling themselves
a praCtical people, engaged with the-as they are pleased
to call it-practical side of Theosophy; but can there be any
praetice without a corresponding theory or philosophy to
strengthen and perpetuate it among the human kind ? A theory
in itself good may produce bad praCtice by ignorant interpretation
or application for a selfish purpose, but what would be the fate of
a good praetice when not properly supported by a good philosophy
or theory? Then, again, you are always wanting/acts and nothing
but FACTS.
Facts are the mere phenomena of nature, the tiny
leaves of the wide-spreading Tree of Sansara, having its root in
Asakti (Sansara-this physical existence, Asakti-attachment);
why are you always after the leaves? How can you hope to
reform your praetice unless you expand your mind by good
theories? Your praCtice of Brotherhood would soon degenerate
into a sort of Commercial Union (or whatever you choose to call
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it) unless you can realize that the same Chaitanyam (Intelligence)
is in each Ghatam (Upadhi or body). Establish this, now a bare
theory, by every argument you can find, and the Brotherhood of
Humanity follows but as a natural consequence.
It is only by the
right distinetion between Prakriti (Matter) and Purusha (Spirit),
says the Rishi Kapila, that one can be liberated.
To an Eastern philosopher there are only two faCl:s worth his
serious consideration and ceaseless attention, viz : ( 1) The fact of
his being related in some way to the Logos, and ( 2 ) the fact of his
being unable to realize it in his present state of consciousness; all
other facts are the working (Seela or playfulness) of that Supreme
Lord "knowing whom a man crosses [the ocean of] Maya". The
following conversation between a Gurn and one of his Chelas
would explain what I mean; I found it lately in one of our Shastras:

Bhakti mairga.
GuRu.-Now tell me how to make spiritual progress or how can
an aspirant gain the objeCl: of his pursuit?
CHELA. -By observing the duties pertaining to one's birth and
condition in life.
G. -This is exoteric; proceed.
C.- By teaing the effeCl: of all our karma to Sree Krishna, vide
Geeta,

Ix, 27).

G. -This also is exoteric; proceed further.
C. -By sacrificing one's nature or natural tendencies for the
sake of Sree Krishna (vide Geeta, xvm, 66).
G.-This, too, is exoteric; proceed.
C.-The best means, Wisdom mixed with devotion (vide Geeta,
xvm,

54).

G.-That is also exoteric; proceed further.
C.-Pure, unmixed Bhakti.
G.-Yes; but go on further.
C. -The best is Bhakti with love.
G.-True; proceed.
C.-Of that love or attachment, that of the servant for his master.
G.-Correet; go on a little further.
C. -Then the next higher stage is when the attachment deepens
into one of friendship.
G.-Excellent; go on.
C.-The next stage is the type of the most unselfish affeetion of
the mother for her only beloved child.
G.-This is also good , but what next?
C. -The love of husband and wife, ( "the heart-ache for the be
loved").
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G.-This is no doubt the last, but will you kindly speak further
on the subje&?
C.-I did not know that there is anyone on earth to realize all
the above and yet ask for more.
*

*

*

*

*

And the Chela then became aware of the presence of his Guru,
hitherto only a questioner or inquirer.
Some day this little translation would be of service to you as
showing what Bhakti Marga, the Path of Devotion and Love, from
which outflowed your original Christianity, is like. The fountain
source, the Path shown by our ancient forefathers, is more delight
ful, pure, and soul -refreshi ng , the only hindrance being our own
narrowness of mind, ignorance, and attachment to this world
love of facts, not the Chaitanyam which is in everyone, the only
true bond of the Universal Brotherhood of Humanity.
Fraternally yours,
KALI PRASANNA MUKHERJI.

ASCETICISl'JI OEF'EfiOEO.
BERHAMPORE, the IJlh April, I89I.
DEAR Sm

AND

BROTHER:

ENCLOSE in this an English translation of the five
stanzas on asceticism, written by the gloriou s Sankara
charya, called "/ati-Panchakam , also styled Kaupeen
Panchakam.
It is esteemed as an invaluable little gem
of profound wisdom.
Almost all men believe that such as profess
to have renounced all desire for worldl1y comforts and enj oyments,
and wander over the face of this earth, wearing only a Kaupeen
( langonti, a piece of rag worn between the two legs, covering the
private parts, the ends of which are tied in a string e n circling the
waist ) are the most wretched and unfortunate helpless paupers.
But the high-minded Sankaracharya in his /ati-Panchakam had
most lucidly and wisely, from a spiritual standpoint, shown that
those who have embraced with a firm faith and unflinching devo
tion the great words of the Vedas, called Maha- Vakyam, and for
saken the four Ashrams * ( Brahmachari , etc . ) and have placed
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*The four stages or modes of life through which every true Brahmin is sup
posed to pass in the course of his life. They are: (r) a celibate student of the
Vedas, a stage which in olden times lasted twelve years, from the twelfth to the
twenty-fourth.
'fhis was called Bramacharyi; (2) Grihi = Grihartha, a house
holder; (3) Vana-prastha, or anchorite; (4) Sanyasi, or mendicant.
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themselves in the true state of Sanyas (perfect renouncement of
the world) are, though possessing only a Kaupeen, the luckiest
of all.
I remain fraternally yours,
KANAl LAL BANERJI,

Secretary Berhampore Branch, Theosophical Society.

Jati .. Panehakam.
Those men who ever delight in the teachings of the Vedanta,
who are satisfied with what little is got in the shape of alms, who
walk about with hearts free from all sense of sorrow, are the most
fortunate in this world and happy, though clad with a Kaupeen
[or langonti].
:i. Those men whose only shelter is found under a tree, whose
hands are not busy in procuring their food, who abandon wealth
as if it were a Kantha [a torn rag], are the most fortunate and
happy, though clad with a Kaupeen.
3. Those men who are all content and are of cheerful spirit,
and whose Indryas [senses and passions] have all become calm and
serene, who night and day delight in meditation on the Supreme
Brahma, are the most fortunate and happy, though clad with a
Kaupeen.
4. Those men who have ceased to identify themselves with their
physical "self", and who see in their "self" the real Self, and
who do not bring to their recolleCl:ion anything internal, external,
or intermediate, that is, who have entirely freed themselves from
the impressions of all Vishaya [objects of sense], are the most for
tunate and happy, though clad with a Kaupeen.
5. Those men who constantly repeat the purifying Pranava
[aum], who always think themselves as one with Brahma, and
who, without any care for the morrow, wander forth in this world,
living solely upon alms from the charitable, are the most fortunate
and happy, though clad with a Kaupeen.
1.
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1891.

THEOSOPHICAL SOCIETY .
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SECTIOfi.

OrieQtal DepartmeQt.
OBJECTS OF THE THEOSOPHICAL SOCIETY:

First.-To form a nucleus of a Universal Brotherhood of Humanity, without
distinction of race, creed, or color.
Second.-To promote the study of Aryan and other Eastern literatures, relig
ions, and sciences, and demonstrate the importance of that study.
Third.-To investigate unexplained laws of nature and the psychical powers
latent in man.
The matter contained in these pamphlets is furnished by the Indian Section. They are
issued free to all Branches and members-at-large of the Theosophical Society in good
standing, and to non-members upon payment of subscription ofio cents per copy.
The Theosophical Society is not responsible as such for any statements made in these
papers.
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oir Ignotranee ... Infotrming.

lNSTRUCTOR-

are not this body, which is the objeCt of your percep
tion, which is material, impermanent, unclean, and full
of faults.
PUPIL-How?
I.-You had not this body before its creation; therefore you are
not this body. You will not have this body after its destruCtion;
hence you are not this body. Therefore as you do not possess this
body before its creation or after its destruCtion, you are not this
body.
From the very faCt that you perceive this body to be yours, you
are not this body even at present. You are the subjeCt, and the
body the objeet, of perfeCtion. Because the snbjeCt is different
from the objeCt, you are therefore different from your body.
The materiality of the body is thus shown.
You know the.five
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Lprimordial] elements which have combined together by the pro
cess known as Panchikarana.
But they [the elements] do not
know themselves or each other. Therefore you are not those five
elements which are extremely material. Therefore you are not
this body which is sprung from their parts.
N. B. -The process of Panchikarana is as follows: Divide each
of the five primary elements into two halves; take a half of each
of these elements and divide it again into four equal parts. The
combination of the undivided half of an element with a quarter
of the divided half of each of the other elements is known as
Panchikarana. Each of the five elements known to us as earth,
water, etc. , is really a compound body, being a result of the com
bination of the five primary elements in the above manner. To
make this clear, let us represent the five primary elements, earth,
water, fire, air, and Akas by A, B, C, D, and E, respeCtively. Let
Ai and A2, Bi and B2, etc. , represent the two halves; and AB, BB
CB, etc. , represent each a quarter of the second half of each of
the primary elements. ThenEarth is Ai plus BB plus CB plus DB plus EB.
Water " Bi " AB " CB " DB " EB.
Fire " Ci " AB " BB " DB " EB.
" Di
Air
AB " BB " CB " EB.
AB " BB " CB " DB.
Akas " Ei
The first is known as earth, because the primary element,
earth, predominates in this combination; the second is called wat
er, because the primary element, water, is predominant here, and
so on.
P. -How does the body spring from the parts of those elements?
I.-In this way. What is hard (in the body) is of the essence of the
earth; the liquid (portion of the body) is of the water; what moves
about (in the body) is of the air; the empty space (of our body) is of
the Akas. As these five elements are seen in the body, and as the
twenty-five constituents, flesh, bones, etc. , are sprung from those
five elements, you are not this material body.
P. -What are those twenty-five constituents, and what do they
spring from ?
!. -Bones, flesh, muscles, skin, and hair, these five spring from
the earth. Semen, bile, sweat, saliva, and blood from water.
Hunger, thirst, sleep, beauty, and lethargy from fire. (The power
of) holding, extending, jumping, moving, and contraeting from
air. (The empty spaces in) the loins, the belly, the heart, the
throat, and the head spring from the Akas.
Thus you are not this body which is made of these material in
g-redients.
,
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P.-0 lord, the body knows [feels] pleasure and pain. Ho w
can it be material?
I.-The body never can know pleasure and pain; as everything
that is sprung from the elements and is objeet of perception is
material. The five elements, as also those twenty-five constit
uents strung out of Panchikarana, can never know. A body can
never know of a theft committed during a deep sleep. Therefore
the body is as gross as an earthen pot.
P. -A pot remains as it is created (no change in the growth is
perceived). The body, on the other hand, is subjeet to growth.
You cannot therefore say that the body is similar to a pot.
I.-Do you mean to say that the growth of a body implies its
consciousness? Who told you, or where did you see, that gro w th
indicates consciousness? ·Does a dung-hill attain consciousness by
its daily increase in growth? The excavated earth from a tank is
being daily thrown on the banks. Does this incre as ing heap of
the excavated earth attain consciousness in consequence of its in
crease in size? Of course not. Likewise the body , which is but a
heap of earth, is grossly material, notwithsta n ding its increase in
growth. Therefore you, who are all consciousness, are not this
body which is material.
The impermanen cy ( of the body) is shown. The Akas [Akasic
c o nstituent] has a tendency to become vacuum; the air tries to
mo ye away; the fire tries to burn the body; the earth tries to
crumble to pieces. Thus all the elements try to aet according to
the nature of each and to fly to its parent element. Thus there
is no permanency in the body.
The unclean and faulty nature is shown. At the time of birth
it is very filthy. It is also full of the following faults: (1) alway�
unclean, ( 2 ) requires constant cleansing, (3) possesses bad smell,
(4) inactive, (5) fu ll of filth, (6) partible, (7) apt to be burnt, (R)
apt to be loose and affeeted with various diseases.
P.-Very well. I am not this body. But of what good will this
knowledge be to me?
I.-Hear with caution. If you are not this body, then you have
no caste, seet, or daily religious rites appertainin g to the caste or
seCt; you have not those six states of c hange, namely: ( 1) of be
ing born, (2) of existing, (3) of growing, (4) of being old, (5) of
decaying, and (6) of being dead.
When the knowledge that you are not this body is engendered
in you, then you become free from egotism.
P.-Oh lord, at the loss of the organs of sight, hearing, and
others, I feel myself blind, deaf, lame, etc. Therefore I am these
organs.
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I.-These organs are the products of the elements; therefore
you are not these elements.
P.-Oh lord, tell me the respeCtive produCts of each of those
elements.
I.-From Akas were produced the two organs of speech and
hearing; from air the two organs of touch and hand; from fire
the two organs of eyesight and feet; from water the two organs of
touch and generation; from earth were produced the two organs
of smell and anus. The mind was produced from a combination
of those five elements. Buddhi is a particular state of the mind.
P.-Please enlarge on this.
I.-Ear is the instrument for receiving sound, and the organs
of speech give expression to the sound. Therefore these two
organs are products of Akas, sound being its property. As the
skin is the seat of the touch, and as all objects are grasped by
the hand through touch, these two organs are evolutions of vayu,
touch being an attribute of Vayu. In consequence of the capa
bility of the eye to cognize the forms of objects, and of the feet
to perceive warmth, the two organs of seeing and moving are
evolutions of fire (color and warmth being the two properties of
fire). In consequence of the tongue and the organ of genera
tion feeling the sensation of pleasure and coolness, they are the
produCts of water. In consequence of the organs of smell and anus
having the respeCtive capacity of sensing smell and of discharging
stool, these are evolutions of the earth (smell being the chief at
tribute of earth. ) Mind in general, having the capacity to cognize
all these five attributes [of sound, touch, smell, etc.], is a product
of all those five elements. The five pranas [vital airs, namely,
prana, apana, samana, udana, and vyana] are evolutions of the air.
These elements are material. Consequently the organs, which
are products of parts of the elements, are also material.
P.-Oh lord, the indriyas [organs] cognize objects appertaining
to their respective sphere (as eyes cognize the forms of objeCts,
ears sound, etc.) How can these indriyas be material (since they
evince consciousness in their aptitude to perform their respeCtive
functions) ?
I.-Hear how it is. The organ of hearing (for example) does
not know the Atman; does not know itself or the other organs;
is not capable of cognizing sound or any other object. It is
therefore both ways material. But it is an instrument [Karana]
for receiving sound. Just as a lamp is an instrument for effeCting
the knowledge of [manifesting] the forms of objects, just as the
forms of objects are cognized through the medium of (the light
of) lamp, so the organ of hearing is an instrument for cognizing
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sound. In the same way the other organs are but instruments.
Thus it is proved that you are not those indriy as, but you are
knowledge itself.
P.-Oh lord, the pranas [vital airs] existing, the body, and the
organs perform their respeCtive funetions; on the pranas ceasing
to exist, the body and the indriyas become funetionless. (In con
sequence of the existence of the pranas) I feel hunger and thir:;t.
I am therefore the pranas.
I.-You are not those pranas. During dreams and dreamless
sleep we do not cognize objeets external and internal , though ex
halation and inhalation of breath are present in those two states . If
a thief, entering his room, takes away his ornaments, he does not
know of it (though he is all along respiring), because, like the
body, the pranas are grossly material.
P.--If they are material, how can they aet upon other material
bodies?
I.-It is seen in this world that one material body aets upon
another material body. For instance, a strong wind fells trees.
But this wind is not Atma.
This aetion of the pranas is not independent, but dependent
upon the Karmas of our waking state. When the waking state
ceases, Buddhi sleeps with all the organs and their impressions ;
for this reason there is no aetion during the two states of dream
and dreamless sleep. The aetions are thus due to the Karmas of
our waking state. Therefore these pranas are material. You are
not, therefore, the linga sarira [or subtile body] composed of the
17 indriyas [S organs of action, 5 organs of sense, 5 pranas, Manas,
Buddhi].
P.-This may not be. Oh lord, on the mind being at rest, I
see, hear; on the mind being disturbed, I do not see or hear. I
am therefore the Manas.
I.- Yon are not thus. At present my mind is elsewhere; now
it is at rest: he who cognizes these states of the mind is not the
mind. You, the cognizer, are different from the mind (which is
cognized). Sruti says that Manas is evolved from and is merged
in the Atman. Therefore you, being the Atman, are not the mind.
Therefore you are not the linga sarira composed of the 17 in
driyas.
P.-Oh lord, it is true that I am not this linga sarira. But what
benefit will I derive from this knowledge?
I.-Hear with caution. If you are not this linga sarira, then
you have no enjoyment of heaven and hell in your going and com
ing lincarnation]. Just as one becomes crippled by the breaking
of the knees (and cannot come or go), so, on the destruCtion of
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your linga sarira, you have no coming and going (incarnation or
"descent into generation"). You have no enjoyment of the fruits
of your prarabdha Karmas.
P.-Oh lord, how is that ?
I.-In this way. This body is the vehicle of enjoyment, things
are the objeets of enjoyment, the organs are the instruments of
enjoyment, and Manas and Buddhi are the enjoyer. But you are
not these four [namely, the enjoyer, the enjoyed, the objeCt, and
the instrument]. Therefore the enjoyment of the Karma does not
appertain to you.
P.-In the state of wakefulness or dreams I feel pleasure and
pain. How is it that pleasure and pain do not belong to me ?
I.-Hear it. The pain in the stomach or in the eyes is not felt
in you while you are without Buddhi during the enjoyment of the
state of Sushupti or dreamless sleep. Therefore those states (feel
ing pleasure, pain) do not belong to you but to Ksheltra [the
material body]. The fool thinks that the [refleetedJ moon is in
the waters.
When from the instructions of a Guru the knowledge that you
are not this body is generated in you, then your journey in several
yonis ceases, and you become void of the nine gunas [attributes].
P.-What are those attributes ?
!.-They are:-(1) Buddhi, ( 2 ) love, (3) endeavor, (4) hatred,
(5) memory, (6) virtue, (7) iniquity, (8) pain, (9) pleasure.
P.-Oh lord, from a search into the external and internal organs,
I find that I am not this body; neither am I the organs, the pranas,
Manas, nor Buddhi. It is wonderful that in spite of a search of all
these, I do not know what or who I am. Therefore dispel this ig
norance from me and tell me who it is that is inhabiting this body.
I.-Do you not know that you have an unmanifested causal body
[ Karana sarira, the sixth principleJ made of ignorance?
P.-How is that ?
I.-In this way. You d o not know all the forms of the objeets
of perception; you also say that you do not know yourself. This
is the ignorance of your Atman. This is your causal body. You
yourself are the support of this.
P.-How is that?
I.-In this way. You say that you do not know yourself. You
yourself are therefore the support of this ignorance, and you know
this ignorance perfeetly well. As you know this ignorance that
is in you, you are yourself jnana [knowledge]. Therefore you,
who are a witness of this ignorance, are different from this igno
rance which is the object of your perception. You are thus differ
ent from your casual body made of ignorance; jnana is your nature.
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You know the indriyas, Manas, and Buddhi; but these do neither
know themselves, know each other, nor do they know the funCl:ions
appertaining to each of them. They are therefore material, and
you are jnana itself.
As you are knowledge itself, you have no ignorance. Hence
Bandha [ enchainment] and Moksha [salvation], the produCl:s of
ignorance, do not appertain to you. Therefore you are eternally
free.
Sruti says:
"Enchainment takes place by regarding the body (gross and
subtile) to be Atman.
The annihilation of this enchainment is Moksha.
''But these two, Bandha and Moksha, do not exist for the eter
nally-free Atman."
( 1 ) You are therefore Chit [intelligence].
That it is Sat or beness is being shown. You are the witness of
the three states of waking-, dreaming, and dreamless sleep. You
therefore exist in these three periods of time. You know the
existence and non-existence of others. You also know that you
exist.
(2) You are thus Sat.
Its next aspeCl:, Ananda, is shown. The organs, being tired, turn
away from their respeCl:ive objeCl:s, and after resting in you get
up with renewed vigor and pleasure, and become capable of per
forming their respeCl:ive funCl:ions. What does it mean?
N. B.-The argument involved is this, that because you are
Ananda yourself, therefore the organs, by resting in you, partake
of your Ananda and get up refreshed.
(3) Therefore you are Ananda.
The aspeCl: of Adwaitam or Secondlessness is next shown. You
know and you are a witness of all from Brahma and others down
to the veritable ant.
Sruti says:
"One God lies concealed in all the elements.
(Is) all-pervading and innermost heart of all the elements.
(Is) the governor of Karmas, the refuge of all the elements.
Witness, pure, stimulating cause, and void of attributes."
Hear how this witness is not dual in this creation. Like the
illusion of serpent in a rope, that of silver in tinsel, the illusion of
Chit appears as earth in all the transformations [modifications J of
earth; as gold in those of gold, as thread in those of thread.
N. B.-Earth, gold, and all other phenomenal objeCl:s are in
their essence Chit. On account of our ignorance, this one sub
stance appears to us as many and distinCl:.
'·
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(4) Therefore you are Adwaitam or Secondless.
Indivisibility is thus shown. You are void of the (three) dis
tinB:ions relating to different class, same class, and to the con
stituent parts [vigatiya-swajatiya-swagatabheda-rahitam].
N. B.-DistinB:ion relating to different classes is the distinB:ion
between a tree and a bird; distinB:ion relating to same class is
that between a tree and a tree; distinB:ion relating to its own
parts is that between a tree and its leaves, branches, and other
parts.
(5) You are therefore indivisible.
Motionlessness is thus shown. On account of your being with
out birth and death,
(6) You are motionless [i.e., you have no coming and going;
you are not subject to migrations or incarnations].
Birthlessness is thus shown. On account of your being infinite
and causeless,
( 7) You are birthless.
Actionlessness is thus shown. As on account of the proximity
of a magnet material iron aB:s, so on account of the proximity of
your existence aB:ions are generated in body, organs, vital airs,
mind, and Buddhi.
(8) You are therefore actionless.
Sruti says on this: "These five [bo dy , organs of sense and ac
tion, vital air, mind, and Buddhi] are the causes of all good or bad
actions which men do by the body, speech, or mind [i. e., thought,
word, and deed.]
The changeless nature is thus shown. Like the mould, you ex
ist unchanged.
(9) You are therefore changeless.
N. B.-A mould transforms everything to its own shape, itself
remaining unchanged.
Endlessness is thus shown. Chaitangam [intelligence J pervades,
and existed before the evolution of, all phenomena from undiffer
entiated matter to the earth.
(rn) You are therefore without an end (infinite).
The nature of your shining by your own lustre [swayam pro
kasatvamJ is thus shown. You perceive that you are not all these,
the objeB:s of your perception. You know that you are Sat, Chit,
and Ananda in nature.
(11 ) You are therefore light in nature.
N. B.-A lamp discovers objects by its own light, but does not
depend upon other light for its own illumination, because it is it
self light. Likewise, you know yourself and all the phenomenal
objeB:s, but are not dependent for this perception upon any other
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light. You are therefore all light; you are all-pervading and
large.
( 1 2 ) You are therefore Brahma.
N. B.-Brahma is derived from (a) brih [to be large] and (b)
brinh [to pervade].
You are also spoken of as the pratyag-atma (pratyag=subsequent].
Sriiti has in various ways described you to be Brahma-like. As:
(a) That Atma is Brahma.
( b) Know me (Brahma) to be Kshetragna residing in the body
with nine doors. [The nine doors are: two eyes, two ears, two nasal
holes, mouth, hole in the anus, hole in the organ of generation.]
(c ) That [Brahma] you [Atma] are. [Tattwamasi.]
(d) I [Atma] am Brahma [Brahmahamashml].
( e ) K now all to be Vasudeva.
(/) All this jagat is Atma.
You are therefore Brahma.
You ther,efore are ( 1 ) Chit [intelligence], (2) Sat [existence or be
ness], (3) Anandam [bliss], (4) Adwaitam [secondless], (5) Akhan 
dam [indivisible], ( 6) Achalam [motionless or without incarna
tion], (7) Ajam (birthless], (8) Akriyam [aCt:ionless], (9) Kiitastham
[changeless], ( 10 ) Anantasvarupam [infinite], (II) Svaprokasa m
[shining by your own lustre], ( 12) Brahma [large and all-pervad
ing].
P.-It is thus proved that I am the Parabrahma having these
twelve attributes.
In continuation of this is appended a translation of-
SIDDf{AfiTA ... VlfiOUSA�A, O� Tf{B Pf{Il.kOSOPf{Y

OF

Af{Al'JI.
By mandusudan Satrasvati, a Famous Commentatotr

n

of the Bhagavat ... Gita.

AM] neither prithvi, water, fire, air, Akas, the organs,
nor their aggregate (the body).
From [on account of] its [the body's] many states (as)
Siishiipti (and others ) , I am always the same, one, the
residuum, pure, and Siva.
N. B-- Prith v i, fire, etc., all of them possess the respeCt:ive at
tributes of smell, touch, etc. ; whereas I am free from all attri
butes, but am a cognizer thereof. I am, therefore, different from
prithvi and others. I am different from the organs, because they
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are many, whereas I am one. I am not the body, because the
body is subjeet to different states and is changeful, whereas I am
unique and changeless. I am the residuum, that is, what remains
after an elimination of the phenomenal objeets. I am the one
substratum. [Siva does not here mean the Siva of the trinity; it
means, full of welfare, happiness, and prosperity.]
(2) (I am) not the varnas; (I have) no religious praetices and
rites pertaining to the varnas and asrams.
No dharana, dhyana, or other yogic praetices.
From being free of the mistaken knowledge of "Aham and
Mim " which adheres in all non-Atmic objeets.
I am, etc.
N.B.-Varnas refer to the four caste divisions, viz: Brahmana,
Kshetriya, Vaisya, and Siidra.
Asrams refer to the four orders, viz: the Brahmacharya, Gar
hastya, Vanaprastha, and Sanyasa. Brahmacharya is the passing
of the boyhood in the study of Vedas and other kindred books.
Garhastya: to marry and lead a domestic life. Vanaprastha: after
the performance of the domestic duties, to betake oneself to se
clusion in the jungles for the contemplation of the Brahma. San
yasa is the last order in which aetions are performed unselfishly
for the good of humanity.
yoga praetices refer to niyama, asana, pranayama, pratyahara,
dharana, dhyana, samadhi. (Vide aphorism 28 of Sadhanapada, in
chap. n of Patanjali.)
Mistaken knowledge of "Aham and Mim " refer to the illusive
knowledge of regarding the Atman as being the aetor and en
joyer, and the phenomenal objeets as belong to the Atman for
its enjoyment. In a word, it means egoism.
(3) I have no father, no mother, no devas, no lokas, no Vedas,
no jajnas, no tirthas. In Siisfipti when Buddhi (with the impres
sions) is utterly extinet,
I remain the residuum, etc.
N. B.-l have no father, mother, because I am aja or birthless. I
have no devas to worship, because there is none other higher than
I to deserve worship or respeet from me.
I have no lokas, i. e.,
no higher sphere or locality, as Vishniiloka, dhruvaloka, etc., to
enjoy as a reward for meritorious aetions, because ( r ) I am ac
tionless; (2) I am omnipresent and cannot therefore have any
special limitation. No Vedas-I do not require the Vedas for the
acquirement of knowledge, because I am all knowledge. No jajnas
or sacrificial ceremonies, because I am aetionless, and I do not re
quire to propitiate any gods therewith, as there is no one trans
cending me in powers. No tirthas [holy places]. I do not re-
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quire to travel unto holy places to acquire sanCtity, as I am all
holiness.
(4) Neither Sankhyam, Saivam, Pacharatram, Jainam, Mimansakam, nor any other system of philosophy can tell of me.
From pure intuition I can only be known
As one, the residuum, etc.
(5) I have no top, bottom, inside, outside, middle, or any other
side, nor have I any direCtions, east or west. But like the Akas,
all-pervading and unique, I am one, the residuum, etc.
N. B.-I cannot be said to be in any particular place, because,
being free and all-pervading. I cannot be confined in any partic
ular place.
(I am) not white, black, red, or yellow (in complexion). Not
crooked, fat, lean, or tall (in form). (I have) no shape, but from
my form being of light, I am, etc.
(7) I have no governor, no code (laying down rules governing
me), no pupil, no teaching.
I am not you, not I, and not the creation.
Without any duality in my nature, which is all intelligence, I
am, etc.
N. B.-Duality implies distinetion. There being no duality, there
can be no such distinction as is involved in the conception of I, you,
and it.
(8) I am not the (three) states of waking, sleeping, and dream
less sleep.
(I have) not the (three upadhis) Viswa, Taijas, and Pragnaka
[which upadhis pertain to a Jiva].
(I am) the fourth [turiya] of the three inherent in Avidya.
I am, etc.
N. B.-The three upadhis of Visya, Taijas, and Pragnaka. For
explanation vide Mdndukya Upanishad, slokas 2, 3, 4, 5, 6, and 7.
Sloka 2 says that this universe is Brahma, that the Atma is
Brahma, and that the Atma has four padhas, or parts. The three
parts referred to in slokas 3, 4, and 5 as Viswa, or Vaiswanara,
Taijas, and Pragnana, correspond to the three principles of man,
namely, Sthiilopadhi, (first, second, and third of the theosophical
classification) Sukshmopadhi (fourth and fifth), and Karanopadhi
(the sixth principle).
These three principles have respectively their periods of activ
ity during the three states of waking, dreaming, and dreamless
sleep.
The three inherent in Avidya are ( 1 ) the three states of wak
ing, dreaming, and dreamless sleep, ( 2 ) the three qualities, Satwa,
Rajas, and Tamas, (3) the three upadhis, Visva, Taijas, and Pragna.
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Atma is the tfiriya, or the fourth, and is therefore void of the
three upadhis, and consequently has not those three states of wak
ing, dreaming, and dreamless s leep
From my bei ng all-pervading; from my being self-manifest, and
not dependent on anything for supp ort (I am real), and all this
jagat [u niverse] is unreal. I am different from it [the jagat] and
am Siva, etc.
pANCHANAN GHOSH,
Rajmahal Branch T. S.
Rajmahal, Bengal, India, 'June IO, zS9z.
.
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Second.-To promote the study of Aryan and other Eastern literatures, relig
ions, and sciences, and demonstrate the importance of that study.
Third.-To investigate unexplained laws of nature and the psychical powers
latent in man.
,
/IA
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WILLIAM Q. JUDGE,

Gen. Secy. American Section,
P. 0. Box 2659, New York.

fiOTICE.

General Secretary has great pleasure in announcing
definitely the engagement as Pundit in India for the
Oriental Department of Professor Manilal Nabhubhai
Dvivedi, F. T. S. , of Nadiad, Bombay Presidency. Prof.
Dvivedi is by caste a Nargara Brahmana, belonging to the division
of it called Sathodara. By religion he is a Hindu, Saiva, but
strictly an Advaiti follower of Sankara. In 1879 he took the B. A.
degree of the University of Bombay with honors and prize for the
first rank in history and political economy and was also for some
time a Fellow of the Elphinstone College, and then took service
under the British Government at first as schoolmaster, then as In
spector of schools, and lastly as Professor of Sanskrit at an arts
college, Bhavnagar, India. A defect in his voice caused him to
resign government service, and he is now working as translator
for His Highness the Maharajah Gaikwar, of Baroda, and His
Highness the Rao Saheb, of Kutch. He has several times been
examiner of Sanskrit at the arts examinations of the Bombay and
HE
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Panjab Universities. Some of his books, which have been com
mended by high European authority, are: Raja- Yoga, Taraka Kau
mudi, Monism or Advaitism, Siddhanta-Sara, Yoga-Sutra, S 'iks 'a'at
aka, and others in vernacular, including Kanta, an original drama,
Purva Dars' ana, an outline of Indian history, etc. , etc. The Amer

ican Section of the T. S. is to be congratulated on having obtained
Prof. Dvivedi's services.
WILLIAM Q. JunGE,
General Secretary.

[I

Tf'{E GA.�UOA. PlJ�A.f{A..

HE Indian Aryas have handed down to posterity a number
of religious beliefs embodied in tales and myths which
aptly serve a double purpose. They are pure transpar
ent symbols of some of the most subtle and important of
laws of nature, and serve as such to perpetuate a teaching strictly
in accord with truth, and too sacred to be publicly given out to
all. The second object of the myths is obvious. They create in
the man of ordinary understanding who regulates his conduct by
the law of future rewards and punishments, a spirit of devotion
which ennobles and purifies the heart and renders the head clear
enough to see a truth in the end.
I propose in this paper to give a very brief summary of a few
chapters of the Garuda Purdna treating of life after death, Svarga
(Devasthana==Devachana), naraka (hell), etc. The symbolic sig
nificance of the myths is clear on the very face of it to anyone
who understands such things. This Purdna is one of the most
popular Purdnas, and it is customary to have it recited and ex
plained in India, part by part to the end, every evening, for the
first nine days after the death of any man or woman, to a large
audience of the relatives of the dead. All open manifestations of
mourning are as a rule entirely suspended during the period.
Saunaka and other sages assembled for a sacrifice extending
over a thousand years, in the nimis'aranya [the forest called nim
is'a] requested Suta to describe the Yamamarga [the path of or
to Yama, the God of Death]. Suta hereupon commenced a des
cription of the Yamamarga, after the manner in which it had been
explained by S'ri Vis'nu to his vehicle, Garuda. Once upon a
time Garuda requested Hari to describe the said marga, inasmuch
as he said he had heard that persons turned away from the path
of devotion to Hari went by that way.
"Oh, for the folly of
the world! Fie upon these stolid beings who find themselves on
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the way to hell, though the name of Hari is everywhere and the
tongue is always at service." Hari [Vis'nu] replied : '' The wick
ed, those not full of universal sympathy, the keepers of bad com
pany, those averse to good teaching and good men, the selfish, the
vain, those elated with the pride of person, position, power, or
name, those in contact with the Devil, those deluded by numerous
desires and ensnared in temptations, those immersed in the enjoy
ments of the senses, -all these find their place in the stench of
hell, passing there by the Yamamarga." The pain which these
suffer even at the moment of death passes description.
When the jiva is about to leave its mortal coil, it attains the
gift of what is called "clear vision " [daivi drs'ti], and his ken
sweeps beyond the boundary between this world and the next. The
messengers of Yama await the departure of prana, which being
moved from its position, every moment till the last becomes each
as long as a kalpa on account of the experience of intense pain
"equal to that of the simultaneous bite of a hundred scorpions".
The breath [pranaJ of the wicked leaves by th e lower extremity
[the rectum J and the dying being, frightened by the sight of the
messengers of Yama, terrible with sco r ching eyes, armed with a
noose and a club, with hair erect all over the body, black as crows,
with long- nails and crooked, distorted faces,-is not master of him
self. These messengers then seize upon a being (the jiva) as large
as the thumb of the dying b eing, issuing from the body and look
ing wistfully b ack on it. This being is carried perforce over the
whole length of the Yama m arga.
F r ighte n ed on the way by the news of \\•hat awaits him , as also
by the bewailings of his su rvivors the jiva cries and weeps, and
E xper iencing all imagina ble
receives sound blows for so d oin g.
tortures and pri vati on s on the way, it is taken, in three m u h ur tas
[about two minu tes] or two, to the pl a c e of Yama, where it i s shown
the various hells that yawn to receive it.
Having seen Yama for
moment, it is ordered back to the world, w here, being affiieted with
thirst , hunger, etc., it wishes to reenter its origin al tenement, but
is kept back by the said messengers.* The jiva then lives upon
the balls of rice [pinda] offered by his nearest relatives (more par
ticularly sons); bu t even these hardly avail the incorrigible sinner.
Those who are not satisfied even by these offerings become pretas
[ ear th boun d spirits J and are left in the encl to roam about for a
kalpa, in a desert, undergoing all imaginable torments from a
variety of privations and miseries. For " Karma ends but by
fruitit:m, and by no other means, even if it should stand over for
,

,

-

-

* Cremation, more than the messengers, preyents this here in India, and
wards off all chance of the otherwise resulting horrors of vampirism.
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an innumerable series of kalpas; and none rises to humanity with
out complete exhaustion of all inferior karma."
The preta has a body fashioned out for itself from the pindas of
ered in the ceremonies called S'raddhas. Hence S'raddhas should
be carefully performed after the dead. The parts of the body are
formed from the offerings given the first ten days. The preta is
then able to partially quench its thirst and allay its hunger from
the offerings of the eleventh and twelfth days. The body being
complete in the thirteenth, the preta is carried like a monkey by
the messengers of Yama, on the Yamamarga which extends over
258, 000 miles, excluding the river Vaitarani. The preta crosses
sixteen places on the way which serve as stages for rest, and
where the preta is served with comforts and conveniences in pro
portion to its good deeds, if any. At last it reaches the plane of
Dharma, -the abode of Yama (the place of the sinful ) being the
next. Dharmapura [the city of Dharma] and Yamapura are the
fifteenth and sixteenth of these steps, the other fourteen requir
ing no detailed explanation in this place. The preta travels over
all these in a year, experiencing all sorts of miseries and tortures,
and being kept up by the offerings made by its survivors at ap
pointed times during the period. It has to cross the Vaitarani
after the eighth stage, and it crosses it in a boat provided for the
purpose if it had, while in the world, already paid the fare by
performing good deeds. Otherwise it goes up and down the sur
face of the river whose strong current-all blood-is full of terrible
monsters and is dangerous with terrible whirlpoools, in all of which
the preta has a vivid foretaste of the hell that awaits him. The
preta while here bewails its wickedness this wise : "I have given
neither to men nor gods, nor have I performed any penance or
worshipped the deities. I have not visited holy places or holy
men; I have done no act of charity whether in the form of open
ing a well where none existed, or in that of doing something use
ful to man, beast, or bird. I have not cared for the word of holy
writ, nor for that of the enlightened ;-I am all and all a sinner
full of wickedness." And supposing the preta to be that of a
female, it is aptly added, ''I have ever been a stranger to real
devotion to my husband, have rarely known chastity, and have al
ways borne myself with pride and vanity,-not knowing religion
or religious observances, nor observing those strict vows which
make up the tribute of pure love to the departed."
The preta reaches at last the abode of Dharma. There are four
ways of access to it, and the southern one [daks'inamarga] is the
one through which flock those victims of wickedness and sin.
The wardens at the gate refer the case of the preta to Chitra-
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gupta who goes to Dharmaraja and explains it to him together with
his opinion. Though Dharma knows everything he always consults
Chitragupta who also, though omniscient, confers with his assist
ants, the S'ravanas, sons of Brahma, having power to traverse
through the universe, and see and hear things at a distance. The
wives of these S'ravanas record the lives of women and commun
icate all particulars to their husbands. These assistants relate to
Chitragupta whatever is thought or done, whether under the pall
of darkness, or in the most impenetrable recesses of the heart, be
any being whatever. ''The sun, the moon, wind, fire, the sky
[akas'a, i. e., the lower akas'a, called ether], the earth, water, the
heart, the god god Yama, day, night, the two twilights, and even
Dharma,-all know and record the minutest particulars of the life
of beings." Dharma having in consultation with Chitragupta de
termined the merit of the preta's case, calls it to his presence. He
reveals himself to it, if found sinful, in the most terrible form, and
hands it over to those appointed to carry it through all that its
aCts deserves. The horrors through which the preta then passes
may best be imagined by piCturing to the mind the description of
the purgatory drawn in all the vivid colors of harrowing pain
and torture by Catholic priests. Imagination, the most wicked,
cannot conceive of anything more shocking or heart-rending, and
even the ingenuity of a Torquemada could not surpass the dia
bolical refinement of physical and mental torture.
A pertinent question is here raised by Garuda as to what sins
lead to hell. Vis'nu briefly indicates the nature of the sins which
lead to hell and back to misery and wickedness. Murderers, wine
bibbers, killers of cows, children, or women, and all perpetrators
of secret crimes, such as theft, arson, betraying confidence, ad
ministering poison,-all are subjeCted to the tortures of hell. Nor
are those excepted from the torments of hell who, being full of pride
and vanity, look always at the dark side of things, and do not re
speet the teachers of the occult, nor vows taken or pledges given.
But above all, those who give false evidence, observe no religion,
respeCt not the S'dstras, indulge in sense and pride themselves on
polluting the chastity of women or the virginity of girls, expose
themselves to all imaginable tortures in the world after death.
These and their comrades in sin, purified by the fires of the pur
gatory-the process extending over a kalpa-pass through various
incarnations in the forms of stones, plants, birds, beasts, returning
each time into hell, to be finally sent out as men for a fresh trial.
But even then the wicked are born as men af the most degraded
order, and nothing but good karma alone could raise them to
higher stations. Vis'nu here enters upon the detailed description
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of the connection between particular kinds of sin and the degrees
and forms of incarnations. This, however, may be passed over.
Attention is drawn to the circumstance only with a view to help
the reader to understand that the hell painted in such horrid col
ors is none other than our own dear earth, the place where the
sinful pay the penalty of previous crime, in the form of poverty,
disease, misery, and death. "The unsympathetic miser is born in
extreme poverty which prompts him to sin, the sure road to hell.
He is again born poor and again sins into hell; and so on without
end." Good karma alone, irrespective of time and place, is the
only savior of man.
Garuda next proceeds to inquire in what manner is the jiva born
in this world. All beings are conceived in the usual manner, but
the wicked who come direct from hell enter the womb during the
period of menstruation. The first day after conception, a point
only is formed which swells into an insignificant bubble in about a
week. In ten days it expands inself into the size of a jaijule which
becomes an egg (in the case of birds) or a small pin-like form in a
short time. The head is formed in the first month, the limbs in
the second. Nails, hair, and the marks of sex develop themselves
in the third month, and the fourth infuses blood and others humors
in the new body. In the fifth month the fretus, being quickened, ex
periences thirst and hunger. The sixth month it drifts itself to the
right side, being enveloped in the amnion, and draws nutrition
through the umbilical chord from the nourishment taken by the
mother. Being troubled from the seventh month and onwards by
the various impurities within, and much afflicted by its condition,
resembling that of a bird confined in a narrow cage, it thinks of
its previous incarnations and, feeling repentance, devoutly prays to
be delivered of this misery. When the tenth month is reached,
the generative force turns it upside down, and propels it forth
into the world; but on seeing light the jiva, being lost in the illu
sion of the world, forgets all the vows it had taken while within.
"Who would not be saved if the condition of mind produced in the
womb, in affliction, in the churchyard, or at the time of hearing a
sermon, were kept up for ever?" Everything depends on the
way in which the man conducts himself in the world. Karma is
the only regulating principle of the universe, and everything the
man does will bring him its fruit a thousandfold. If he sins and wil
fully errs, he will find himself in hell; if he acquires good Karma,
he enjoys supreme bliss and attains final absolution. But of this
hereafter.
M. N. DVIVEDI.
[CONCLUDED IN NO. 8.]
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PU�usaa SU�Ta, o� A �I��o� OF TaE �Eau
SUBSTAf{CE.
PRELUDE.

URUSHA SUKTA is that part of the Vedas which treats
of the nature of Pnrusha or Parabrahmam. The word
Purusha rightly interpreted means "He who is All-in
All, " or ''One who is at the head of each and every
thing that must strictly partake of his qualities." It further
implies One who, evolving Himself of His own Power (Sakti)
in millions of visible and invisible forms, thrills himself through
out in an unending and in an undying bliss. The mystery of
Evolution and Involution is taught by Him in the Vedas, the last
ing legacy of the children of Bhartakhanda. A want of their
thorough comprehension has led the latter to believe that the
one god which each community worships is the be-all and end-all
of the world; the Sivites arguing that above and beyond their
object of adoration nothing is higher, while the Vaishnavites and
others following suit with equal enthusiasm court the Vedas in sup
port of their favorite doctrines. Neither the one nor the other is
correct, for Siva and Vishnu are but emanations, or functional
phases of the One Ineffable Power ever beyond the grasp of finite
minds.
With a view to disabuse the mind of all classes in connection
with this universal wrong notion, Vidyaranya Swami, when he was
engaged in his commentaries on the Vedas, thought it best to show
by his Bhasyas of Purusha Sukta-a part of the Yajur Veda-the
real character of the First Fountain of Universal Life. It was the
intention of the venerable Swami to demonstrate in this Sukta the
great problem of Life, in what consists the real knowledge of
Gud, how the apparent world came into being, what we are to
understand by the term Virat Purusha, and last, not least, how
very identical Jivatma and Paramatma are. Far from being the
bone of contention for various parties, Vidyaranya Swami im
pressed upon the minds of his readers that this section of the Vedas
is an inexhaustible treasury we can draw upon for our spiritual
progress.
Purusha first evolved Mulaprakriti, which in its turn manifested
the Virat Purusha, the forerunner of the triune forces of Nature
called, exoterically, Brahma, Vishnu, and Siva. With the first the
creation came forth as it is now, nursed by the second, and it is
destined to disappear at the hands of the last of the Trinity. The
gods, the Devas, and everything organic and inorganic partake of
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the nature of their first parent, Mulaprakriti, the Root of Avidya
(Ignorance). To break the fetters of Maya, the mind must be
centred in Parabrahmam. Guided by a gracious Guru, he who
tries to know what he really is must follow to the very letter his
precepts, with one thought foremost in his mind, that as long as
Karma ties him down to the world his one chief duty will be
Philanthropy. Till the mind is not brought under control by
senses-Karmic and Gnyanic, the Master's words will be but of
small avail. How the senses combine to tame the mind is ex
plained in Anuvaka 3 of this Sukta.
Sanskrit being a language not within easy reach of all, I have,
with the permission of my blessed Guru, ventured to translate the
Purusha Sukta with its esotericisms, for the good of all who may
feel an interest therein.
SRIM ATA P ARAMHAMSA S RI B ALA SUBR A M ANYA BR AHM A S WAMI.
Warangal.
Puirush& Sukt&. *

PART I.-EVOLUTION.
PURUSHA DESCRIBED.

ANUV AKA 1. t-With a myriad heads, a myriad eyes, a myriad
feet, Purusha pervades the Universe within and without. Saturat
ing space with His presence, His mighty bulk remains over and
above the receptivity of the world's ten inches. The Cosmos,
past, present, and future, is the manifestation of this Being. He,
the Lord of Salvation, the subjeetive cause, objeetivises Himself.
Wrought by Him, the universes are true miracles. Him, there
fore, we call the Thing-in-itself, infinite and indivisible.
[ Remarks.-Millions of worlds which spin out their course in
Time and Space are the containments of Purusha. Each world
by itself is a Vyasti, or a fraetion of the whole, each being a limb
of the entire body properly known as Samashti. Each tree in a
garden is a Vyasti, the garden being its Samashti. Without trees
a garden is an impossibility, and thus there can be no Samashti
without a Vyasti. Every Jivatma goes to swell the bulk of Para
matma. In fact the myriad heads, feet, etc., significant of His in
numerable limbs, are parts and parcels of Purusha. This Omni
present Being makes His presence felt in an atom as well as in
the sun. The Sruti says Purusha is of the size of an inch, to show
*

Literally: Told by Him or Purusha; the word of God or Sruti.
Sukta.
Anuvaka is a stanza consisting of from five to ten lines.

t An

9

that He is Smallest of the smallest, and Largest of the largest.
His ubiquity is embodied by Sruti in one inch, but it passes words
and language to think of His immensity in ten inches after filling
all the worlds. ]
PARTS

OF

PURUSHA

DESCRIBED.

A NUV AKA 2.-0nly a fourth part of this Purusha is used to build
worlds, and his three others remain ever free from the dross of
matter. Thus the fourth falls under Birth, Life, and Death, or
under the sway of Brahma, Vishnu, and Siva. When this quarter
was made over to them they functioned their respeetive duties.
This Trinity is the container of the Virat Purusha. It is in Puru
sha, and Purusha is in it. From Virata Purusha came Trinity,
from Trinity all the worlds in their subtle bodies, and these in
their turn gave birth to grosser forms.
[Remarks.-The one-fourth part of Purusha used for manifes
tations implies only His smallest portion, the residue being the
largest. This least part, bound down to the Law of Life and
Death, is called the Virat Purusha from its assuming many upad
his (bodies) to reveal Himself, the other being called simply Puru
sha, the undying Flame. It is only the Virat Purusha who is
encircled by Maya by reason of His being like fire which, when
ignited by wood, envelopes in smoke the very cause which gener
ates it. Enshrouded in matter, the Virat is not so pure nor so
perfeet as the other three-fourths of the Purusha. Maya, literally
that which is not, is the accompaniment of name and form. For
instance, a potter makes a thousand pots in various forms, and
gives to each a peculiar name. Now these pots, their names not
withstanding, are inseparable from their formative element, viz:
clay. It is the form of the pot that is baptized a jug, a saucer, a
kettle, etc. ; leave the form out of question, and what remains is
clay. However different the shapes, the clay is the same. In
short, forms and names are the real essence of Maya.
Truly has it been said that Maya spreads its net from the Virat
Purusha to the very ant that crawls on the ground.
A proof how Parabrahmam is unaffeeted by Maya is put forth
in this wise. Take, for instance, a certain quantity of gold, and
turn it into ornaments. The gold now has two forms, primary
and secondary; but the weight cannot be said to have decreased
after its assuming diverse forms. The piece of gold itself and
the same gold in the shape of jewels are identical in weight. In
the same way, Parabrahmam in its absolute Reality and Para
brahmam in its cosmic appearances is always a constant quality
unhampered and unstained by Mahamaya.
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In Bhagvad-Gttd, x. 42, Krishna(Atma) tells to Arjuna(Jivatma)
that He wears the whole universe in a niche of His body.]
HOW TO CONCENTRATE IN PURUSHA.
ANUVAKA 3.-When the five senses [Indriyam] wanted to make
a Yagnam, they made the Past, ghee; the Present, firewood; the
Future, rice, and demarcated the Holy Ground of Yagnam by
Prithvi, Tej, Ap, Akasa, Vayu, Ahnkara and Buddhi, making the
five gross and the five subtile elements, as well as the five Gnyan
Indriyam and Karmic Indriyam and Antakaranam [Mano-Buddhi
Chit-Ahnkara], as faggots. They immolated Antakaranam as a
sacrifice to Dhyanam [concentration or Samadhi].
[Remarks.-Just as a magnet draws a needle towards itself, and
that one needle another, and so on, Atma draws to itself Mind,
Antakaranam, which in its turn works upon the Karmic and
Gnyanic senses. As long as the mind is not subdued there would
be no possibility of a concentration which requires the twenty
senses just mentioned to cooperate to sacrifice Mind on the altar
of Dhyanam.
For any unjust command of the Mind to the senses, the latter
have the same right of refusal which the rebellious troops of a
king have, who in a moment of caprice without justifiable cause
orders them to plunder the domains of a rival, in not obeying him
even when they are maintained at his own expense. When the
king finds himself overruled in his unlawful actions he is anxious
about his own safety, lest the desertion of his army might expose
him to foreign invasion. Such a fear will bring him to his right
senses. Exactly a similar relation exists between the Mind and
the Karmic and Gnyanic senses.
In a Yagnam three things are essential, viz: ghee, wood, and
rice; the first is the Past, the second is the Present, and the third
is the Future, symbolizing, that when the Mind wants to focus
itself upon its Real essence, the three phases of Time must forever
vanish out of sight, as ghee, wood, and rice disappear in natural fire.
Moreover, in a Yagnam a sanctified spot is also necessary. In
concentration the Mind is always disturbed by the permutations
of the seven principles mentioned in the Anuvaka, viz : the five
elements and Ahnkara and Buddhi. But if these seven principles
themselves were to fence in the Holy Spot of Dhyan, there would
be no encroachment from any outsider. We must practically
realize here the proverb to set a thief to catch a thief.
Suppose a man sleeps in a dark room alone. At dead of night
he gets up and is unable to find the way out. He goes one way
and then another, but always dashes his head against the sur-
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rounding walls. Tired of finding his way, all of a sudden he remem
bers that he has some matches in his pocket. He ignites one and
comes himself out. The match which aided him in his work goes
itself out. In the same manner when the senses guide the mind
they themselves become one with it; nay, THEY BECOME MIND
ITSELF,

The praetice of concentration is
right Guru.
DIVERGENCE

OF

to

be acquired only through a

MIND-MUKTI

AND

BHUKTI.

ANUVAKA 4.-Antakaranam, lording it over the senses, resolved
upon a Yagnam. From that Yagnam came out Mulaprakriti
[Mahadahnkara]. Then Mulaprakriti emanated as Hiranyagarbha,
Vishnu, Siva (creative, preservative, and destructive powers).
From Hiranyagarbha emanated all the things (such as beasts,
birds, etc.) that are useful for Yagnam. From Yagnam came the
Rig, the Sam, the Yajur, and the Athar Van Vedas, and the poetical
measures [or Chandas].
[Remarks.-In the preceding Anuvaka the senses are repre
sented as performing a Yagnam with a view to drive out from
the mind its egoity to let it concentrate upon its own Essence. In
this, the Mind rising above the senses prepares a Yagnam which
is the cause of creation. The former leads to Mukti (salvation);
the latter, to Bhukti (worldly enjoyments). The inference at
which we arrive here is that as soon as the impure Mind gets
an ascendency over the physical senses it launches us into the
mazes of births and deaths].
SAGUNA WORSHIP.
ANuv AKAS 5 AND 6.-From the mouth of Hiranyagarbha came
the Brahmins. From his arms, the Kshtryas. The Vysyas from
his thigh. From his leg, the Sudras. The moon shot forth from
his mind. The sun, from his eyes. From his face, Indra and
Agni. Vayu [wind] hissed out from his breath. From his navel
expanded the Akasa. From his head [Brahmarahndra] came out
Primal Effulgence. The earth came from below his legs. From
his ears proceed the cardinal points [SPACE]. And in this way he
evolved the endless Universe.
[Remarks :-In these Anuvakas Brahma is described as having
brought to light the phenomenal world from within without.
"When, therefore, in Saguna worship the mind is fixed upon such
a Brahma who is the container of All, it is not in a position to
wander about in an aimless manner. Whatever it wants is obtain
able in Brahma, and to be Brahma it identifies itself with Brahma.
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WHO

IS

HIRANYAGARBHA?

ANUV AK A 7.-This Hiranyagarbha, playing merrily about in
all phenomena in his emanations of the gross and subtile worlds, is
equally present in the merest atom and the largest globe. Bereft
of Darkness, this Primordial Force is eternally bright and glorious.
One who realizes within himself such a Hiranyagarbha in this In
carnation, from whom are descended Indra and the Devas, human
beings, and worlds animate and inanimate, is destined to reach, by
the favor of a gracious Guru, a goal beyond the mad whirlpool of
Life and Death.
[Remarks:-Unless one comes across a Guru who has solved
the riddle of life from his worthy predecessors, he cannot expeet
to cross the stormy sea of life. Fortified with such a Guru, salva
tion comes to the deserving chela in this incarnation].
PART IL-INVOLUTION.
BECOMING

ONE

WITH

NARAYANA.

ANUV AK A 1.-Narayana, the Maha Vishnu, came out from the
waters. Visvakarma [Siva, the Destroyer] who had drawn in his
strength from Paramatma through Maya gave his impetus to
Brahma and Vishnu to create and preserve the Universe.
Whoever through a right Guru masters the true nature of this
tripartite funetion of the Original Root becomes the same with
the Great One.
FINAL

EMANCIPATION.

A NUVAKA 2.-Whoever has acquired a general dislike for the
fleeting things of the world [Viragya] can fathom the depth of this
Trinity by a true Guru,-for Brahma, Vishnu, and Siva are them
selves trying their best to quench their individualities in the cause
less Cause of causes.
Pray I, therefore, to that Paramatma, the causeless Cause of
Brahma, Vishnu, and Maheswara, all the deities and the entire
creation, to give me a Guru who can secure me the blessings of
this world and salvation in the next.
(NoTE.-The entire Purusha Sukta is epitomized in Bhagvad
Gtta, vm, 2 1 and 2 2.]
'' This is that Life named the Unmanifest,
The Infinite! the All! the Uttermost.
Thither arriving none return.
That Life
Is mine, and I am there! And, Prince! by faith
Which wanders not, there is a way to come
Thither.
I, the Purusha, I who spread
The Universe around me-in whom dwell
All living things-may so be reached and seen! "

No. 8.-0CTOBER, i8g1.

THEOSOPHICAL SOCIETY.
OrieQtal DepartmeQt.
OBJECTS OF THE THEOSOPHICAL SOCIETY:

First.-To form a nucleus of a Universal Brotherhood of Humanity, without
distinction of race, creed, or color.

Second.-To promote the study of Aryan and other Eastern literatures, relig
ions, and sciences, and demonstrate the importance of that study.

Third.-To investigate unexplained laws of nature and the psychical powers
latent in man.

The matter in these pamphlets is furnished by the Sanskrit Pundit in the Indian Sec
tion who has accepted that position for the Oriental Department, and also by members in
India. They are issued free to all Branches and members-at-large of the Theosophical
Society in America in good standing, and to non-members upon payment of subscription
of io cents per copy.
The Theosophical Society is not responsible as such for any statements made in these
papers.

WILLIAM Q. JUDGE,
Gen. Secy. American Section,

P. 0. Box 2659, New York.

N

Tf{E GA�UOA..,PU�A�A.

a previous paper I have described the fate of the wicked
after death, as set forth in the Garuda-Purdna.
I pro
ceed now to finish the subject by giving a brief summary
of what that book says about the condition of the meri
torious in the next world.
We may conveniently skip over a few chapters describing in
detail the means of liberating the pruta from the tortures of hell.
These consist of sraddhas, which may well be postponed for des
cription to some other occasion. \Ve come at once, then, to the
concluding portion of the Purdna.
It ends with a description of
the council of Dharma ( the svarga proper), and the means of ob
taining a place in it.
The region of Vaivasvat, situate between
the west and southwest, surrounded by an impenetrable wall of
adament, has four gates, and covers an area measuring three
thousand by seventy-five miles.
It is embellished with a vari
ety of decorations, paintings, flowers, music, and all that could
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make it pleasant and comfortable.
The council of Chitragupta
is situated within this fortress.
Chitragupta takes careful rec
ord of the lives of all mortal beings, and reports to Dharma
when the period of any one has run out its course.
He never
swerves from duty, being uninfluenced by partiality nor moved
On al l sides of the abode of Chitragupta are the abodes
by pity.
of all the numerous diseases and epidemics ready to pounce
down upon any victim at a nod from him.
Sixty miles from the
place of Chitragupta is the council hall of Dharma, brilliant with
gold, diamonds, and pearls.
The atmosphere there is neither bot
nor cold, but most agreeably temperate; and the members there
of are utter strangers to age, misery, disquiet, hunger, or thirst.
The observers of severe penance, the righteous, the peaceful
Sannyasins, the Siddhas, and all who have acquired glorious
Karma, gain entrance there, being endowed with suitable bodies,
all light.
Dharmaraja presides over this council, sitting on a high
throne, illumined by all the dazzling insignia of royalty, waited
upon by Chitragupta, Death, and others.
The pitrs-Agni
s'wattha and Barhis'ada-as well as the Somapas, the Svadha
vantas, and the sages Atri, Vasis'tha, Pulaha, Daks'a, Kratu,
Angira, J amadagni, Bhrgu, Pulastya, Agastya, Narada, together
with the principal (Rajars'i) kings of the Solar and Lunar dynasties,
are members of the council of Dharma.
There are four ways of
access to this council.
The way of the wicked is already indicated
These enter the council only to hear the issue of
as the southern.
their case.
The Brahmars'is, Rajars'is, Yaks'as, Gandharvas, the
worshippers of S'iva, the truly religious, and all pious men in
general enter by the eastern gate.
The northern gate admits
those who are followers of the Vedamarga (sacrifices, etc. ), those
who die in battle or in the course of practising Yoga, and all ob
servers of religious rites and ceremonies.
The western (pas'chima
meaning the last as well) gate is reserved for the knowers of
Brahman, the devotees of the supreme (Vis'nu), the worshippers
of the Gayatri, and all high-souled beings in general.
Yama
(Dharma) reveals himself in a most agreeable form to al l those
who approach him from the three gates, and, having received them
with due ceremony and worships, points especially to the last, say
ing, " Ye members of this august assembly, bow with all your
heart to this jnanin (the knower of Brahman); he is my guest
while on his way to the highest heaven." These jnanins, being
one with the All, pass onwards, while all the rest remain as gods
to be members of that assembly and inhabitants of that region
(Svarga-Devasthana). The latter reside there for a kalpa, and re
descend to the mortal regions on their good Karma being ex-
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hausted.
There is no absolution, in the sense of cessation of
incarnation on this earth, till the rise of pure gnosis, enabling one
to realize the unity of the All.
Hence the necessity of being re
born on earth.
Such meritorious men are, however, born in the family of some
holy ascetic or some wealthy person, and there finish what is want
ing for final absolution.
It is interesting to note the manner in
which such a happy birth is brought about in a family.
The re
ligious man of holy intentions does not see his wife the first four
days of her periodical sickness, and does not meet her the first
week, for conception during that period is sure to produce some
most evil-inclined issue.
The issue turns out a son or a daughter
according as the conception takes place on an even or an odd night
(counting from the new moon day of the Hindu month) after the
seven days first mentioned. The conception which takes place on
the fourteenth night after sickness is sure to bring forth a son of
rare religious merit, great name, and the favored of fortune; but
ordinary people hardly understand how to keep this auspicious
moment.
And even then all depends on the condition of the
mind at the moment of conception. From the fifth day after sick
ness up to the sixteenth the wife should be given sweet solid food,
avoiding everything salt, pungent, or acid. The husband and wife
should apparel themselves, and otherwise conduct themselves, in
such a manner as to excite the greatest love and joy in the heart
of each other, and thus bring about that unity which is the sine
qua-non of the possibility of good issue.
The nature of the issue
The
depends entirely on the condition of the mind of its parents.
son born of such union acquires great learning and shines by his
piety and virtue.
He begins to meditate on the Truth as soon as
he is able to think, and thus acquires in a very short time what is
wanting for self-realization of the All.
Here follows a detailed description of the body and its parts, to
gether with an analysis of its components, the five so-called ele
ments (properly tattvas), prthvi, jala, tejas, vayu, akas'a.
And all
this with a view to explain what the meritorious do in order to at
tain to moks'a.
The process of what is called panchikarana, or
the way in which the said five tattvas multiply themselves into the
twenty-five which go to make up the body of man, is next de
scribed in all its detail.
This is useful to explain the method of
Yoga which follows. The body is, for this purpose, supposed to be of
two kinds, the vyavaharika (ordinarily seen by the senses) and the
paramarthika (absolutely real).
The latter is fixed upon as the
It is
one which one desirous of moks'a should apply himself to.
shown by comparison made to agree in all the minutest details,
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that this body is a miniature of the great body, the cosmos.
Con
stant meditation on this nature of the body is pointed out as the
first step on the way of absolution.
The particular method of
meditation best suited to one who has understood and realized all
this, is to fix the mind on the six principal plexuses within the
body, repeating mentally the ajapa (a particular mantrajapa, so
called because not consisting of actual japa, which is performed by
counting the beads of a rosary or in any similar manner)* all the
while.
The six plexuses situate respectively in the rectum, the
space between the rectum and the navel, the navel, the heart, the
throat, and the space between the eyebrows, are described in de
tail, which may in this place be omitted as not likely to interest
the general reader. Each plexus should be kept before the mind,
at its proper place, for the time necessary to complete a certain
number of repetitions of the ajapa.
The total number of repeti
tions for all the six, plus those for a seventh not described in this
Pur dna, are 21,600, the number of normal breathings in twenty
four hours.
Having finished this course of meditation, the ascetic
tries to arouse the electric force latent somewhere below the navel
(and called the kundali or kundalini), and carry it onward through
the plexuses to the brahmarandhra (the medulla oblongata); for
when this is accomplished real trance immediately follows and
brings about, for the time, complete unity of the macro- and mic
ro-cosmos. The mind is thus accustomed to a condition of rest and
firmness, which is most useful at the moment of death.
The way
onward from this point is an easy one, and the whole of this is one
only of the many ways in which the meritorious, compelled to re
incarnate themselves on this earth, realize Brahman at once and
forever.
But this process of Yoga is far too difficult for ordinary men,
and is positively injurious and dangerous in all its details. Those,
therefore, who cannot control the senses must not think of any
such thing, but should give themselves up, heart and soul, to
pure devotion to the Almighty.
This is the easiest of all the
ways to moks'a.
Garuda not, therefore, satisfied with all this, re
quested Hari to tell him the easiest and surest road to final bliss.
Hari hereupon proceeds to relate something which he himself de
scribes as able to secure final beatitude even by being simply
heard.
Moks'a is not obtained by any means other than jnana,
which consists in the realization of the whole of the universe as all
one.
Their knowledge is not obtained in any one of the 84 lacs
of different kinds and modes of incarnations; it is realized only
*The real esoteric sense of the ajapa, though transparent, cannot be revealed

in this place except through broad hints.
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in the form of man.
"Having obtained the form of man, the step
ping-stone to moks'a, he who does not save himself is the greatest
sinner."
''Old age grins in. the face, and is ready to pounce down like a fe
rocious tigress, life imperceptibly oozes out like water from a brok
en jar, maladies strike like bitter foes, yet the fool does not awake
himself.
Learn the truth while the body lasts; it is stupid to set
about digging a well when the house is on fire.
Though men con
stantly see before their eyes birth, misery, decay, and death in all
walks of life, they are not afraid of any of them, being dead drunk
with the wine of delusion.
And what is this span of existence?
Even if it were a hundred years, half of it is lost in sleep and in
dolence, the rest being devoured by cares, anxiety, disease, and
When the great earth is crushed into atoms, when even
misery.
the high Meru falls to pieces, and when even the vast deep is
parched up into a barren waste, what say ye of this fragile point
you call your body?
Oh my sons! aye my sweetheart! ah for my
wealth, relations, friends!-even before these words die out on
the tongue, wolf-like death snatches away the unwary fool.
Hence, all ye who hear! do not postpone that for the morrow which
you can do to-day; and do not leave to the next hour what you can
do in this ;-death knows no respite, no waiting. "
But aye! one
loaded with irons, or held fast in the pillory, may some time expeCt
release; no release can come to one bound in chains of human flesh
in the form of wife and children.
The wise should therefore
abandon all attachment and seek relief in the company of good
m en and good books.
Who are the good?
Only those who have lost themselves in the
self.
Those who waste their time in orally repeating different
mantras, or in carefully carrying out the forms of various sacri
fices, are simply laboring under the greatest delusion.
Nay, even
the followers of that Yoga which is just described are no less de
luded than those who make much of external marks of religion
and piety without the least knowledge of the truth.
What absolu
tion can those ignorant people obtain who simply torture their
body by penance and austerity? The serpent is not killed by beat
ing about the ant hill.
And our talking of Brahman, though in
ternally fast bound to pleasures of sense, should be shunned from
a distance like an outcast, being only an abominable apostate both
If resi
from the course of devotion and the condition of gnosis.
dence in a forest or wallowing in mud and ashes could land in
moks'a, jackals, dogs, and asses must by preference lead the way.
All forms are but for show, the truth is nothing but gnosis brought
about by realization of universal love and complete unity.
Even

6
books and learning are of no avail.
Those reciting the Vedas and
teaching the S'astras know nothing of the truth contained in them,
even like the ladle that has no taste of the viands it prepares.
Having arrived at the truth and being convinced of it, the man of
knowledge should throw away his books like so much straw laid
aside after gathering the grain it contained.
The real man of knowledge, when he finds death approaching,
frees himself from all attachment, keeping his mind entirely free
from other things and absorbed completely in the All.
In order
the better to assist this condition he retires to a forest or some se
cluded holy place, and spends his time in meditation on the truth.
For life after death is regulated by that which the mind fixes itself
upon at the last moment. All Yoga, all knowledge, helps the mer
itorious at this point, for his mind being not attached to anything,
he easily passes out of his body to the region of eternal peace and
blessedness.
M. N. Dv1vEDI.

Nadiad, Bombay Pres'y , India.

TffE uAfiGUAGB OF OU� TBfJIPuBS.
UROPEANS travelling in India must have seen that our
temples, in whatever part of India they might be, have a
uniformity of construction among them; they seem, most
of them, built after a certain model plan of some, as it
were, very ancient Public Works Department.
The reason is that
these temples are all symbolical; they have a language of their
own, a language which is taught only verbally by the Guru to his
The basic symbol of a temple is an equilateral triangle,
Chela.
having Birth at the left-hand corner, Death at the right-hand
corner, and Amritam at the top.
The base line would, therefore,
represent the present condition of Humanity; the condition men
tioned in Geeta 1x, 21, and elsewhere.
It represents Life, which
is J eevanam in Sanskrit, meaning the state or existence of J eeva.
This base line becomes the platform or the plinth of the temple,
and, with the steps leading to it, symbolizes the present condition
of Humanity, the steps meaning the previous stages we have
passed through.
The second part of the temple consists of the four walls, which
are cut into niches; they represent the four great religious systems
of this world, viz. : the Religion of Love or Bhakti, the Religion
of Gnanam, the Religion of Karma, and another which I do not
The niches stand for the different religious seets.
remember.
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The third part is the roof, pyramidal or conical, on the top of
which is placed a rod or trident vertically, the rod being the fourth.
This is Brahma Vidya standing on and uniting in itself all the reli
gious systems of this world. This part is frequently cut into steps.
The rod represents Gnanam, or, more properly, Tattva Gnanam.
Then comes the Dvaram, or the door; the door must be either
on the Southern wall or the Western wall, so that the worshipper
on entering must face either North or East. It is said that Gnanam
comes from the North, where the Devas reside, and the rites and
ceremonies from the East.
The sixth is the space inside the temple; the seventh is the idol.
I do not think it necessary to write anything on the last two por
tions, and leave them to the intuition of the reader.
Shiva, the
third of the Hindu Trinity, has seven faces, but only five are
allowed to be given out, and the sixth and seventh are always kept
in secret.
The mysteries conneeted with the sixth are divulged
only to Chelas of certain grades, while the seventh, the last, is
known only to the Deekshitas, or the Initiates.
There are certain
instruetions which are never expressed in language, but filtered,
as it were, into the mind of the disciple.
Many formulas form the
key to systems of philosophy which the disciple is told to study at
leisure.
Most of the disciples are required to visit the sacred
shrines all over India; a few also, such as Hingalaz, outside its
present geographical limits.
Used to the hard life of an ascetic,
it does not become very difficult for a Chela to visit the temples
and learn the lessons they teach, which act becomes a source of
pleasure to him.
The temples also represents our body, and the idol, the J ivatma
residing in the Middle Chakram, Anahata. Whatever way it is
looked at, the Hindu temple has a deep significance for those who
do not look upon our ancient ancestors as little better than bar
barians, our Shastras as all full of fables and absurdities, and our
ancient Hindu civilization as but the effeet of Eastern imagination.
H.

Berhampore, Bengal, India.

P. MUNKHERJI.
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YOGA PJHLl.OSOPf{Y.
VERYONE who has read The Voice of the Silence will rec
ognize in the following another translation of a few of
The article
the same stanzas from the Book of Dzyan.
appeared in The Theosophist (vol. 1, pp. 86 and 87), then
under the management of H. P. B.
Since the " archaic manu
script-a colleetion of palm leaves made impermeable to water,
fire, and air'', owing to its symbolic charaCter (see Proem, Secret
Doctrine, vol. 1), admits of more or less deep significance, in accord
ance with the disciple's ability to extraCt it (see Secret Doctrine, vo1.
1, 3 07 ), it becomes plain why the two translations differ so widely.
While the following does not possess the rhythmic flow, the ex
quisite imagery, and strength of Madame Blavatsky's translation,
still it contains parts omitted in the Voice, and therefore a careful
P.
comparison of them is instruetive.
[The following communication from a European Theosophist
will be read with attention and interest by Hindu students of
Yoga. The references to "vital air '', "wind '', "tubular vessels",
"moon-fluid of immortality '', "chambers of the body", and such
like, may be incomprehensible to the materialist unfamiliar with
the figurative nomenclature of mystics; but he who has advanced
even a single pace along the road of self-development towards
spirituality will comprehend easily enough what is meant by these
terms.-EDITOR THEOSOPHIST.]
In the Dublin U niv er sity Maga zin e for OCt., Nov., Dec., 185 3 , and
Jan. , 1854, is a series of papers entitled "The Dream of Ravan ",
containing much that is curious on this subjeet.
In the fourth paper (Jan., 1854), speaking of an ascetic, it is
said:
"Following his mystic bent, he was full of internal visions
and revelations. Sometimes, according to the mystic school of
Paithana, sitting cross-legged, meditating at midnight at the foot
of a banyan tree, with his two thumbs closing his ears and his
fingers pressed upon his eyelids, he saw rolling before him gigan
tic fiery wheels, masses of serpent shapes, clusters of brilliant
jewels, quadrants of pearls, lamps blazing without oil, a white haze
melting away into a sea of glittering moonlight, a solitary fixed
swan-like fiery eye of intense ruddy glare, and, at length, the splen
dor of an internal light more dazzling than the sun.
An internal, un-

9
produced music (anahata) vibrated on his ear, and sometimes a
sweet mouth, sometimes a whole face of exquisite, beseeching
beauty, would rise out of a cloud before his inward gnostic eye,
look into his soul, and advance to embrace him.
"At other times he followed the Path laid down by the more
ancient and profounder school of Alandi, and strove to attain the
condition of an illumined yogi as described by Krishna to Arjuna
in the 6th Adhyaya of that most mystic of all mystic books, the

Dnyaneshvari,
.. The Illumined.
" 'When this Path is beheld, then hunger and thirst are for
gotten, night and day are undistinguished in this Path. . . . .
" 'Whether one would set out to the bloom of the east or come
to the chambers of the west, without moving, Oh holder of the bow,
is the traveling in thz's road.
In this Path, to whatever place one
would go, that place one's own self becomes I
How shall I easily de
scribe this?
Thou thyself shalt experience it. . . . .
" ' The ways of the tubular vessel [nerves] are broken, the
nine-fold property of wind [nervous ether] departs, on which ac
count the functions of the body no longer exist. . . . .
'' 'Then the moon and the sun, or that supposition which is so im
agined, appears but like the wind upon a lamp, in such a manner
as not to be laid hold of.
The bud of understanding is dissolved,
the sense of smell no longer remains in the nostrils, but, together
with the Power,* retires into the middle chamber.
Then with a
discharge from above, the reservoir of moon-fluid of immortality
(contained in the brain), leaning over on one side, communicates
into the mouth of the Power.
Thereby the tubes [nerves] are
filled with the fluid; it penetrates into all the members; and in
every direction the vital breath dissolves thereinto.
'' 'As from the heated crucible all the wax flows out, and it re
mains thoroughly filled with the molten metal poured in,
" 'Even so that lustre (of the immortal moon-fluid) has become
actually moulded into the shape of the body: on the outside it is
wrapped up in the folds of the skin.
" 'As, wrapping himself in a mantle of clouds, the sun for a while
remains, and afterwards, casting it off, comes forth arrayed in light,
'' 'Even so, above is this dry shell of the skin, which, like the
husk of grain, of itself falls off.
*This extraordinary power who is termed elsewhere the World-Mother-the
casket of Supreme Spirit, is technically called Kundalini, serpentine or annular.
Some things related of it would make one imagine it to be electricity personi

fied.-Note fromDublin University Magazine.
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" 'Afterwards, such is the splendor of the limbs that one is per
plexed whether it is a self-existent shaft of Kashmir porphyry, or
shoots that have sprouted up from jewel seed, or a body moulded
of tints caught from the glow of evening, or a pillar formed of the
interior light;
'''A vase filled with liquid saffron, or a statue cast of divine
thaumaturgic perfeetion molten down. To me it appears Quietism
itself, personified with limbs.
'' 'Or is it the disc of the moon that, fed by the damps of au
tumn, has put forth luminous beams, or is it the embodied pres
ence of light that is sitting on yonder seat?
'' 'Such becomes the body; when the serpentine power drinks
the moon (fluid of immortality, descending from the brain), then,
0 friend, death dreads the form of the body.
" •Then disappears old age, the knots of youth are cut in pieces,
and the Lost State of Childhood reappears.
His age remains the same
as before, but in other respeCts he exhibits the strength of child
hood, his fortitude is beyond expression. As the golden tree from
the extremity of its branches puts forth daily new jewel-buds, so
new and beautiful nails sprout forth.
" ' He gets new teeth also, but these shine inexpressibly beauti
ful, like rows of diamonds set on either side.
The palms of the
hands and soles of the feet become like red lotus flowers, the eyes
grow inexpressihly clear.
" •As when, from the crammed state of its interior the pearls
can no longer be kept in by the double shell, then the seam of the
pearl oyster rim bursts open, so, uncontainable within the clasp of
the eyelids, the sight, expanding, seeks to go outwards; it is the
same, indeed, as before, but is now capable of embracing the heav
ens.
Then he beholds the things beyond the sea, he hears the language of
Paradise; he perceives what is passing in the mind of the ant.
He
takes a turn with the wind; if he walk, his footsteps touch not the
water.
'''Finally" 'When the light of the PowER disappears, then the form of
the body is lost: he becomes hidden from the eyes of the world.
" •In other respeets, as before, he appears with the members of
his body, but he is as one formed of the wind.
" •Or like the core of the plantain tree standing up divested of
its mantle of outward leaves, or as a cloud from which limbs have
sprouted out.
" 'Such becomes his body; then he is called Kechara, or Sky
Goer; this step being attained is a wonder among people in the
body.''

II

The process here described seems similar to that described in
the Ouphnek hat.
"
'With your heel stop the fundament, then
draw the lower air upwards by the right side, make it turn thrice
round the second region of the body, thence bring it to the navel,
thence to the middle of the heart, then to the throat, then to
sixth region, which is the interior of the nose, between the eye
lids; there retain it, it is become the breath of the Universal
Soul. Then meditate on the great Orne, the universal voice which
fills all, the voice of God; it makes itself heard to the ecstatic in
ten manners.
" 'The first is like the voice of a sparrow, the second is twice as
loud as the first, the third like the sound of a cymbal, the fourth
like the murmur of a great shell, the fifth like the chant of the
vina, the sixth like the sound of the 'tal ', the seventh like the
sound of a bamboo flute placed near the ear, the eighth the sound
of the instrument pahaoujd struck with the hand, the ninth like
the sound of a small trumpet, the tenth like the rumbling of a
thunder-cloud. At each of these sounds the ecstatic passes through
various states until the tenth, when he becomes God.
" 'At the first all the hairs on the body stand up.
" 'At the second his limbs are benumbed.
" 'At the third he feels in all his members the exhaustion of
excess.
'' 'At the fourth his head turns, he is, at it were, intoxicated.
" 'At the fifth the the water of life flows back into his brain.
" 'At the sixth this water descends into and nourishes him.
" 'At the seventh he becomes master of the vision, he sees into
men's hearts, he hears the most distant voices.
" 'At the ninth he feels himself to be so subtile that· he can
transport himself where he will, and, like the Devas, see all with
out being seen.
" 'At the tenth he becomes the universal and indivisible Voice,
he is the creator, the eternal, exempt from change; and, become
perfect repose, he distributes repose to the world.' "
Compare this with Vaughan, Anima Magica Abscondita.
"'This
mystery is finished when the light in a sudden, miraculous corrus
cation darts from the center to the circumference, and the divine
Spirit has so swallowed up the body that it is a glorious body shin
ing like the sun and moon.
In this rotation it doth pass, and no
sooner, from the natural to the supernatural state, for it is no
more fed with visibles, but with invisibles, and the eye of the
creator is perpetually upon it.
After this the material parts are
never more seen.' "
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CHAPTEK

I.

AJNAVALKYA,

the best of munis (ascetics) omniscient,
whose dross of ignorance was burnt away by the fire of
knowledge, knowing the e§sence of all Shastras, ever
centered in the rapture of Atmajnana, fnlly acquainted
with the inner sense of the Veda, and the angas, * master of yoga,
having full control over his senses, above anger, beyond hunger
or disease, wholly austere, having no enemies, favorable to and
loving the knowers of Brahman, entirely peaceful, one with all
*Six in all, being each useful for pr o per study and observance of the Veda:
Shiksha (the science of pronunciation), (2) Kalpa (the science of the forms of
sacrifice), (3) Vyakarana (grammar), (4) Nirukta (etymology), (S) Jyotisha (as
tronomy), and (6) Chhandas (prosody).
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beings, tranquil, of unfailing thought, free from exertion, appre
ciative of merit, having to do with others only for their good,
this Yajnavalkya, residing in the penance-forest amidst a company
of Brahmanas of great merit and full of the knowledge of Brah
man, and ever careful while explaining Brahman to the eminent
and illustrious assembly, to perform the ceremony of Sandhya, *
had for his wives two of the best of women, by name �Iaitreyi,
and Gargi, the best among knowers of Brahman. The latter com
ing forward in the said assembly of the illustrious, laid himself
prostrate, like a stick, on the ground, before him, and asked him
as follows:
" Oh Lord! you who are deeply read in all the Sliastras, and
ever bent on the good of all, pray be kind, and tell me the essence
of yoga in all its parts."
Being thus requested by his wife before the whole assembly, he
direeted his eye towards all assembled, and began in the following
manner:
Rise, ye Gargi ! the best of the knowers of Brahman.
Aail to thee! here I describe the whole of yoga as described before
to me by Brahma.
Oh, Gargi! hear what I say with attention,
and concentration.
Having said this, the sage concentrated his
mind on Narayana located in his heart, and called up his form
before his eyes,-narayana, the lord of worlds, present in the
heart of all, the son of Vasudeva, the source of the universe, the
objeet of meditation to all yogins, free from attributes, of entire
bliss, immortal, eternal, the highest Atman, the Ishvara; and be
gan with great kindness: Come, my dear Gargi! all-knowing and
conversant with the very essense of the Sliastras, I am about tu
describe the true substance of yoga, as it has been revealed to me
before by Brahma himself.
And, ye sages all! attend with one
mind, along with Gargi. Once upon a time I went up to the
the eternal four-faced god Brahma, sitting in the padmasana
posture, the lord and creator of the movable and the immovable;
and having praised the god with proper words, and having paid
my obeisance, asked him the very thing you have proposed this
moment.
I said: "Oh, god of gods! Lord of the universe! Thou
of four faces! the great father! the great one! tell me that knowl
edge which is preserved with the greatest secrecy as being the last
and highest, that Karma (duty, act) whereby I may attain the
highest nirvana, the immortal state of supreme absolution." Be
ing thus requested, Brahma, the self-existent lord of the universe,
*One of the three daily worships so-called from SandhyA, the name of the
twilight, esoterically meaning only the "joint" z: e. of the surya-and chandra
breaths, viz: the sushumna, the time best suited to Yoga: consisting of prAna
yAma or concentration, which latter is also a third sense of the word sandhya.
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directed his beneficent eye to me and began to describe knowledge
(jn ana) and Karma in the following manner.
There are two ways of knowledge enjoine d by the Veda, and
followed by the enlightened, viz., the constructive and the de
structive.
The duties peculiar to each varna and ashram, involv
ing in their performance certain desire and will as motives, con
stitute the construetive part, always resulting in reincarnation.
That which is done without the said motives and merely from a
sense of duty, si m pl y because it is of the form of religiou s injunc
tion, and with proper jnana (knowledge) canstitutes the destruc
tive part of duties enjoined by the Veda (they being destructive of
the bonds of ignorance and evil).
The destructive part is so�
called because it destroys all possibi lity of reincarnation, whereas
the constructive always keeps the ball rolling by fresh additions to
Karma. A b solu tion, 0 Gargi! is secure in the hand of one who,
at all places, performs, in due form, and without any motive of
desire or will, all that has been enjoined as peculiar to each varna
and ashram.
And he has heaven within his grasp who perfor m s
the same only with mo ti ve .
Therefore all afraid of tlie evils of
this world should follow out, in due form and manner, all that is
enjoi n ed by t he Veda, but always without any motive or desire,
and with proper kn o w led ge.
Men horn in the th ree varnas, of
mothers b elonging to any of them but al w ay s of fathers not of a
varna inferior to that of the mother, * are indebted each to the
These debts
gods, pitries and rishees, from their very birth.
should be di s c h arged respectively in the reverse order, by de v o 
tion to Brahman (i. e. the Veda, learning and teachi ng the Veda ) ,
by producing sons (to attend to shrad d has) , and by sacrifices. The
duties p eculia r to one ' s ashram should, at the same time, be ub
served with due care.
The Brahmana is entitl ed to all the four
ashrams, laid down in the sruti (i. e., the Veda ) , and the Kshatriya,
Vaisya, and Sndra, to three, two, and one, respe ctively.
Having
studied the Vedas with the angas, and learnt the way of the wise,
the Bramacharin must become a s n at ak a (i. e., perform the cere
mony called samavartana at the end of the term of study ) , take tu
wife a girl well accomplished, bel on ging to his varna, and beget a
son of her.
Th e gri has tha (householder) should continue to wor
ship the fire ( wh ich, invoked as witness of the marriage-pledge,
has subsequently been ins talled as an object of daily worship in
the family), in company with his wife.
He may then retire alone
into a forest, (£.e., become a vanaprastha) sit u ate in some lonely
spot, and well-provided with fruits, roots, and water; and there
*Such births are called anuloma, the reverse being called pratiloma and not
recognized as within the legitimate pale of the varnas.
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continue to worship the said fire, concentrating all attention on
the inner self.
Then having lighted the flame of the internal fire
at the altar of the external, he should at once renounce the latter
and everything else besides, and enter into sannyasa (the fourth
ashram) performing everything peculiar to that order, till he shall
fully realize the self within as the All. The Kshatriya should pass
through the first three ashrams, stopping at sannyasa, and the
Vaisya through the first two, stopping at vanaprastha. The Sudra
should always continue in the Grihasthasrama, rendering such
service as he can to the other varnas and ashrams; though some
sages allow the Sudra to go through Brahmacharya as well. All
born in the three varnas in the regular (i. e. anuloma) manner be
long to the varna of their parents.
Those born of Sudra parents
should follow the duties peculiar to this class as enjoined by the
enlightened.
Everyone, in whatever ashram, should follow out
with proper exaCtness and care, the duties peculiar to their order,
without any motive either by desire or will. These being the gen
eral injunCtions of Scripture, it behooves you also, 0 best of yog
gins! to observe the duties peculiar to your order, and walk in the
way of knowledge with due faith. Having explained to me in
this manner, the whole of the essence of Karma (duties) and
jnana (knowledge) , together with the form of yoga, Brahma went
into trance, having centered himself in the Self.
Hearing thel'e
words of Yajnavalkya, Gargi carried away by joy, applied again
to the best of sages, the treasure of the wealth of ansterity and
penance, in the presence of the whole assembly.
" The absolution described by yon is attained by observing with
jnana (knowledge) all karmas (duties) enjoined by the Veda; be
pleased therefore, 0 best of yogins! to describe the nature of
jnana."
Ynajnavalkya, the treasure of austerities, being thus asked by
his beloved, direCted his kind eye towards her and began to de
scribe the nature of knowledge.
Know that knowledge is none
other than that called yoga with all its eight subdivisions. Yoga,
in faet, is the union of Jiva and Paramatman (the lower and higher
selves). I describe the subdivisions of this yoga, which, 0 Gargi!
do thou with all the sages present h,ear attentively. 1, Yama (self
control) ; 2, Niyama (observance) , Asana (postures) ; 4, Pranayama
(regulation of the breath); 5, Pratyahara (abstraCtion) ; Dharana
(contemplation) ; 7, Dhyana (concentration), and Samadhi (trance)
-these are the subdivisions of yoga. The first and second consist
each of ten different things.
Of postures eight are known to be
very good, whereof three are the best.
Regulation of the breath
is of three kinds; and abstraCtion of five. Contemplation, too, is
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fivefold, and contemplation has six kinds, of which three are the
best. Trance is of one kind only. Each of these may be thus fully
described.
The first, self-control, consists of non -k illing, tru thfulness, ab
stinence from theft, continence, sympat hy, straightforwardness,
patience, temperance, and cleanliness.
The not giving the least
pain, by act, word, or thought, to any being at any time, is de
scribed as non-killing by the wise.
The killin g incidental to sac
rifice and abhichara ( certain acts, sacrifices, etc. , performed with
the object of dest roying a foe or any similar desire) sanctioned
by the Veda is no killing, though the cause of pain to the vic
tims.
Truthfulness is that quality of speech which makes it ben
eficial to al l, and at th e same time not removed from facts.
Ab
stinence from theft consists, according to the precept of sages
kno wing the essence of th i ng s, in entire indifference to the wealth
or possessions of another, in act, word, and thought.
The entire
abandonment of the idea of sexual pleasure in act, word, and
thought, at all places and times, is called continence.
This con
tinence is p o ssib l e to those wh o have retired to a forest; but even
in the case of householders the same rule of continence is well
preserved , say the wise, if it is not violated but with due c ere
The pri viledge of B rahmacharya
mony* only on certain ocasions.
( with though meani n g the period of study, means also continence
as implied in the very idea of studentship in ancient I ndia ) is al
lowed to the Kshatri y as and V a i s y as as well , and some of the
learned would extend it to well-to-do Sudras, al s o .
But in the
case of a Sudra the Brah m acharya is well-fulfilled by mere ser
vice, for in all cases, service of one's guru is equal to full Brah
m achar y a .
Five persons are declared to be the gurus of men of all the
varnas, by the Veda, viz: mo th e r, father, teacher, maternal uncle,
and father-in-law, and the first three of these are said to be
the p rincipal, though chief of all is on ly the te a ch er, the k no w er
of truth. Such an one alone , the best of men, k nowing Brahman,
and observing his daily duties with care, should be daily served
with devotion and sat isfied in e v er y manner by his pup il s. Sympa
thy is the desire to good to all , by act, word , and thought , in all


*This ceremony consists of certain sacrifices, etc., at the first physical man
ifestation of puberty.
But on all subsequent occasions the first four nights are
to be avoided, and from the fifth to the sixteenth the husband and wife may:
meet, according to rules as to days of the month, etc., as described in a pre
vious paper on the Garuda Purana.
It was there not mentioned what regu
lates the sex of the child.
Aryan physiology believes that the sex of the child
follows the sex of the mother or the father according to physiological differ
ences.

96
matters whether enjoined or not. The being ever one whether in
the performance of construCtive duties or destruetive, is called
straightforwardness. The learned masters of the Veda call that
forbearance which consists of the sameness of mind in all condi
tions, agreeable or otherwise. Patience is maintaining the equi
librium of the mind in adversity or prosperity, in union with, or
separation from, friends, relatives, or others. Temperance is pre
served by a Muni if he partakes only of eigh t mouthfuls during a
day, and by a forrester if he partakes of sixteen, and by a grihas
tha if he partakes of double the last number. The smallness of
the quantity of simple food (and drink) taken, constitutes what is
called temperance. Cleanliness is of two kinds : external and in
ternal, the former being accomplished by washing, etc.
, the latter
by purity of mind. Purity of mind is �cquired by the observance
of religious duty or by knowledge of Atman; and these, 0 sinless
one! could best be explained by the father or by the teacher.
Knowing it to be so, all desirous of supreme bliss, should respeet
the guru full of knowledge and learning, above all, by thought,
word, and aCt.
CHAPTER

II.

Penance, Contentment, Faith, Charity, Worship, Study, Mod
esty, Prudence, Repetition, and Vows-these are the observance�.
thus separately described: ( 1 ) The subjugation of flesh under
Krchhra, Chandrayana, etc.
, observed according to prescribed
forms* is the highest of all penance.
( 2 ) That state of the mind
which consists of entire internal peace and purity consequent on
satisfaction at whatever may every day be obtained, is called the
(3) Faith is full trust in the pre
happy virtue of contentment.
scribed limits and results of religion and irreligion. (4) Charity
is the giving away with faith and goodness, to the poor, wealth
honestly acquired. (5) Worship consists in adoring according to
one's means, and with devotion aud mental tranquility, the god
Buddha or Vishnu, or any other deity; or it may be fully ac
complished by keeping the body away from killing (as described
before), the heart away from hatred, and the speech free from
falsehood. (6) Study is the attending lectures (Katha) on the
* Krchhra, of the simplest kind, is fully carried out by taking only the milk,
urine, dung, curds, and ghee of a cow on the previous day, and observing an
entire fast on the next. The Chandrayana is fulfilled by taking only one
mouthful as large as a peacock's egg on the first day of the bright fortnight,
and increasing the food by one mouthful every day till the 15th, then decreas
ing it for the whole of the dark fortnight in the same manner, and observing a
fast on the last day of complete obscuration of the moon.
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Vedanta.

This is allowed to the K sh a t ri y as along with the Brah

manas; and there are some who extend the privilege to such
of the Vaisyas as are men of wealth and character.
If a S udra or
a woman has risen far enough in the scale of purity, he or she
may attend lectures on the Puranas and fulfil t his part of observ
ance in that manner. (7) M odesty consists in abstain ing from those
acts which are de cl ared ir re l igious by the Veda or indecorous and
indisc reet by the world, and any implication wherein naturally
(8) Faith in everything presc ri be d by
inheres a sense of sha m e.
the Scriptures is prudence.
(9) Repetition is the constant study,
in some prescri bed manner, of some mant r a given by a guru or
derived from some source not other than t h e Veda.
The revising
the Veda, Sutra, Purana, .ltihasa, once st u died, is also e qu al to the
said repetition.
Repetition is of two kinds, mental and verbal.
The latter again is of two kinds, muttered or loud.
Mental also
has two varieties, mere mental repeti tion, or mental repetition
with concentration.
The two k inds of verbal repetition bear fruit
a thousand-fold, but the mental transcends even this a thousand
fold.
The second kind of mental repe tition , h o w ever, is a thous
and times m ore powerful than si mp le mental repetition.
But in
all cases the mantra should not be he a r d by any low man, for
T h at re µe tition alone which is car
othe rwise it bears no result.
ried on w ith the attention fixed on its R ish i , Chhandas, and Dev
ata,* 0 bes t of women ! become s i m me nsel y fruitful. The mantra
should, in the first in s tan ce, have been given by a guru of his free
grace and wish; then alone con Id it be u til iz ed u nde r p er m i s s i o n
for any of the three ends of mundane existence-religious merit,
(The te n t h obse r vance, Vows, is c u r i o u sl y
wealth, or desire.
eno ugh not given in the m a nusc rip t at h and.
It consists, as ot h er
works inform us, of m ak i ng any particular rule for one's guidance
in regar d to a p ar t i cul a r thing or action.
If the rule is not limited
by con d itions of.time and place, it is called a Great Vow).
,

CHAPTER

,

lll.

Hear the beautifu l Ga r gi! I begin to describe henceforward the
various postures.
These are Sva s tik a , Gomukha, Padma, Vira,
Sinha, Bradra, Mukta, Mayura, which I describe to thee separately
as follo ws :
*Every mantra is an invocation which controls a particular force [god] of
nature.
It is first discovered by some sage, who alone, with his descendents,
knows the real method of its use.
And the mantra is besides chanted in a
particular way in order to be really powerful.
These three are respectively the
Devati, Rishi, and Chhandas of a mantra.
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[ N. B. -The remainder of the chapter, except the last four
lines, is omitted until the reception of the transliteration thereof,
which, when received from India, will be printed in a subsequent
issue; and hereafter all similar matter will be given in transliter
ation and not in English. -En.]
*

*

*

*

*

*

The student should begin Pranayama after having cleared the
nervous system of all impurities, by Forbearance, Observance,
and Posture, as described hitherto.
CHAPTER

IV.

Hearing this address of the learned Yajnavalkya, the fortunate
lady, full of austerity, spoke again in the assembly.
"0 lord ! 0
teacher, explain to me the method of clearing the nervous system
in all its details; and tell me by what means the purification can
be accomplished.
Tell me also the way in which the nerves are
distributed, their rise and connections, not omitting to explain the
method of concentration as well. Where and what, 0 lord ! is the
center of the whole system ? and how many are the vital airs in
the body? what places they occupy? and what functions they
perform? 0 best of men ! tell me whatever in this line is worth
knowing about the internal structure of the body; there is no one
besides you who can explain all this to us." Being thus requested
by his wife the sage meditated for a moment, and fixing his eye
upon Gargi began as follows: The body of every man is 96 finger
breadths long as measured by the digits of one's own hand; and
Prana extends twelve digits beyond the body.
Some regard the
extension of Prana to be 14 digits, but those who know say that it
is not more than 12.
That wise man who, by the fire produced
within himself by fori:e of Yoga, is able to extend or reduce the
breath, is the best of all knowers of Brahman, and is the only one
of men deserving the highest worship. 0 best of the twice- born!
subdue the breath by force of the fire produced by the practice of
The place of this flame, as bright as melted gold, is of the
Yoga.
form of a triangle in men; and in beasts and birds it has the shape
respectively of a square and a circle. A fine jet continues to burn
in the middle of this figure, and the fire is never extinguished.
I may further tell you where in the body this place is situated.
*
*
*
*
*
In animals it
is in the middle of the heart, and in birds in the middle of the
mouth.
The central pivot of the human body is nine digits above
this center, and is a block four digits in height and an equal num-
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ber of digits in length.
It has the shape of an egg, and from it
all the nerves take primarily their rise.
The central point of this
pivot is the navel, and the principal plexus lies under it.
The
pivot has twelve branches, and it is indeed the main stay of the
whole nervous system.
The Jiva governed by good Karma or
bad is bound to this point, like a spider enmeshed in a net of
threads. The Prana or Svara is rooted in this principal plexus,
the seat of Jiva, who always remains entirely mingled with this
Prana.
Above this point is the place of the Kundalini,* across
and above the navel.
It takes eight turns round the navel, and
lies about the central pivot, obstruCting the normal (upward) pas
sage of air, as also of food and drink taken in.
The root of the
Kundalini obstructs the passage to the Brahmarandhra, and it is
only the fire enkindled by the Apana during Yoga-practice that
moves it away from this point. The Kundalini, then, flashes like
lightning or like a female snake just awakened, and straightway
rises up to the heart, and the breath enters at once through the
Sushumna.
The Sushumna is a particular nerve situated in the
middle of the central pivot from which all the nerves derive their
source.
Varuni, Pusa, Hastijivha, Yasasvini, Alambusa, Gand
hari, Kuhu, Sarsvati, Visvodari, Asvakarna, Sankhini, Ida, Pin
gaia, and Sushumna are the fourteen principal nerves, but the las t
three are generally of importance, the most important being only
one-the Sushumna.
It is the stay and support of all, and is the
only way to absolution, being situated, 0 Gargi ! in the middle
uf the central pivot.
It extends by way of the spinal cord to the
head, and its end in the head corresponds with what is called the
Brahmarandhra, the door of absolution. It is one unmanifest, and is
personified as the consort of Visnu.
Ida and Pingaia are situated
on the left and right side of the Susumna, and are governed
respectively by the moon and the sun. The moon is related to
the Tamoguna (gross property of matter), and the sun to Rajoguna
(life and energy).
All that partakes of the poisonous belongs to
the sun, all that partakes of immorality to the moon, and these
two luminaries are the support of everything; they are, in faet,
the time to which all things bow. I now declare to thee the secret
of time, by informing thee that the Susumna is the devourer
of time. On the two sides of the Sushumna are situated the Sars
vati and the Kubu; and the Gandhari and Hastijivha lie at the
back, and near the side of the Ida. From the middle of the Hasti
jivha begin the Kubu and the Visvodari, and the Yasasvini and
Varuni begin from the middle of Kubu, the first of the last two
being situated between Pusa and Sarsvati on the one hand, and
*The vital electric force.
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Gandhari and Sarsvati on the other. The Alambusa rises from
the middle of the central pivot; and the Kubu extends in front of
the Susumna, downward to the secret organ. The Yasasvini ex
tends up to the toe of the right foot, and the Pingala extends, 0
beloved one! upward to the right nostril. The Pusa extends simi
larly up to the right eye, being just behind the Pingala; and the
Yasasvini, 0 Gargi! sends an offshoot np to the right ear. The
Sarsvati goes upward to the tip of the tongue, and the Asvakarna
and Sankhiri also take an upward course. The Gandhari spreads
itself up to the left eye, behind the Ida which extends up to the
left nostril.
The Hastijivha extends to the toe of the left foot;
and the Visvodari lies in the mouth. The Alambnsa, 0 fortu
nate one! is the source of breath, and rises upward. These are
the principal nerves, but numerous others rise and rerise from
them, and extend all over the whole body like the minute lines in
a lotus-leaf or a leaf of the Asvattha. 0 treasure of austerities!
through these nerves course the ten breaths or airs, viz.: Prana,
Apana, Samana, Udana, Vyana, Naga, Kurma, Krkala, Devadatta,
and Dhananjaya! Of these, the first five are very important, and
even of them the most important are Prana and Apana.
The
chief of all is, however, the Prana, being the very life of all beings,
and it is said to course between the mouth and the nose, in the
heart, at the navel, and, as some add, even at the toes of the feet.
Prana encircles the Kundalini on all sides, and enlightens the
place of its abode, like a lamp. The Vyana occupies the ears and
eyes, the waist and ankles, the sense of smell, the neck, and the
shins. The Apana is described by some to reside in the reetum,
the secret organ, the thighs, the chest, the stomach, the testes, the
lower part of the waist, and the navel. The Apana, being ever
present at the point where burns the fire in the . .. .-the point
which is the centre of the whole system, shines in all the places
above mentioned, like a lamp. The U dana fills all the joints, and the
hands as well as the feet; whereas the Samana pervades all parts
of the body, and carries the essence of nourishment to all parts of
the system, by identifying itself with the vital fire, and thus cours
ing freely through all the 7 2, ooo nerves.
It is, indeed, Samana
alone that pervades the whole body with the vital fire (electric
ity ? ) . The five airs beginning with Naga are situate respectively
in the integument, the bones, etc. The Prana in the month separ
ates water and the substance of food from the pulp into which
everything is reduced before deglutition; and holds the water above
the vital fire, and the food over the water. Having accomplished
this, it joins itself with the Apana, and rises up with it to the point
where the said fire burns.
The flame burns brisk and bright by
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the power of the Apana, and heats the water fully charged with
Prana throughout. The water being heated, the food which floats
All superficial water
over it immediately yields its substance.
turns into perspiration and urine, and ghee ( clarified butter ) and
similar substances go to form the ingredients of blood, the rest of
the food being thrown out as freces. The whole of this process is
accomplished by Prana.
The substance is distributed to the nerv
ous system by the Samana, which pervades the whole body in the
form of the vital air. The freces, etc., are discharged by the nine
orifices of the body, being pushed out by the several breaths. In
halation, exhalation, coughing, are all functions of Prana, whereas
the discharge of freces, etc., is the function of Apana. U dana car
ries nourishment to the parts, and it is Samana that nourishes the
whole. The uprising of the breath is the work of the Naga,
whereas sleep, etc., are produced by Kurma. Thirst and hunger
are results of the action of Krkala.
Having thus known the con
stitution and arrangement of the nervous system, as also the posi
tion and action of the vital airs, the student should proceed to pur
ify the nerves by proper method.

SAVIT�I.
O MEN in India are dependent on males, but this depend
ence means not, in theory or praCtice, anything like the
slavery it is often represented to be.
The male too is,
in a sense, equally or, perhaps, more dependent on the
But apart from the facts of the case as they may appear
female.
to any mind, it is more convenient, and theoretically more correct,
to discuss the relative position of the sexes from the stand-point of
the sacred texts.
The husband is there declared to be the master
and teacher of the wife, who in her turn is emphatically pronounced
to be the god and object of worship, not only of the husband, but
of the whole family. The whole question of rights is thus pre
sented in a nutshell, and the essence of its solution need not be
sought beyond these narrow limits.
The question of the relation
of sexes is physically, and therefore mentally and morally, solved
already by nature; and in the quality which subsists under, and is
constantly resolved into, unity, nature has sought only to unite the
positive and negative sides of her harmonious action into a com
plete whole.
Love and all that belongs to the heart make up the
woman, while physical strength and all that belongs to the head
are embodied in the male. And this, generally speaking, is as it
ought to be in the economy of nature. Evidently, then, the office
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of either is clearly defined, and the question of rights or freedom
is a superfluous one.
For though, morally, every being is as free
as the air to choose its own way of right and happiness, physically
and even psychologically the sexes are so inter-dependent that
freedom in the sense of encroaching upon either the natural posi
tion or the functions of the other is sure to become a fruitful source
of discord and evil.
The male as the positive embodiment of
physical strength is the natural guardian of the female, who, as
the type and idol of the sentiment that melts away selfishness into
the distinctionless bliss of altruism, is the goddess that commands
absolute worship.
Indeed, love itself were impossible but for this
wise arrangement of nature.
This, briefly expressed, is the view taken by the Aryan Shdstras.
I shall take occasion to corroborate and amplify it by quotations
and explanations some other time. The object of drawing atten
tion to these few particulars is to constitute them and what fol
lows, as but a short introduction to the account of Savitri which I
As it is the male whose
wish to lay before you in this paper.
business it is to produce and acquire, the acquisition of religious
merit is also a part, and the principal one, of his special func
tions. The wife, as his better half, shares in his spiritual as in
his temporal goods by complete devotion and engrossing love,
which, in fact, make up the whole of her moral and physical duty.
The wife, therefore, has no separate religious rites to perform,
but, at the same time, the sacred texts lay it down that the hus
band cannot acquire spiritual merit * without having a wife to
give, as it were, the holy sanction of love to all his acts. The
wife therefore performs no vedic sacrifice, nor any separate re
ligious ceremony whatever. She attends no religious lectures t
(Kathas), nor does she frequent holy places and temples.
Her
sole object of worship and devotion is her husband; but this does
not mean that she remains confined within the four walls of a soli
tary house.
If she finds time enough from her family duties she
is at liberty, under her husband's permission and guidance, to ob
serve certain Pauranika ceremonies, and even to attend religious
lectures.
The Pauranika observances kept by women all over
India to the present day are known by the name of Vratas; and
every Vrata has peculiar ceremonies accompanying its observance,
*This injunction does not apply to the last spiritual act, viz. : Sannyilsa,
renunciation of the world and complete unification with Brahman.
t The religious lecturer being an inseparable feature of every city, town,
and village in India.
He generally reads and translates to the audience some
religious book every evening in some holy place.
He is maintained by bis
hearers.
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all backed by some suitaule parable or anecdote to rouse the heart
and strengthen the resolution.
I have here selected one of such
Vratas, viz. : the Savitrivrata, the observance sacred to Savitri.
This occurs only once a year, generally about July, and all married
females observe it with a fast, devoting the day to religious wor
ship and meditation on the account of Savitri.
Asvapati, a powerful potentate of India, had no issue.
Though
education and the natural largeness of his heart had taught the
King to look upon this misfortune with perfect indifference, the
Queen, with the true instinct of a woman, would lay out the whole
of her heart in earnest devotion and vows of various description.
Her prayer was indeed heard; and the happy pair was blessed
with the birth of a daughter. She was named Savitri with due
ceremony, and the King spared no pains in giving her a liberal ed
ucation. The great beauty of her form was richly set off by the
very remarkable development of her form and character.
As she
advanced in beauty and education, she approached that period of
maturity when the stay of a girl at her father's may, as the Shdstras
have it, involve the family at any moment in the deadliest sin. The
loving father and mother were therefore naturally anxious to give
the young girl away to some suitable husband.
It so chanced that on an auspicious day Savitri went out visiting
some of the celebrated paragons of virtue, belonging to her own
sex, who resided in the forest at hand and while on her way back
witnessed a scene at once heartrending and pitiful. There lay by
the wayside, under cover of what by the merest courtesy was
called a hut, a blind old man, supported in the arms of an old
lady-for even the rags in which she was clad could not prevent
her from appearing as such-with her eyes bent down in dejection
and despair; and a young man of supreme beauty standing in mute
agony beside the pair, with magnanimity and sorrow painted on
every lineament of his superb countenance.
The young damsel
at once stopped to inquire, and the interest she felt in the group
in general and the young man in particular melted her heart at the
sorrowful plight in \vhich she found them.
Her heart nearly burst
when she learnt that the old man and his wife were once the King
and Queen of Avanti, and that the interesting young man was
their only son.
Their enemies had turned them out of the coun
try, and mere chance had led them to the spot. The sudden se
verity of the shock produced on hearing of this freak of fortune
transformed the emotion of sympathy which stirred the innocent
heart of the young girl into absorbing love; and she mentally re
solved to help the distressed family by actually becoming one of
them. She resolved to marry the young man before her, and
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turned away without saying a word to hide the tears that came up
in her eyes. The measure of love is indeed the sacrifice it in d uces .
She retraced her steps home with all possible haste, and ac
quainted her mother with the resolv e she had taken.
The mother
never likes that her daughter should be wedded to mere rags, nor
does the father ever reconcile himself to the idea of bowing to
an inferior.
The father and mother therefore set themselves
strongly against the matter, and offered to hold a large public
gathering of princes of various rank to enable Savitri to make her
But the devoted young girl would yield to
choice from them.
nothing; neither persuasion nor threats would make her change
her resolve, for, said she, "M arr i age is always one and indissolu
ble; I wo uld not pollute myself by a second marriage. "
The
whole family was in great distress, and none knew what could per
suade the girl away from her obstinate resolution, when Narada ,
the sage, ever wandering throughout the universe, dropped down
The King and Queen drew some hope from the
from Heaven.
confidence they had in the tact and learning of the sage, and has
tened therefore, after performing the ceremony of his reception,
to disburden the whole of their mind in regard to Savitri. Narada
undertook to bring the ch ild round, and tried every possible means
in his power to persuade her to change her mind.
He went even
to the length of revealing to her the whole truth about Satya
vana, her would-be husband, informing her that he had only a
year before him in this world. He tried to work upon her fears
by picturing to her the appalling miseries of eternal widowhood;
but nothing could prevail upon the iron resolve of the sacrificing
young woman. The parents of Savitri , seeing that there was no
other alternative , married her to Satyavana , and sent her off to
his hut in the forest.
The pride of Asvapati was somewhat flattered when he learnt
the parentage of his son-in-law; and though his resources were not
sufficient to restore the blind prince of Avanti to his dominions,
he offered to place every means of comfort and happiness within
easy reach of his son-in-law by way of dowry. But Savitri would
not accept anything likely to interfere with the full accomplish
ment of her complete devotion and self - sacrifice, which alone, in
her opinion , were sufficient to carry happiness and comfort into
that dark abode of poverty and misery.
She tried her very best
to please her aged father and mother - in - law.
Her husband was
to her as dear as life itself, and he in his turn reciprocated
her love from the inmost depths of his heart.
On the one hand,
the intensity of love was enhanced by the sense of self - sacrifice;

and on the other, the feeling was fully reciprocated from a depth
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rendered more deep by gratitude and sympathy.
Devotion ga\·e
her strength; and ever cheerful and happy in her husband's un
mitigated regard and love, she undertook to personally carry out
all the minute details of the household with ease and tact, which
made it appear that the change from the palace to the hut was im
perceptible and even agreeable.
The famify maintained itself on the scanty recompense which
Satyavana obtained every evening for a bundle of wood, which he
felled with his own hand in the neighboring forest.
One even
ing the youth found that the family was short of supplies, and if
he <lid not at once repair to his daily routine in the forest, his wife
and parents must go without supper.
He took up his axe and
wended his way towards the woods.
Savitri regarded this acci
dent as an evil omen, and remembering the limit of Satyavana's
life as indicated by Narada, prepared herself to bear him company.
It was growing dark, and the clouds were gathering thick and fast
in the horizon, adding to the gloom of the darkness, relieved at
times by flashes of lightning followed by peals of thunder.
Saty
avana would not allow Savitri to follow him, but she, on her part,
would take no refusal.
They went out together, and at some con
siderable distance from their habitation they succeeded in gath
ering some edible roots and fruits.
Satyavana then climbed a big
tree to fell some wood and provide himself against the morrow.
The rain began to descend in torrents, and after a minute Satya
vana got down with great difficulty, complaining of severe head
ache and pain in the stomach.
Savitri kne w the meaning of all
these forebodings, and, gathering all her courage, she made her
husband lie down upon her lap, soothing him with fond caresses
and words of encouragement. The rain continued to increase, and
Satyavana breathed his last in a few minutes.
Did she shed tears
of sorrow and love? A flash of lightning would have revealed
her as the very image of resolution and fury, sitting with the very
image of death on her lap, and determined to defy the messengers
of Yama* standing ready to take the soul of her departed husband
away to the next world.
And, indeed, such was the power of su
preme love, complete devotion, and entire purity, that the mes
sengers dared not advance a step towards her.
When she did not heed their threats, prayers, and entreaties,
Yamoraja himself appeared on the spot, and, saluting this chaste
image of love, began to explain to her the transitoriness of life and
the vanity of everything mundane, with t he view of persuading her
to deliver up the ghost of Satyavana.
Savitri agreed to surrender
her husband on the condition that she might be allowed to accom* The God of Death.
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The god was greatly pleased by this
pany him wherever he went.
act of supreme devotion, and requested her to name any boon
short of the life of her husband.
The Sati * thought a moment,
and prayed that her father, Asvapati, might be blessed with a male
issue.
Yama granted this request, and began to proceed on his
way with the ghost of Satyavana, when, lo! on looking back, he
found Savitri following him in mute and cheerful resignation.
Yama tried to dissuade her, and explained to her the immedi
ate necessity of returning to the aged parents of her husband
and consoling them in this bereavement.
She then asked for a
compromise, and asked Yamato take her instead of her husband.
Being highly satisfied with the sincere devotion of the woman, the
god asked her to name a second boon, short, of course, of the life
of her husband.
Hereupon the Sati prayed that her father-in-law
be restored the use of his eyesight.
Yama granted this request
and began to walk on, but Savitri continued to follow him. Yama
again tried to put her off, but she said rather sternly, "0 god!
thou goest under the name of Dharma (duty), and it is strange
thou knowest not that the wife can never live apart from her hus
band".
The god, greatly pleased with the great purity and chast
ity of the woman, asked her to name any boon short of her hus
band's life, and retrace her way home.
She now contrived in an
indirect manner to ask the very thing prohibited, and prayed that
she might be the mother of a hundred sons. The god smiled, and
restored Satayana to life.
The wife and husband were imme
diately locked in the arms of each other, and threw themselves at
the feet of Yama, who blessed the happy pair and disappeared.
It was daybreak when the loving pair entered the hut, where
the old man and his wife were keeping an anxious vigil in thoughts
of Satyavana and Savitri.
Satyavana understood the whole
strength of h!s wife when he saw that his father had regained the
use of his vision.
In course of time Asvapati had a son, and
Satyavana and Savitri also were the happy parents of a hundred
male issues. With the help thus providentially placed in his hands
Satpavana succeeded in wresting his birthright from his enemies,
and lived in Avanti in great peace and happiness with Savitri and
his aged parents.
The observance of the fast sacred to Savitri, and hearing the ac
count of her life, have indeed the virtue of adding to the life of
one's husband.
MANILAL N. DVIVEDI.
* Literally a chaste woman ; but the word is used almost as a proper name
for any woman who in word, act, and thought never has thought or does think
of any one other than her husband before or after death.

No.

10.-FEBRUARY,

18g2.

THEOSOPHICAL SOCIETY.
OrieQtal DepartmeQt.
OBJECTS OF THE THEOSOPHICAL SOCIETY:
Fi'rst.-To form a nucleus 0£ a Universal Brotherhood of Humanity, without
distinction of race, creed, or color.

Second.-To promote the study of Aryan and other Eastern literatures, relig
ions, and sciences, and demonstrate the importance of that study.

Third.-To investigate unexplained laws of nature and the psychical powers
latent in man.

The matter in these pamphlets is furnished by the Sanskrit Pundit in the Indian Sec
tion who has accepted that position fo r the Oriental Department, and also by members in
India. They are issued free to all Branches and members-at-large of the Theosophical
Society in America in good standing, and to non-members upon payment of subscription
of 10 cents per copy.
The Theosophical Society is not responsible as such for any statements made in these
papers.

WILLIAM

Q. JUDGE,
Gen. Secy. American Section,

P. 0. Box 2659, New York.

TfiE SA.fJIS�A�AS.
By Prof. Manila! N.

Dvivedi, for the American Section T. S.

INTRODUCTION.

order to gain an insight into the inner life of India it
is essential that one should be well acquainted with the
religious aspeCl of the question. The term religion is
not here used in the sense of that vague something which
as an imaginary objeet of love or worship is supposed to satisfy
the emotional nature of man. Philosophy, as apart from religion,
is not known in India. The ideal of religion is derived more from
reason than emotion. In short, religion here consists of a closely
reasoned-out theory of the aim of existence. This theory serves
as a basis of society, ethics, politics, and every similar human
institution. That this religion must largely consist of the meta
physical is clear enough, but that it does not ignore physics or
other useful material sciences, at least in so far as they can assist
in explaining the phenomena of life, will be plain to any careful
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investigator. Though India teems with an innumerable variety
of religions, comprising all shades of belief; the central idea of all
creeds, however divergent in exoteric forms, is none other than
this closely reasoned-out ideal of this aim of existence. This is
not the place to animadvert at any length on this point, but it is
enough to state that this ideal is fully represented in the adwaita
theory of the distinB:ionless absolute Atman as the soul of all.
This explanation will show to what extent eyerything Indian is
saturated with the idea of religion, and deri\·es life or strength
from it.
CASTE.

The very foundation of Indian society is religion. EYen the
modern institution of caste is an outcome of that idea. Before we
turn to the Samskaras it is important to understaad the exoteric
constitution of Indian society. Let me premise at the beginning
that individuality is not the spirit of the social fabric here. ..\.nd
every institution, however insignificant, is conceived with a Yie w,
and marked in a manner, to suppress individuality and iuster
altruism. This sentiment is a result of the philosophy of relig-ion
which demonstrates the utility of an ideal of pure altruism a,; the
aim of existence.
The unit, therefore, of ancient Aryan society is not the indi\·idual
but the family; and even the sovereign, though apparently a de s
potic monarch, is no less the father of a family, a partner in the
deeds of his subjects, physical, mental, moral. The whole society
is one family, and the different classes are but members of a cor
porate body, each fulfiling to its utmost that which may be assigned
to it on the principle of the division of labor. In very ancient
times, it would appear that the whole people were divided into two
broad divisions: the men of (white) color (varna)*, and the (black)
aborigines referred to as the nishadas in the Veda. The varna
was divided again into two classes: dwijas, twice-born, and Sud
ras. The dwijas were those who by the purity of their physique
and mind were held eligible for initiation to certain mystic rites.
This initiation constitutes the second birth. The Sudras had no
such privilege, and it would appear that that class was created to
serve the purpose of an order preparatory to admission into the
* Called Aryan,

The word "arya " is derived from the root "re", to go, and
The deri
vation of the word from '' ar ", to till, has no authority in Indian literature,
though it suits well with those who would make primitive agriculturalists of the
ancient Aryans.
There are two opinions on the question of the aryas, they be
ing either foreign immigrants, or natives of the country; but the point cannot
be discussed here.

it means one fit to be gone to: hence respectable, civilized, learned.
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community of dwijas. The dwijas were divided into three classss:
B ra h m ins , Kshatriyas, Vaisyas, which with the fourth, Sudras,
constitute the four varnas. The B rah mins, knowers of Brahma,
were ministers of spiritual and temporal welfare, the keepers of
secret and secular learning, the advisers alike of kings and peas
ants. as also the teachers of occult and other branches of learning
to all. The Kshatriyas had to look to the general well-being and
welfare of the commonwealth; the Vaisyas being t he gener al pur
veyers to the whole as traders, cultivators, etc., and the Sudras
the artizans and laborers engaged in inferior and menial service.
Intercourse between all these classes was as free as could be, and
intermarriages, with the restriction that no woman should choose
from any varna inferior to her own, were most common. Nor was
it a rare occurrence to see a man losing his varna, or rising to a
higher one, according to bis deserts. Intermarriages, change of
class, free intercourse, were all rendered possible by that purity
of blood which was most religiously preserved. The ancients set
the greatest value on this consideration, and punished adultery ,
especially if the male defaulter were of a varna inferior to that of
his co-partner in crime, with nothing short of death. The pollu
tion of the Kshetra ( woman) , and through it of the whole future
generation, was not a crime compoundable by civil damages; it
could be atoned for only by self-sacrifice and death. Early mar
riages were unknow n, the status of woman was nobly superior,
and longevity with strength of mind and body was more the rule
than the exception. This state of things, however, speedily al
tered, and external influences led to promiscuous intercourse.
Purity of blood being thus destroyed, the constitution of the var
nas was convulsed to its very foundation. New classes, of the
issues of such intercourse, were formed, and they began to be
known not by their occupation and posit ion ( ashrama) , not by their
color ( varna) but simply by the inciden t of their bir th (J ati ) . The
varnas closed up their ranks against each other, as also against
these J atis of impure blood, which, following the example of their
superiors, became, in their turn, mut ually exclusive. Different
J atis appropriated different occupations to themselves, and formed
communes or associations like the modern guilds and unions. The
liberal principle of the varna having given place to the exculsive
narrowness of the J ati; individualism, in some form, displaced
altruism at the basis of Indian society, which henceforth began to
degenerate. J ati is the basis of the modern caste-system. Though
several pure varnas exist to the present day, the evil genius of
narrowness and individualism, w hich governs all, and which per
haps is being daily fostered, though in another for m, by the purely
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individualistic influences of the West, eats at the very core of
society and drags it perceptibly down the abyss of degeneration
and decay.
THE ASHRAMAS.

A subjeCt intimately conneCted with the above is that of the
ashramas. As the varna was the direet outcome of the religious
idea, so the distribution of the work of a life-time over certain
kinds and periods of aCtivity was also a prominent result of the
same conception. Each of these kinds of aCtivity is called an
ashramas. I purposely refrain from calling it a period of particu
lar aetivity, because ancient writers do not appear in favor of
necessarily restriCting any ashrama to a fixed number of years;
nay, they do not seem to insist even on their regular sequence.
The ashramas are four in number; the first being Rrahmacharya,
a period of striet studentship and celibacy extending over from
nine to thirty-six years, or even the whole life, if so chosen. The
next is Grihasthashrama, the state of a family-man; and it is fol
lowed optionally by Vanaprastha (forest-life) and Sannyasa (entire
renunciation). The Vanaprastha ashaama begins with a family
man's retiring, either alone or with his family, into the solitude of
a forest, there to prepare himself for Sannyasa, entire renuncia
tion of self, the merging in the Absolute. The first three ,·arnas
have a right to all these ashramas, and the Sudras only to the
second. Some, however, maintain that all four are for Brahmins
alone, except Sannyasa for Kshatriyas and Vaishyas. But there
are a few who hold that, as regards realizing the Absolute (atma
jnana and· sannayasa) , all ought to have an equal right. Some ap
pear to believe that Sudras and females cannot receive the rites of
initiation, but so far as the latter are concerned, names like Gargi,
Maitreyi, Savitri, and others do not entirely bear this out in prac
tice. As to the former it is doubtful whether of the names of a few
of the Rishis we cannot trace some relation even with Sudra-hood.
THE SAMSKARAS.

Samskara means impression, hence purification. There are cer
tain rites accompanying each ashrama, and without a due per
formance of these no one can be said to belong to any particular
ashrama, and, therefore, to any particular varna. The first three
varnas alone are entitled to receive the Samskaras, Sudras being
either entirely excluded, or allowed to receive them without the
recital of Vedic matras which accompany every ceremony. All
customs, and all religious observances, governing even modern
Hindu society, are derived from these Samskaras, and so great is
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the hold of religion on the Hindu mind that numerous political
revolutions and the absolute sway of foreign nations, extending
over centuries, have made but little alteration in the original
forms. The Samskaras are generally taken to be sixteen in num
ber, but there are authorities which fix the number at twenty-five.
I shall adopt the latter view, inasmuch as it will then be con
venient to dispose of the whole subjeet of ritual worship in a con
neCted form. It will be convenient to follow the division adopted
by the Smritikaras, and classify the Samskaras as the occasional,
the necessary, and the optional. The occasional Samskaras are
those that are performed on occasions such as conception, birth,
initiation, marriage, etc. These are sixteen in number. The
necessary ones are those incumbent on all after attaining spiritual
majority, so to speak. They are five in all. The four optional
ones are connected with certain general ceremonies conneCted
with rites for the dead, and may be performed or not according
to the wish and ability of the performers. I begin with the occa
sional Samskaras.
I. Garbhadhana (The conception). The wife goes to her hu"S
band's house after attaining puberty. The husband offers obla
tions to certain deities in order to seek their blessing for the pros
perity of the union, and cohabitation is with the particular aim
that the wife may conceive. The ceremony is performed only at
the first physical manifestation of puberty, for its objeet is the
purification of the Kshetra (woman, properly the womb) . * * *
This Samskara is at the present time neither generally nor care
fully attended to.
II. Pumsavana (The purification). When it is known that the
wife has conceived, the husband, in the third month after concep
tion, performs certain religious ceremonies for the purification of
the Kshetra, with a view to the strength, goodness, and greatness
of the future child. InstruCtions as to diet, general enjoyments,
associations, etc. , are included in the ordinances on this head, and
they vary according to the nature and charaeter of the issue de
sired. This ceremony is, at present, not attended to.
III. Simantonnayana (The parting of the hair of the head) .
This ceremony consists of prayers to certain deities, and the offer
ing of oblations with a view to purify the Kshetra and protect the
garbha (fretus) . It is performed generally in the eighth month
after conceptien. It derives its name from the circumstance of
the husband's making a number of passes with Kusha-grass over
the head of his wife, and in the aet, parting the hair into two
equal divisions by an imaginary line (called Simanta) parallel to
the tip of the nose.
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IV. Bali (The offering).
It consists of the offering of oblations
with the special purpose of prohibiting certain elementals likely to
be obnoxious to the wife at the moment of delivery, from being
attracted to the spot by the impurity of the instant. This cere
mony is generally performed with the preceding, but in many
cases it is postponed to any length, and performed, at some holy
place, on the occasion of any such difficulty as is hinted at above.
This and the preceding ceremony are observed to the present day,
though in Samskara No. 3 much has been added by popular taste
and fancy, of which costly dinner parties, which in some form or
other are expected to accompany every Samskara, form not the
least feature.
V. Jatakarma (The birth). The father of the child, if it be a
male, washes it himself, on its birth, and puts in its mouth, before
the cutting of the umbilical cord, after repeating certain mantras,
some clarified butter and honey which have been fused together
with a piece of gold on a slab of stone. The object of the cere
mony is transparent, and it is observed to this day in one form or
another. On the birth of a child, as on the death of a relation,
the Hindus regard themselves as defiled and impure, and there
fore abstain from performing religious rites or touching others not
so defiled, for a number of days. The subject has been minutely
defined and discussed in a number of treatises, and the custom is
observed in all its minuteness to the present day, but it is sufficient
merely to hint at it in this place.
VI. Namakarana (The naming). This practice, one observed
to this day, consists in giving a name, after certain ceremonies, to
the child on or about the eleventh day after birth. What sort of
name should be chosen for a male and what for a female child,
and what would best suit what varna, is a subject which has been
discussed with some minuteness, but this is no place for a descrip
tion of it.
VII. Nishkramana (The going out of doors). The child is, as it
were, entrusted to the care of certain family gods by proper invo
cations and offerings, in the fourth month after birth, when it is
allowed to go out of doors and walk and crawl about. Usually the
child is shown the disk of the sun, after due ceremony, and left
free to move about. This ceremony is not generally attended to.
VIII. Annaprasana (The eating) . Even the time and manner
of beginning to give the child some nourishment other than the
milk of its mother, are regulated by religious injunctions. This
ceremony is performed in the sixth month after birth, and is not
generally attended to in the prescribed form.
IX. Chau! (The shaving). It is a ceremony performed at the
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time of the first shaving of the child's head. This takes place
only in the case of male children. The ceremony is regulated
more by family custom than by word of Law, and it, as well as all
the fore-going ones, is performed along with Upanayana. The
time for this Samskara is the third or fourth year after birth.
X.-XIV. Upanayana and Mahavrata (The initiation and the
four great pledges). This is an important cei;emony, for with it
begins an important epoch in the life of an Arya. The age at
which it is performed in the case of a Brahmin varies from five to
eight, and in very exceptional circumstances it is allowable to
postpone it even to the age of sixteen. In the case of a Kshatriya
and Vaisya, it should be performed at the eleventh and twelfth
year respectively, twenty and twenty-four being the respective
exceptional limits. Females have nothing to do with this Sams
kara, inasmuch as in this case it consists of marriage or being
engaged for marriage.
The boy's head is shaved clean, on an auspicious day appointed
for the purpose, and he is clad, if a Brahmin, in the skin of a black
deer, and given the initiatory mark (yajnopavita) consisting of
three lines, each of a thrice-twisted thread of cotton which he
always wears in a circular form, above the left shoulder and under
the right arm. He is also given a stick (danda) of the Patasa-tree,
and a waist-band consisting of a string of the grass called Munja.
These accompaniments vary according to the varna of the boy;
and it may interest the reader to know that the yajnopavita of a
Kshatriya is made of flax and that of a Vaisya of sheep's wool,
with corresponding variations in the other accompaniments. To
the boy wearing these marks of a Brahmacharin, * and therefore
ready for initiation, the father imparts the sacred gayatri mantra,
which he is thenceforth required to mentally repeat at least three
hundred times every morning after washing himself aud perform
ing the Sandhyavandana (worship at the twilight). He is expected
to worship the sun at noon and in the evening as well. The family
guru then steps in and initiates the boy into his order, and takes
him away to his abode, there to teach him befitting learning and
arts, for a period varying from nine to thirty-six years. But be
fore he does this he requires his pupil to take four distinct pledges
which he is most religiously required to keep and observe. The
pupil solemnly pledges himself in this wise: ( r) I shall observe
the strictest celibacy. (2) I shall always tell the truth. (3) I shall
regularly say the twilight and noon prayers, repeat the gayatri,
and beg my food. (4) I shall devote myself entirely to my teacher,
*Brahma means the Veda, and a Brahmacharin is one who, so to speak,
walks in the Veda-that is to say, a student.
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and the study he points out. These vows of poverty and celibacy
relate to the years of studentship. The Brahmin learns the Veda,
and the various angas, together with the secret of occult learning.
The Kshatriya learns the ways of war, and the science of govern
ment, together with the use of arms; and the Vaisya the methods
of agriculture, economy, and commerce. This ceremony is at pres
ent observed only in name. The mock initiations, accompanied
with an equally ludicrous mockery of the pledges, does take place
at the appointed time when the yajnopavita is given. The Vaisyas
do not observe the ceremony at all. And what crowns the whole
is the short space of an hour or two within which a ceremony is
disposed of which ought to extend over at least a dozen years.
XV. Samavartana (The return). It is a moment of no small
joy to the father when his son returns home from a pupilage of
about twelve years generally full of learning, and desirous of be
ginning the world, by taking some eligible girl to wife, and keep
ing a family. The pupil makes a fitting reward to the guru, from
his own purse, or begs it of some king or wealthy man who gladly
He then begins life with his
gives what assistance he can.
teachers' permission. This ceremony used to be performed with
great eclat, but at present it exists in the form of a pompous pro
cession following an innocent boy of eight, and meant to crown
the two hours' initiation, ceremony described above. With this
Samskara ends the first Ashrama-Brahmacharya.
XVI. Vivaha (Marriage). This is a very important Samskara,
as with it begins the Grihasthashrama, and the married man is
able to perform all rites and ceremonies necessary for his spiritual
welfare. The meaning and aim of this institution should be clear
ly defined. The Grihasthashrama is the life of all other ashramas,
inasmuch as through and in it is obtained that training of the
heart, which complements that of the head already acquired, and
leads to that suppression of self which results in the absolute real
ization of all being one self. Moreover, it is the Grihastha alone
who, by acts of charity, can help members of the other ashramas
who possess nothing of their own. And nothing can conduce to
this end better than an education of the heart resulting from the
union of two harmonious souls. And indeed well say Mann, and
Yajnavalkya, and almost all Smritikaras, ''the female is the light
of the family", "the fountain of love, joy, and happiness"; and
they fitly conclude ''where females are worshipped and respected
all happiness attends; where they are ill-treated and despised
calamities are imminent." Marriage, according to the Aryan law
is not, then, a contract for enjoyment, protection, service, or pro
geny. It is a union of hearts having nothing but education of
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the heart as its sole end, with a view to the realization of that con
dition of being wherein self is merged in the All. Indeed it is
well said "on the wife depends one's own as well as the Pitris'
heaven", the former by this education, the latter by the continu
ance of the line through the birth of a son. That marriage, in
this sense, should be one and indissoluble goes without saying.
The sacred texts regard it as one in the sense of one for a life
time; but they appear to make an exception in the case of males.
And this not because there is any idea of inferiority or superiority
of the one or the other sex, to influence the judgment. The ra
tionale of the distinetion, as implied in the Shastras, is at any rate,
interesting. The male is regarded as the embodiment of the
aetive principle in nature, and the female of the passive. Religi
ous merit is a something to be acquired by aetive labor and work,
and marriage has no other aim than the accumulation of such
merit. The female being naturally of a passive temperament,
remains dependent on her male companion; and both strengthen
and sweeten the union by mutual exchange of services, those of
the one tending to the education of the heart, and those of the
other to the preservation of the body. The female as the incar
nate ideal of love has simply to devote herself to her husband, and
thereby to share in the results of all he acquires, temporally or
spiritually. The wife has no separate religious rites to perform
for her individual welfare. It should thus follow that, even after
the death of her husband, the wife will continue to acquire reli
gious merit, and become fit to realize the aim of existance, by
simply continuing and intensifying the devotion and love she bore
to her husbang. Comfort, proteCt:ion, enjoyment being no ele
ments in the Aryan idea of marriage, hny the least thought of
another will be a deadly sin. But the case is different with the
husband bereaved of a partner. He has, unless he at once goes
into the Vanaprastha-or the Sannyasa-ashrama, yet to finish
his education in love, and he is still responsible for his as well as
his deceased wife's spiritual welfare. He can perform no religi
ous rites without a wife, and he must needs take some suitable un
married girl to wife. This is the sense in which the. Shastras
understand the words "one and indissoluble" as applied to mar
riage. The A ryas have tried their best to realize, with due regard
ts the religious ideal of the aim of existence, the greatest practical
good that can be derived from the systematic union of two loving
beings. This institution is still observed, in this form, among
some of the higher families of those classes of Hindu society who
claim descent from any of the pure varnas, and do not belong to a
Jati (caste).
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The greatest care has been enjoined in the selection of the prin
cipal parties to a marriage. Though courting and love-making in
the modern sense are unknown, the parents or guardians of the
pair are required to pay the greatest attention to the birth, rela
tions, physique, age, qualifications, education, nature, and sub
stance of either. The care of parents exercised with dne circum
spection rarely brings about unions terminating in misery or
failure. All the present misery incidental to unhappy matches is
a direct result of the institution of caste, which has narrowed
the field of selection. The male is not allowed to marry before
Samavartana, and the female is to remain unmarried till the first
physical manifestation of puberity. Under all circumstances the
pair should not belong to the same family, or even different lines
of the same family. The general usage of the Shastra appears to
allow the engagement of a girl for marriage at about eight, and
the performance of the ceremony of marriage at about eleven.
The completion of the marriage takes place any day immediately
after the event mentioned above. Engagement is meant as a
period of probation and love-making, and is allowed to be broken
off under necessity. The girl may receive such education as her
father could give, but she is expected to complete it under her
husband who is her " Guru".
The forms of marriage recognized in ancient times are eight in
number. ( 1 ) Giving away the bride with suitable dowry to a pro
perly-educated young man, without his proposing, is called Brahma
marriage. (2) Giving away the bride, in a similar manner, to an
officiating priest, or any other Brahmin, is the second, called
Daiva. (3) To giv� the bride for a couple of cows to a suitable
husband is called Arsha marriage. (4) The Prajapatya form of
marriage is that wherein the bride is given away, with suitable
dowry, to a husband for the express purpose of acquiring spiritual
merit by the union. (5) To exchange the bride for some money
consideration is called Asnra marriage. (6) The Gandharva is
that marriage which is brought about by mutual love and consent.
(7) The carrying away the bride by main force is the Rakshasa
form of marriage. (8) The carrying away a woman asleep or in
toxicated for the purpose, is the last called Pishacha. Of these
the first four and the sixth are supposed to be the best; though
different forms are prescribed for different varnas, the eighth be
ing prescribed to none. The forms at present in vogue are the
fourth and fifth, and very rarely the sixth.
Before the sacrificial fire, and in presence of the god invoked,
the wife and husband exchange a few pledges in accord with the
meaning and object of marriage. The whole ceremony is gen-
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erally divided into six parts. The first consists of certain rites of
hospitality on the arrival of the bridegroom. From the ancient
texts it would appear that a bull or goat was killed on this occa
sion, but now simple curds mixed with honey serves the purpose.
This is called the Maclhuparka. The next stage is giving away
the bride. The father of the bride joins the hands of the pair at
an auspicious moment, till the arrival whereof the bride or bride
groom, though sitting very near each other, are not allowed, by
a thin screen of cloth held between, to look into the face of each
other. The giving a bride in marriage is in it!'elf considered an
act of great charity, and therefore of supreme spiritual merit, in
obedience to which idea the parents or other near relative of the
bride do not accept of anything, not even food or water, from the
bridegroom, both before and even after marriage. The whole act
is praised and accepted by the pair as arising out of pure love.
The third step consists in the married couple worshipping the
family gods and indulging themselves in such innocent play as
befits the occasion. Each of the pair ties a piece of reel tape, to
which a dry fruit called Madaufala ( the fruit of love) is attached,
around the right wrist of the other-the act being symbolic of the
tying of hearts with the knot of love. The fourth step commen
ces with offering oblations to fire, and the taking of pledges of
mutual fidelity and indissoluble love, in the presence of all the
gods invoked, the Brahmins officiating and the relatives standing
as witness. This is followed by the fifth part of the ceremony
ashma-rohana (the mounting the stone) , being suggestive of the
fact that the pair should be as firm in love and virtue as the stone.
The last act in the ceremony is the well-known saptapacli (going
seven steps in company) meant as a pledge of eternal friendship,
for, says the law, "the good become friends only by walking to
gether seven steps". The pair go round the sacrificial fire seven
times in company. The bride and bridegroom then put a few
mouthfuls each in the mouth of the other, of some sweetmeats
cooked in the sacred fire at the spot, and complete the pledge of
love. They retire from the spot after devoutly looking at the pole
star and wishing it to impart, magnetically, some of its firmness
to their union. The marriage is completed when it is time for
the Samskara described as Garbhadhana. (No. 1.)
The fire present at this ceremony is, even now in very except
ional circumstances, preserved as an object of worship in the
family, and kept alive and worshipped regularly three times a day
by the married couple. When either or both of them die, this
very fire is used to set fire to the burning-pyre. The Grihastha
generally passes over the worship of this fire to his son, and be-
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comes with his wife, if still alive, a Vanaprastha, one residing in
a forest and studying to be free from the world and its attrac
tions, with a view to take up the last Ashrama, sannydsa, entire
reunciation, the complete realization of the distinCtionless Ab
solute.
XVII-XXL The Mahayajnas (the five great sacrifices. ) The
man who renounces life after Grihasthashrama has no religious
rites of any description to perform, and the subject of occasional
Samskaras is, in a sense, rightly held to be finished with Vivaha.
But the Grihastha while he is a family-man is bound to conform
to certain unavoidable daily rites, the non-performance of which
involves dire sin, and is capable of degrading him to any, even
the lowest, varna. These are the five Mahayajnas, great sacri
fices, great because of their potency for good. Every family-man
is supposed to be under three important obligations. He is in
debted to the Rishis, in that he has aquired learning from them;
to the pitris, in that they are his prototypes in heaven, and the giv
ers of all good; and lastly to the Devas, the elementals, who confer
favors on him. He must discharge these debts, and at the same
time guard himself against the evil influence of various spirits, as
also do his duty by all men in earnest charity. These five objeCts
are served severally by the five great sacrifices. The writers of
sacred texts say that in every family there are involuntarily killed
a number of Jivas, in aCts of beating grain with the pestle, cook
ing, grinding, sweeping, and fetching water, and the five sacri
fices have also the indireCt objeet of atoning for all such involun
tary sins. Hence they maintain that though the non-performance
of these involves sin, their careful performance confers no spe
cial merit.
The first is called Brahmayajna, meaning the sacrifice relating
to Brahma, the Veda, or whatever branch of learning the Grihas
tha has learned. He should rise before twilight, wash himself,
say his Sandhyavandana, repeat his Gayatri, and then address
himself to revising what he has learned. The Brahmayajna con
sists in this revising, as also in imparting the same, without any
renumeration, to pupils ready to receive. A distinetion is here to
be made. To teach and be taught, to give and receive, to worship
and assist others to worship, are six things permitted to Brahmins
alone; the other varnas cannot teacp, receive, or assist at wor
ship. Thus then is daily paid the debt one owes his teachers.
This is followed by giving a few handfuls of water mixed with
seasamum seeds, and purified with kusha-grass, to the pitris, with
proper invocations. This finishes the debt he must daily pay to
the pitris; but more properly, the GFihastha is relieved from his
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anxiety only when a son is born to him to continue the ceremony
after him. This is pitriyajna.
The third devayajna consists in offering oblations, meant for the
Devas, in the marriage-fire preserved in the house. This relieves
the family-man of the daily quota of his due to the gods.
Bhuta-yajna is offering oblations of a certain kind to the Bhutas,
with propir incantations; and the fifth N riyajna consists in the
Grihastha going out in search of an Atithi (a guest who turns up
at any unappointed time) whom he should bring home with due
ceremony, and feed before himself, if a Brahmin, and with him, if
of any other varna.
These five are not very carefully observed in these days; but it
is not at all rare to come accross several pious families of Brahmins
where they are religiously observed. The Shastras allow the co
mingling of the second, third, and fourth sacrifices in one a61: called
the Vaishvadeva, which all true Brahmins perform every day.
XXII-XXV. Agrayana, Ashtaka, Upakarma, Utsarga (the wor
ship of Agrayana, the Shraddha-called Ashtaka, the giving up,
and the taking up of study).
The subjeet of necessary Samskaras is finished with the five
Yajnas. The four here described are simply optional, and may be
performed by t he Grihastha according to his ability and desire.
The fifthteenth day of the bright half of the month of Ashvia
(OCtober) is called Agrayana, and all family-men are expeCt:ed to
worship the gods and pitris on that day, with the new corn that is
brought in. This worship corresponds to the Greek worship of
Ceres, the god of corn.
Before speaking of the Shraddha called ashtaka, it is necessary
to know what Shraddha, in itself, is. Shraddha is an a61: done
through Shraddha, faith; that is to say, faith in the existence and
power of the pitris; for these ceremonies have the satisfaCt:ion of
the pitris as their end. The pitris could be satisfied only by
vasana, mental desire, which cannot be communicated to them
unless shown in acts under complete magnetic rapport, estab
lished through faith. The subjeCt of Shradda is a very long and
complicated one. Considered briefly, however, they are of four
kinds: Akoddishta (that in which only one pi n da * is given), Sa
pindana (the unifying the pinda) , Sarvana ( Shraddha performed
on any parva i. e. every fifteenth day of the m on th, as well as any
auspicious day of the year), and Nandi ( the Shraddha of joy).
Let us take the last first. It has for its object the conveying of a
message of congratulations and thanks to the pitris at the birth of
*Literally the word means any individual body, and is here used to mean a
ball of cooked rice or of rice-flour, meant as a symbol of the bony of the pitri.
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a son; that is to say, of one who is expeCted to continue to feast
them, or on the occasion of other auspicious ceremonies such as
marriage, Simantonnayana, or Upanayana, with the.same object,
only in an indirect manner. The other three Shraddhas are for
the dead. The soul of a dead man is supposed to become a preta
(that which has passed out of the body), and to hover between this
earth and the abode of the pitris (the moon) , or of the gods (the
snn). In order that the preta should not be prevailed upon by
earthly tendencies to become an earth-bound spirit (bhuta), these
ceremonies are undertaken. The first akoddishta is, again, of
three kinds,* and has for its object the relief of the preta from
the influence of the earth. Almost all things that the dead man
liked while living are given away in gifts to Brahmins, all kinds of
food, including fruits, sweets, etc. , are given to deserving persons;
-all with a view to disentangle the Kama (desire) of the preta
from such things. The next, Sapindana, is meant to unify the
preta with the pitris. In all ceremonies relating to Shraddhas,
balls of cooked rice or rice-flour are worshipped with kusha-grass,
flowers, sandal-wood ointment, and water mixed with Seasamum
seeds, -the whole act being accompanied by the repetition of
proper mantras. The balls represent the preta and the pitris;
and at the Sapindana the ball representing the preta is cut up into
parts, which are carefully unified with the balls representing his
immediate pitris. The object of the ceremony is obvious. The
Parvana is a ceremony whose meaning is plain enough. The
Ashtaka is a kind of Parvana Shraddha performed every eighth
day of the dark half of the months from Margashirsha to Falguna
(December to March). It includes the Shraddha on the day pre
ceding {called purvedyu) and that on the succeeding (called an
vashtaka) . Special stress is laid upon this one rite on account of
the great auspiciousness of the time enjoined for it.
Upakarma is a ceremony connected with the commencing the
study or revision of the Veda. It is performed at the time of the
budding forth of all herbs in the month of Shravana (August),
when the Yajnopavita also is changed for a new one. This study
continues for about four months; and in Pausha (January) the cere
mony called U tsarga is performed, with a view to suspend the study
for a time. Having taken rest for a fortnight or a day, the study
may be resumed, in the order of the Vedas in the bright, and the
angas in the dark, half of every month, up to the day of U pakarma.
The first performed every day from the
*Nava, navamishra, and purina.
day of death to the tenth after death; the second includes all performed on the
the anniversary day, though in the mode of its performance there is a variety
of opinions.
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All these ceremonies are generally observed to this day by those
who profess to be orthodox Brahmins.
The writers oi sacred texts thus define the religious duties of the
different varnas anJ ashramas, and even specify the various call
ings which each should follow,-all with a view to enable every
one to, in the end, realize the religious ideal of the aim of exist
ence. But they have taken care to add a distinct chapter on the
subject of "duties under calamity", wherein it is laid down that
under very great calamities, in sickness, or under other incon
venient circumstances, any man might infringe the law with im
munity. But this immunity is allowed in very trifling cases, for a
prayaschitta (atonement) is always enjoined for any and every de
fault not wilfully done, for acts wilfully done in defiance of law
are beyond atonement. But this opens up another subject of great
complexity and one which is foreign to the present paper.

Tft.E WO�� OF Tt{E O�IEfiTAl.l DEPA�Tf'IEf{T.

This Department is intented to serve as a means for carrying
out the second object of the Theosophical Society, in respect to
investigating Eastern religions and sciences. It was begun under
great difficulties which have not yet disappeared. The first is a
lack of funds, as the money the Society has the use of must, per
force, be used judiciously in many different things, and cannot all
be spent on this. To carry this Department on in the best manner
a separate staff is needed in the U. S. , including the entire service
of a competent orientalist acquainted with Theosophy. But we
have neither the money for that nor such an orientalist if we had
the means.
Like all other departments of our activity in the
General Secretary's Office, this one is carried on chiefly through
unpaid service rendered by the General Secretary, Mr. Fullerton,
Mr. Pryse, and others. Hence it is not claimed that perfection of
method or system has yet been attained. That is expected in time
together with larger means.
In the greater number of cases members have expressed them
selves as having received benefit from the work of this Depart
ment, and a few have objected to the matter published. In one
of the latter cases a newly-admitted member said that if she had
seen a certain issue of the Department before joining she would
not have entered the Society. We are sorry for this member, but
do not think the objection well founded. Our standard of thought
cannot govern in an investigation of Eastern literature, and we
cannot be in a position to judge until all has been laid before us
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that is accessible. The opinion of Prof. Max Mliller of Oxford
should be remembered, where he says that only by treating the
Eastern religions with respecr and calmly investigating can one
get at the truth about them.
Furthermore, the particular issue objecred to was one giving
certain ancient rules about postures.
No matter how foreign
and peculiar these seem to some of us, there are other competent
Theosophists who know that each one of the postures so defined
produces a definite change in the body. This being a facr, as
many of us know, it is valuable, however peculiar it looks to our
narrowed vision. But it is also true that the Hindus, not being so
full of mock modesty as the Caucasians, speak freely of facrs in
life and processes in the body which are kept in silence among us.
In these respecrs the General Secretary will have transliterated
passages (instead of the English) printed in any paper when such
references occur. This, however, is not because he has false
modesty, but solely because we live in a land where laws exist
that make it a misdemeanor to take from the Christian Bible cer
tain very vulgar and blemishing passages for reprinting by them
selves and thus condemning as obscene such a publication. By
this I do not mean it is a commendable acr to have compiled such
a work-quite the contrary-but only that the laws to some extent
restricr freedom in those who would not violate any proper code,
while the laws themselves should only be meant to confine the
acrions of men and women who strenuously objecr to every estab
lished order of affairs, no matter what.
It has also been decided for the present not to bind the office to
issue an 0. D. paper every month, but to probably make the num
bers fewer and with an increased number of pages. In this way
it will be more possible for us to compass the complete publication
of translations which now have to be spread over many months
with intervening breaks.
A pedantic style of spelling has not been adopted, but one is fol
lowed which comes as near as possible to a phonetic rendering of
Sanscrit terms necessarily used. For this method, the General Sec
retary, and not our Pundit, Prof. Manila! N. Dvivedi, is responsible.
It is expecred in the course of time to secure for the Department
an interesting collecrion of folk-lore from the East, under which
are buried many facrs and laws of value.
Let us have patience, therefore, and not expecr to do with a
petty sum of money that which the Asiatic Society requires many
thousands of pounds to accomplish. With hardly anything we
WILLIAM Q. JunGE,
have done much.
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[CONTINUED FROM NO. 9.)
CHAPTER

V,

H reverend masters! the best among the knowers of Brah
man! deep read in the Shastras, tell me, my lord! by
what means could the nervous system be thorougly puri
fied? The sage knowing the essence of Brahman, being
thus asked by his wife conversant with the knowledge of Brahman,
direCted his kind looks towards her and began in the following
manner
The study, that is to say praCtice, of Yoga is possible to
him who is devoted to the careful fulfilment of Vedic injunetions,
is void of desires and weakness of mind, is careful about all the
Observances and Forbearances set forth before, is free from at
tachment, has acquired substantial knowledge of self, is master of
and at peace with, himself, ever walks the way of truth and right
eousness, is devoted to the service of his Guru and parents, fulfills
the duties of his ashrama (position) to the best of his abilities, and
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is well behaved, always attending to the counsels of the learned.
Such an one should fix his residence in a place which answers to
the following description.
It must be a place favorable to the
performance of yoga, by being provided with abundance of natural
waters and edible fruits and roots. A spot may be seleeted in this
land, sufficiently pleasant, holy, full of divin e sounds* and sur
rounded by knowers of Brahman, devoted to duty, and entirely
peaceful.
In a temple, village, city, or on the bank of a river,
wherever there is within easy reach a goodly supply of water and
edible fruits, etc. , and the surroundings are agreeably pleasant and
peaceful, a small hut should be laid out, and all approaches 1o it
should be proteeted with due care.
Herein the pupil may im tall
himself and begin the practice of Yoga, washing himself at all the
three prescribed times every day, remaining entirely absorbed in
the performance of his religious duties, and attending or hearing
lectures on the Vedanta.
There are other sages, full of learning and entirely peaceful,
who have dedicated themselves to the performance of austerities,
devotion to the Almighty, and careful observance of prescribed
duties, who hold a slightly different opinion in the matter.
In a
place agreeable and lonely, protected against heat and cold, one
who is devoted to the performance of the prescribed forms of relig
ion, should after purifying himself ( with a bath) , and bringing the
mind ''to a point" t squat upon a seat not very hard, and covered
with kusha-grass or the hide of a black antelope.
He should as
sume some particular posture, after worshipping the god Vinayaka
with water, fruits, and roots, etc., and making a reverend bow to
his guardian deity and his master.
He t must assume that posture only which he has well mas
tered, § and should sit facing either the east or north.
He must
keep the body perfectly straight, and hold the neck on a line with
it, not allowing the breath to enter or escape by way of the mouth.
The eye should be fixed upon the tip of the nose, calling up there
an image of the moon, and concentrating the attention upon her
bright disc exuding nectar along her bright rays.
The lungs
* Referring to the voices of Bdllimanas (Brahmins) reciting the
other holy works.
t See

Vedas and

Patanjalz'.-ED.

t All this refers to the time of actual practice.
But even when the practice
is suspended for some hours, the student is not to forget all that is laid down
under the head of observance and forbearance. Nor should he spend his vital
energy in any fatiguing exercise or work.
§That is to say which he can continue for an hour or more, without any sense

of pain or fatigue.
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(more properly, as other books have it, the belly) should then be
filled with air drawn in at the left nostril, and this being done, the
the mind should be direeted to, and fixed upon the fire that burns
at the centre of the system, locating the letter ''Ra'' and its sound
Having retained the vital breath in this manner
at that point. *
for as much time as one can without pain or suffocation, it should
This should immediately be
be expired slowly at the right nostril.
followed by drawing in of the breath at the same nostril, to be re
tained and expired at the left, in the manner just described. t
This should be secretly done six times every sunrise, sunset,
and noon, and the praetice should be continued according to ne
cessity, from three or four months, even years. The nervous sys
tem then becomes thoroughly purified, and the accomplishment of
this result may be inferred from consequent lightness of the body,
strength of appetite with power of digestion, and the hearing of
supernatural sounds. The praetice should be continued till these
signs permit its abandonment.
CHAPTER

VI.

Henceforward I shall describe Pranayama (restraining the
That which is called Pranayama con
breath) in all its details. t
sists of Rechaka (expiration), Puraka (inspiration) , Kumbhaka
(retention) of the breath. These three correspond to the three
letters of the Pranava (word of glory, AUM) for Pranayama is
The air should be drawn in at the left nostril,
not apart from it.
This process may extent over a
till the belly is completely filled.
space of time sufficient for mentally repeating the word of glory
sixteen times, in a measured manner, fixing the mind all the while
The air thus taken in, should be
on the first letter of it, viz, A.
held within while the word of glory is repeated sixty-four times,
keeping the attention centred on the second member of it, viz, U.
Or the air may be held within for the time one can do so with ease.
The breath thus restrained should then be slowly let out at the
opposite nostril, and the process need not last longer than the time
The
necessary for repeating the word of glory thirty-two times.
attention should remain centred all the while on the last letter of
the word of glory, viz, M. The process should be repeated in the
* No measure of time is mentioned in the text with regard to the inhaling
retention, and expiring of the air. [ It is dangerous.-En.] The double proces�
here described is one pranayama.

t Ra is the letter which has an occult connection with the element of fire.
tLet no ardent student of Theosophy take a leap in the dark without master

ing the meaning of the process in alt i'ts details, which are not given at full
length in this place.
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reverse order to complete one Pranayama.
Fill the belly by the
right nostril, repeating the word of glory sb,.�een times, and keep
ing the attention fixed, all the while, on the letter M. The breath
thus drawn in, should be held within while the word of glory is
repeated two scores of times, with the mind fixed, for the time, on
the great god (Vishnu) whose symbol is the letter A.
Or the
breath may be so restrained only according to one's power, being
in either case allowed, at length, to pass out slowly at the left
nostril. This process (i. e. , the whole of it) may be repeated, oh
dear one, over and over again.
The time for the various parts of this process may be measured
simply by repetitions of the word of glory; or in the case of a
Brahmana (Brahmin) by three repititions of the Gayatri accompa
nied with the great words t prefaced by the word of glory.
Or
anything enjoined by the Veda or by general praetice may be em
ployed and the Gayatri may be pronounced at least forty times
after the performance of Pranayama. A Brahmana (Brahmin)
well versed in the shrutis and devoted to religion may make use of
mantras drawn from the Veda, and never of those borrowed from
other sources. There are, however, some who prefer the use of
mantras derived from other sources, for the compassing of some
temporal ends. The Kshatriya, too, is required to observe the
same rules as a Brahmana (Brahmin) in regard to the use of man
tras in Pranayama.
To Vaisyas inclined to be religious, and
Sudras and females who have purified themselves by austerities,
the wise, oh Gargi! ordain the use in pranayama, of mantras pe
culiar to Siva or Vishnu, ending with the particle namas (bow-to
so and so), but of no Vedic mantra nor the word of glory.
The
female may even use her own name! in a similar manner, two
scores of times. In no case should Sudras and females make use
of Vedic texts, though some, indeed, do permit such use to a Vaisya
of good charaeter. A Brahmana (Brahmin) who has well studied
the whole of the Veda should perform pranayama, with the Gaya
try or the word of glory, at both the twilights every day. Sixteen
pranayamas per diem ought to be the rule, which, observed with
regularity, purify the praetitioner even of such heinous sins as
*This is what is called Pranayil.ma proper, and the one described as such in
ch. v is only a method for purifying the nervous system. The rule about the
relation of the three parts of the process to one another need not necessarily
hold in that pranayiima.

t Great words, z: e. Mahiivyiihritis, viz, the syllables Bhur, Bhuvar, Svah.
The word of glory is pronounced first, then these, and then the Gil.yatri.

:j: The reading in the text is so doubtful that it is not possible to say whether
name'' is the correct rendering of an illegible word in the text. The render
ing given is, however, likely to be correct.
•'
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freticide and the like.
The effect of the practice is potent enough
to destroy, in six months, the sins of all the previous births, and
to free one even from the sin of having killed a knower of Brah
man (Brahmana, or Brahmin).
Hence pranayama should be care
fully and regularly performed every day.
Those who are in this
manner devoted to the practice of yoga, as also to their own reli
gion, attain complete absolution through pranayama.
Puraka is the filling the belly with air drawn in from without.
The succeeding retention of the air as in a sealed earthen pot
(Kumbha) is called Kumbhaka. The expelling of the air is called
Rechaka.
That pranaayama which, during practice, produces perspiration
is of the lowest degree; whereas that accompanied by tremour of
the body belongs to the middle degree,-the highest being that
whereby the body is raised upward from the ground.
Till the
highest degree of practice is reached the student should apply
himself to the mastery of the lower stages.
The breath as it
were, dies within the body when the highest stage is reached.
The body is then levitated into the air, the action of inhalation
and exhalation being suspended, for the time.
Though the ac
tion somehow takes place in the body it is not perceptible when
the highest stage is reached.
When the process of breathing is
entirely suspended that which is called absolute (Kevala) Kum
bhaka is secured; it being nothing more nor less than constant re
tention within of the breath, without the help of either Rechaka
The pranayama performed with the help of these
or Puraka.
two is called sahita (conditional).
Whether sahita or kevala, no
one should neglect the performance of pranayama at any time; and
the sahita should assiduously be practised till the kevala is reached.
Absolute kumbhaka having been realized, there is nothing in all
The siddhi (occult
th.e three worlds which is beyond reach.
power), called manojavitva (swiftness such as of the mind in going
to and from places) manifests itself, grey hair resumes the color
of youth, divine sounds begin to be heard, in short, kevalakum
bhaka being reached, one is on the last stage to absolution.
Pranayama thus means the retention of the breath within the
body, and the method set forth above brings about results which
I describe to thee, how
defy death itself in all and every shape.
ever, an easier method of mastering the breath.
Having filled
the belly with air drawn in from without, at the time of sunrise
and sunset, one should fix it by mental effort in the middle of the
navel, at the tip of the nose, or at the point of the toes of each
foot. This practice will guard the student against all disease and
and fatigue or exhaustion.
The fixing attention on the breath, at
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the tip of the nose, leads to mastery over the vital airs; concen
tration on it at the navel conduces to the destruction of disease;
and concentration on it at the toes imparts particular lightness to
th� body. He who draws the air in with the tip of his tongue and
swallows it, feels no heat or fatigue, and is never touched by di
sease. He who practices this either at sunset or at sunrise, con
tinually for three months compels, as it were perforce, oh blessed
one! the goddess of speech (Sarasvati) , to make her abode on the
ti�) of his tongue; and another three months of practice frees him
ft om the most incurable disease of any description.
He who con
ce11trates upon the breath, having centred himself within himself,
at the place of the Kundalini, becomes instantly free from con
sumption aud other diseases of the kind. He who draws in the air
with the tip, and holds it at the root, of the tongue, and swallows
the nectar (the jucy saliva that exudes from the top of the palate
by force of the volume of air confined within) enjoys health and
happiness. Or if one draws in the breath at the left nostril, and,
holding it at the roof of the palate, swallows the nectar that drops
on account of the heat, he becomes free from all disease. He who
draws in the air with his tongue, and swallowing it carries it to
the middle of the cesophagus, or the navel, or to the sides, and
allows it to remain within for about twenty minutes, becomes free
from disease, by continuing the practice for a month at sunrise,
sunset, and noon, every day.
He who practices any of these
methods, of swallowing the breath, or the ambrosial juice, either
for six months or three, gets rid of such inveterate diseases as
cramps, dropsy, poisoning of the blood, burning of the skin, and all
diseases of the mouth and throat, nay fever of any kind vanishes
at once, and even the deadliest poison is digested with perfect im
munity. It is needless to say more of the advantage of pranayama,
but even grey hair turns black, and old age blooms into youth.
These, oh beautiful one! are the methods of bringing the prana
under control.
One who applies himself to them, after having
well mastered some one posture, with full concentration of mind
and control over the sense, will come out entirely successful and
happy.
He should draw the apana upward, repeating the word
of glory all the while and holding it fast in the . . . , should di
rect a current of prana to that point. Again he should raise the
apana to the place of the vital fire, and fuse the prana with it at
the point.
The prana may be held in the head till ecstasy ensues.
This should be done by stopping the two ears with the thumbs of
both hands, the eyes with the forefingers, the nostrils with the
mid dl e fingers, and keeping the mouth closed all the while. Thus
indeed should all the active senses be controlled for the while, with
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the hands.
The prana passes like a fine fibre of the lotus-stalk
by virtue of this method, through the sushumna into the Brahma
Divine internal sounds are produced by this process,
randhra.
and the music resembling the sweet harmony of a Vina pervades
the whole body up to the top of the head.
The sound bears re
semblance at first to the shrill and loud ring of the noise produced
by the blowing of a conch-shell, and gradually deepens into the
thunder of heavy clouds.
The prana having been fixed in the
Brahmarandhra, and the mind being fused in atman, the ascetic be
comes all joy, and indeed obtains perfect mastery over the vital airs.
Other yogins of steady mind, always practising pranayama
without rechaka or puraka (exhalation and inhalation) hold a dif
ferent view.
The ankle of the right as well as the left foot should
respectively be pressed firmly against the left and right side of the
perinceum . . . . , and there should remain no space between
the skin and the thigh of each foot thu.> placed. The trunk should
all the time be held straight in a manner to keep the back, belly,
and neck, in a straight line.
The eyes should then be directed
toward the rig-ht ankle, and the word of glory (the pranava=AUM)
should be mentally repeated in a constant manner.
Whoever with
the mind thus brought to a point sits in a secluded spot in this
posture repeating the word of glory, if he be a Brahmana (Brah
min) or Kshatriya, or any mantra sacred to Shiva or Vishnu, if
he be a Vaisya, Sutra or female, and practises yoga, succeeds in
sending the prana, the activity whereof is so much waste of vital
ity, to the point where burns the central fire, and is able to neu
tralize the wastful effects of its action by contemplation thereon.
The effects of the contempletion of the central fire manifest them
selves in lightness of limbs, keenness of appetite, and power of
These signs having been obtained, the prana should
digestion.
be mentally removed to the point of the navel, and held there
under contemplation repeating aloud the word of glory or the man
tra, as the case may be.
Till the mind completely loses itself in
the sun whose place is at the navel the knower of this secret must
persevere in this practice with patience and care.
By this process
of contempletion the fire at the navel expands the nerve known as
Kundalini, whereinto the prana thus fin:ls easy access.
By the
expanding power of heat, and by the dilation caused by the prana
actually flowing in, the Kundalini becomes inflated and rises up to
the point of the navel, the prana thence rising at once to the seat
of the Sushumna in the Brahmarandhra.
When the prana, oh
beautiful one! has reached this point, the ascetic should remove it
to the heart, mentally repeating the word of glory, or the mantra
as the case may be, and fix it there.
It should there be identified
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with the akasa which fills the cavity of the heart, and the whole
body should be filled with air, the repetition of the word of glory
l?_eing kept up all the while.
It is indeed then that the light of
Atman shines in native lustre like the sun in the sky.
If the yo
gin desires to give up his connection with his mortal body, he
Fixing the attention then, on the word of
should act in this wise.
glory, the one-lettered Brahman, and breaking through the centre
of the head by contemplation on the Brahmarandhra, he may free
liis prana and fuse it in the cosmic prana which fills all space.
The cosmic prana being thus reached, and immutable firmness
being gained, the ,ascetic should merge his Self in the light and
supreme bliss of Atman.
Such a one is Brahman, oh Gargi ! he
is never drawn into the whirl of reincarnation.
Therefore, oh
thou of beautiful make, practice pranayama either all the time or
at the two twilights.
Those who are devoted to pranayama reach
the highest stage of bliss, being thorougly purified by the process.
There is nothing except pranayama which can lift one out of hell;
that alone is the only boat which can land in safety on the other
side those who flounder in this ocean of world-misery. There
fore shouldst thou carry out these instructions and always practice
pranayama in the manner indicated.
CHAPTER

VII.

Oh best of Brahmana! (Brahmins)* thus far I have described
the four external divisions of yoga; henceforward I enter upon a
description of the four internal ones, which be thou prepared to
hear with attention:
The first (of these four) called Abstraction t
(Pratyahara) consists in drawing away the senses from their respec
tive objects in general experience.
The recognition of the whole
in a part (=individual self), as the result of this process is the
highest abstraction praised by those who know all about Yoga.
The absence of desire for the perfornance of those religious acts,
etc., which are enjoined to all, is also a variety, and an important
means of, abstraction; and is indeed the best help to yoga, being al
ways practiced by ascetics. I now proceed, oh Gargi ! to enumer
ate to thee the several vital points in the body, as detailed by the
Ashvinikumaras, the physicians of heaven, for a knowledge of
these is most essential to the success of yoga, which is none other
than the unification of the micro- with the macro-cosmos.
I shall
set forth all these in full detail, pray attend with all your mind.
The big toes of the feet, the ankles, the middle of the thighs, the
root of the thighs, the hips, the middle of the abdomen, the
* Knowers of Brahman.
t In its root-sense of " drawing away from".
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re&um, the centre of the body, the secret organ, the navel, the
heart, the cavity of the throat, the root of the tongue and the nose,
the two eyes, the middle of the eyebrows, the forehead, the crown
of the head, these are the vital points in the body.
Now I de
scribe the exa& position of these, one after the other.*
The toes
are four and a half finger breadths from the ankles, and the
middle of the thighs is ten from the same. The root of the thighs
is eleven fingers breadths from the middle of the thighs, the hips
two finger breadths from this point, and the middle of the ab
domen nine from the hips. The opening of the re&um is again
the same distance (viz, nine finger breadths) from the middle of
the abdomen, and the centre of the body two and a half from that
point. The secret organ is two and a half digits above this point,
and the 113.vel is twelve digits further above. The heart is four
teen digits from the navel, and the cavity of the throat is six digits
above. The root of the tongue is four digits from the cavity of
throat, the root of the nose four from this point, the eye being only
half a digit from that. The middle of the eyebrows is only half
a digit from the eyes, the forehead three above, and the crown of
the head three still further.
The pra&itioner of yoga should
carry the breath by abstra&ion, to these points, one after the
other, and contemplate on it, in every one of them. All diseases
disappear by this pra&ice, and the a&ual study of yoga bears fruit.
This is the opinion of those who are well aquainted with all the
secrets of Yoga. Attend, oh beautiful one! to the mode of ab
stra&ion which I now describe for thy benefit. Fill the body with
air from the toes of the feet to the crown of the head, and hold the
air within for as much time as you can by way of Pranayama.
Abstra&ing the breath from the crown of the head fix it at the
forehead, and moving it thence carry it to the middle of the eye
brows, thence to the root of the tongue, to the cavity of the throat,
to the centre of the heart, and to the navel, one after the other.
From the navel remove it to the secret organ and thence to the
centre of the body, whence again draw it into the re&um and take
it to the middle of the abdomen. From the abdomen remove it to
thighs and carry it still downward to the middle of the thighs.
From thence abstra& it to the ankles whence take it lastly to the
toes and fix it there. That wise man, who in this manner, ab
stra&s the vital breath and carries it from place to place, being
able to fix it at any point at any time, is able to purify himself of
all sin, and to live on while the sun and moon endure. This has
been taught, for the successful pra&ice of Yoga, even by the sage
*The measurements given here are in many cases exactly half of the actual.
This is especially so in the first four.
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Agastya, and all sages agree in declaring this as the best method
of abstraction.
He frees himself from the greatest of all diseases
-this miserable world-, who having drawn the breath in is able
to fix it on both sides of the Kundalini, mentally repeating the
word of glory all the while.
He who having drawn t,he breath in
as above, fixes it in the cavity of the heart, realizes Atman at no
great distance in time.
What can disease do to him who thus
practices abstraction internally as well as externally after having
filled the belly with air drawn in at the nose?
He who, having
fixed the air in the middle of the eyebrows and at the back of the
chest, contemplates upon it with steadiness, reaches the condition
of the Absolute.
There is no use saying more on this subject.
Be regular in your daily practice, and above all, having brought
the breath to the middle of the eyebrows through the sushumna,
fix it there under contemplation till the mind is entirely lost in it.
CHAPTER

VI I I.

Henceforward I proceed to describe Contemplation (Dharana)
of the five tattvas; hear, oh thou full of austerities! with concen
trated attention.
The wise who know the essence of this science,
call contemplation that which copsists in centering the mind full of
Sama* and other qualities, in Atman.
The fixing the mind on
the external akasa carried into the internal one which is ever-pre
sent in the lotus of the heart situate within this abode of Brahman
(viz, the body), is also called contemplation by those who under
stand these things; and this is approved also by the Tantrikas, t
Contemplation is of five kinds; hear
the wise, and the learned.
these severally described.
It is fivefold in consequence of the con
templation of the five different gods, respectively in the five ele
I;tents Prithvi (earth) , Jala (water) , Tejas (fire), Vayu (air), and
Akasa (ether). The position of the first of these five tattvas is
between the feet and the knees, of the second between the knees
and the opening of the rectum, of the third between that point and
the heart, of the fourth between the heart and the middle of the
eyebrows, and of the fifth from that place upward.
There are,
however some, believing themselves learned in the essence of
yoga, who hold a different view. They assign to J ala the region
between the knees and the navel, and to Tejas that bftween the
navel and the throat; the fourth and fifth-Vayu and Akasa-be'* These are six in number: (r)Sama, control over the senses; (2) Dama, with
drawing the senses from their objects and fixing them on Atman; (3) Uparama,
freedom from all forms whether of religion or conveution; (4) Titiksha, equa
nimity under all conditions; (S) Shraddha, faith in one's self, the teacher and his
science; (Samadhana, complete renconciliation (with Atman.
t Mark this well.-ED.
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ing left respectively to the region between the throat and the top
of the forehead, and the forehead and the Brahmarandhra.
But
those who understand the true meaning of the Shdstras do not ac
cord their assent to this distribution.
For, oh beautiful faced one!
if the place of Tejas were thus in the middle of the body, all effects
(viz, form) must rest in the cause* (viz, Tejas), and become anni
hilated in consequence of being reduced to the state of the cause, as
in the case with pots and the clay out of which they are fashioned.
In Prithvi, oh Gargi, contemplete on the god Brahma the lord
of all, i� Jala on Vishnu, in Tejas on Rudra, in Vayu on Ishvara,
and in Akasa on Sadasiva. t The process of doing this in all detail
is as follows: [Tabulated to avoid repetition, and for conciseness.]
Method to effect!Tattva conthe contemplation. templated.

l

I

1

.

I

The form of tne go d contemp 1 ated upon.

Brahmil., the creator of the
Fix the air in
the region of. . Prithvi. universe, with four hands.

------ 1----

do

·

·

·

..

1
·

·

·

·

·

1

·

__

__

do . . . . . . . . . . .

!
Ma.

------- ------- !-�

Jala.

do .. ........ .

(

Letter
Time
for use needed.

.

TeJas.

,

1 ____

Vil.yu.

!

The result.

I Freedom
Two
I fr o m dis
hours.
ease.

The god Vishnu with four
hands, all peace and calm, with
the smile of happiness on his
lips, as bright as a clear piece
of rockcrystal, and wearing yellow garments.

Va.

do.

Freedom
from sin.

The god Rudra, as bright as
the sun, with the body all besmeared with ashes, all joy and
bliss .
__ _ _

Ra.

, ,

do.

__

__

B e c o mi n g proof
against fire

--

do.

_

___

____

__

The god Ishvara.

------ ---- 1 ------- -------

do . .... .. . .. . Akil.sa.

!I

I

The god Shankara, z: e., Siva,
the greatest of all, of the form
of a point, resembling akil.sa by
being of the color of a clear
rockcrystal, having the crescent
moon over his head, with five
faces, ten hands and three eyes;
all peace and joy, bearing all
arms, wearing all ornaments,
with one half of his bod v shared
by his consort, Uma, the giver
of all good, the cause of cause.

__

Ya.

La.

Power to
rise up in
the air.

--- 1 -----

Even
a second.

Final ab
solution.

* For it is believed that Tejas is the cause of all form perceptions.
t Rudra, Ishvara, and Shiva are three aspects of one and the same God, and
correspond to the three qualities Tamas, Rajas, and Sattva (grossness, energy,
and passivity), being the destructive, protective, and enlightening aspects of
Prakriti.
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All the effeCl:s from Brahma* upward should again be drawn
into their respeCl:ive cause, the last being merged in Siva, the
highest objeCl: of contemplation. The mind may then be merged
in the essence of all-the supreme atman.
But in this matter other ascetics who have full realization and
experience of Brahman, say that effects should be merged in the
cause simply with the help of the word of glory.
For when the
"voice of the silence" within begins to be heard after contempla
tion on the word of glory, the supreme purusha whose body is all
joy, who is none other than absolute Brahman, whose glory is
deep yellow, appears before the mind's eye. Be thou, therefore,
prepared to praCl:ice at least three pranayamas each time, repeat
ing the word of glory all the while; and merging the effeCl:s in
their respeCl:ive causes, lose yourself in the eternal glory of the
purusha just described.
Oh beautiful one! the physicians of the gods well aquainted
with yoga and having full knowledge of Brahman, say this wise
in regard to the utility of this process.
The body is made up of
the five tattvas, and is full of the three humors, Vata (wind), Pitta
(bile) , and Kafa (cough). The body governed by Vata is reduced
in bulk by the praCl:ice of Pranayama, whereas that governed by
Pitta does not undergo similar change. If Kafa predominates, the
body becomes full in a very short time.
Diseases produced by
Vata are destroyed by contemplation on Tejas i. e. Agni, and these
as well as those produced by Kafa are removed by contemplation
on Prith vi and J ala. Contemplation on akasa relieves diseases
(such as delirium tremens, etc.) arising out of a disturbance of the
three humors.
The physicians of the gods emphatically declare
that diseases of the last kind are easily removed even by prana
yama. Hence, oh dear one! attend carefully to thy daily duties
in this behalf and praCl:ise contemplation with due care.
CHAPTER

IX.

Henceforth I begin to describe the meaning and method of
what is called Absorption (Dhyana) which, oh Gargi! hear with
attention, for that alone is the cause of bondage as well as absolu
tion.*
Absorbtion is the identification of the mind with atman;
and this is done in two ways, whence absorption itself is regarded
as of two kinds-viz. concrete (saguna) and abstraCl: (nirguna).
The first of these two is of many kinds. Five kinds of absorption
t Because Brahmil is the god of Prithvi, which is at the feet.
*For, whatever a man identifies himself with, he becomes. This is an im
portant rule in Rilja-Yoga, and it may be observed, the parts of Yoga from Pra
tyahilra upward belong more to Rilja- than to Hatha-Yoga.
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sanetioned by the Veda are declared to be good by the wise, but
only three of them are said to be very good, the best being only
one-the abstraet.
Having well studied the positions and func
tions of the vital nerves in the body, and having well mastered a
minute knowledge of the position, funetion, and aetion of the vital
airs, and having also become familiar with the ways of those who
know atman, one should apply himself to abstraet absorption.
This is of the form of the constant mental convietion " I am Brah
man", one, eternal, without beginning, middle or end, all glori
ous, all purity, all pervading like akasa, endless, immovable, un
surpassed, great, small, not comprehensible by the eyes, not even
of the form of akasa, without smell or taste, incomprehensible,
free from change, all bliss, ever new, neither being nor not-being,
the cause of all causes, the support of all, one with the cosmos,
formless, without parts, unseen, within, without, everywhere, all
eyes, all feet, all touch, all head.
Those who are devoted to the
observance of formal religion contemplate, without the body,
upon the highest, eternal, and blissful atman, endowing it with
the form of the supreme Purusha of deep yellow color, having
learned the method from some competent teacher.
Or they fix
the mind upon, and identify themselves with, the form of the lord
Vasudeva, locating it in the lotus of the heart, with eight petals,
rising out of the central knot (at the navel), supported on a stalk
twelve digits long, and blooming fully by force of Pranayama,
Vasudeva, the cause of the universe, ndrdyana, unborn, all-pervad
ing, having four hands, of beautiful shape, bearing his usual in
signia-conch, disc, and mace-,adorned with coronet, bracelets,
and other ornaments, with eyes resembling the leaf of the lotus,
having the mark of the vatsa-jewel on his chest, the lord of La
kshmi, with face as bright as the full moon, having the color of
the white and red lotus, all joy, wearing a hearty, pleasant smile,
as bright as a piece of spotless rock-crystal, wearing yellow gar
ments, with the mark of a lotus on the soles of both his feet, one
with the highest atman, changeless, shining with native effulgence,
being the greatest purusha present in the heart of all.
This is
called concrete absorption.
The place of the objeet meditated
upon must be the lotus of the heart, having mulaprakriti for its
basin, the occult siddhis * for its petals, true knowledge for its fila
ments, the true gnosis for its stalk and root, and blooming fully
under the great sun-the word of glory.
In this spot should be
mentally fixed the great fire called Vaishvanara, sending forth its
effulgence in all direetions, burning all round with a bright glow,
the cause of the universe-Ishvara-, illuminating itself from top
*Meaning occult powers, eight in number, well known as anima, mahima, etc.

136

to toe.
In this Vaishvanara, should be sought out a jet, as steady
as the flame of a lamp, protected from the slightest breeze, with
the great Atman shining in it in all its native splendor-immutable,
resembling a dark cloud, as brilliant as the flash of lightning, as
yellow as nivara-grains, the cause of all causes.
This form must
be recognized as the Vaishvanara, and should be identified with
one's self.
This kind of concrete absorbtion being complete, the
student becomes identified with Vaishvanara and obtains absolu
tion.
Another method consists of realizing mentally a picture of the
sun and becoming fully absorbed in it-the sun, the soul of every
thing under heaven, the purusha, all gold even up to the nails of
his hands and feet and the hair on his body, the lord Hari incar
nate. Or the god Prajapati may take the place of the sun,-praja
pati sitting in the padmasana-posture on the well-known lotus,
having four faces, all calm, as white as the leaf of the white lotus,
the object of universal veneration, and declared by the sacred texts
as the endless.
Absorption in this case consists in identifying
one's self with one or the other thus presented to mental vision.
These three are the great paths to absolution, and the wise do
indeed attain absolution by the said absorption into the sun.
The
highest jnana (jnana or gnosis) is the conviction, " I am that which
is Atman" which is all light, located in the space between the
eyebrows, the cause of all, pervading the whole body from the
center to the top, the indescribable, which shines with immeasur
able splendor.
The following is another method of absorption.
Having as
sumed the padmasana-posture, one should imagine himself to be
all Siva, keeping the eyes fixed all the while on the tip of the nose,
-Siva free from all change, the greatest god, all peace, the high
est Atman, immutable, all light, immortal, and located in the
middle of the eyebrows.
A different method of concrete absorption would be the realiza
tion, in the lotus of the heart, fully blooming, having the moon in
the center,-of one's own Atman (the individual ego) as of und�fined
form, the subject of all experience, immutable, surrounded in all
directions with the rays of the moon, emitting nectar, the highest
purusha, bathed in streams of nectar flowing from the lotus of the
head, having sixteen petals and lying with its face downward. On
the whole body being filled with this nectar, the student should
identify himself with this Atma-purusha.
One conquers death by
the practice of this absorption for six months, and becomes with
out doubt completely absolved within a year. To one who is alive
though absolved, there is not the least possibility of being in con-
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tact with evil or misery in any shape.
It being so, it is impossible
to describe the degree of happiness within reach of one who is thus
absolved for ever, but the really difficult thing is indeed the being
so absolved.
Therefore, oh thou fair-faced one! give up all idea
of the result of your acts; connect not yourself with the possible
results of your duty, and devote thyself entirely to the practice of
proper absorption.
The wise speak of innumerable methods and
kinds of absorption, but of these those described here are the
principal, the rest being not as useful.
The wise having realized
Atman, whether concrete or abstract, within themselves, become
lost in ecstasy, a course which thou too shouldst not fail to imitate.
CHAPTER

X.

I proceed to describe the condition of ecstasy (Samadhi) the
means of destroying the bonds of this world, for those who are
Ecstasy is that condition wherein the jiva
entrapped in them.
(soul) is lost in supreme (Atman); in other words, the merging of
the subjective ego in Brahman.
As absorption in Atman goes on
deepening itself, so is ecstasy brought about in an effective man
ner.
Hence, having fixed the mind on Atman, one should not
This rule applies to
move away from it (till ecstasy is induced).
all things, and one becomes whatever he identifies himself with,
and falls into ecstasy over the subject thus brought under contem
plation.
As a volume of water, after entering the ocean, loses its
individuality so is self lost in the Self in ecstasy.
This, oh gargi !
is to be remembered in this connection.
One attending to all
religious duties in a regular manner, and having full control over
his mind, should reason out the teachings of his preceptor into
full-grown conviction, and should become firmly attached to that
conviction after consulting as often as necessary with the wise and
the learned. He should then apply himself to the method of bring
ing about union (yoga) of Atman (jiva-soul) and paramatman, and
should, from signs and indications internal as well as external,
given by age, etc. , determine the moment of his death. He should
then remain perfectly calm, ever in bliss, in full control of his
senses, devoted to duty and to the good of all, and should pass
over his lore to his son together with all secret mantras he
may know, and should complete the remaining samskaras * to his
mortal body. Then he should withdraw to some holy spot, situated
in a pious country, and resorted to by the wise and the learned.
*S u ch as becom ing a Sannyi\.sin etc.
It is customary even to the present
da y by orthodox Brahmanas (Brahmins), even while on death bed, to form
ally renounce the sacred thread, and put on brown cloths, in token of having
become Sannyasin.
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Having there spread the kush,1-grass or the skin of a black antelope
on the ground, he should sqmat upon it in the padmasana-pasture,
protecting his body with proper mantras, and sitting with the face
towards the East or the North.
He should then close the nine
orifices of the body and should concentrate all his mind upon the
light of Atman, the formless cause of all, situate in the akasa in
the lotus of the heart made to open by force of Pranayama.
The
prana should at the same time be carried to the crown of the head,
and the great cause, all bliss, should be fixed by way of contempla
tion on the spot between the eyebrows. He who gives up the ghost
in this manner with his mind fixed on Atman, and repeating the
word of glory (aum) which is the symbol of Atman, becomes
Atman (Brahman).
The wise must practice this yoga which re
veals the true glory of Atman, iri order that it may be of use to
them at the last moment.
For, it is said by the wise that whatever
the thing one contemplates upon at the last moment, he becomes
it, in consequence of being full of it.
Those who are peacefully
devoted to duty, give up the body while in the condition of yoga,
being one with the Self.
Those who attend to their prescribed
duty, not losing sight of the highest gnosis accompanied with this
yoga, and remain unaffected by the results of their acts, have abso
lution, oh gargi ! within the very palm of their hand.
I have thus
described in full detail what has been indicated by Brahma as the
best way to absolution.
It behooves thee, Gargi ! having mastered
this yoga with its eight subdivisions, and having obtained the con
dition of nirvana, to give up all intercourse with this false world
of maya (illusion).

*In the Bhagavad-Gita, ch. ii.
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f!{OTICE AND CAUTION.

The present issue of the Oriental Department brings to a close
the translation of the Yajnavalkya Samhita Upanishad. Readers will
observe the marked difference between the Hatha Yoga and Raj
Yoga praCl:ices indicated by the sage. Hatha Yoga means the
pursuit of physical praetises consisting of postures and manage
ment of the breath, having for their objeet the waking up of dor
mant psychical currents and faculties through such purely physical
means; Raj Yoga-or the highest Yoga-is the opposite of " Ha
tha" and is intended to train and develop the inner man and the
mind first and foremost on a true philosophical basis. The pre
sent Upanishad is a combination of both these systems, and in so far
as it prescribes Hatha Yoga praet:ises it is dangerous. The danger
is in the faet: that these postures and regulation of the breathing,
without a competent guide, actually do, as the editor knows from
experiment and experience, bring about physiological changes,
with a more or less sudden development and disturbances of astral
currents in the praCl:itioner, which destroy the balance necessary
for the preservation of health and sanity. Furthermore, through
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the desire to obtain psychic powers there is a temptation to the un
thinking student to rashly attempt the postures and so on without at
the same time pursuing the strict observance of all the virtues
incessantly declared to be absolutely essential; and in addition
there should ever be at hand a guide to prevent errors and ad
just the progress of the disciple.
Once more, then, does the editor emphasize the dangers, and
Prof. Dvivedi also confirms the warning from his point of view.
The gate is broad and the road seems easy, but the price is too
heavy, for disease and madness lie that way.
These considerations naturally lead to the question whether
any account of the matters referred to or any translations of these
Upanishads should be given. This Department aims, however, at
the furtherance of the second object of the Society, and, as Prof.
Max Mliller says, we cannot know about the Eastern literature
nor can we rightly judge until we are in possession of a translation
of it.
For these reasons these translations are given, since they form a
part of a great mass of Oriental lore. The Department is a scien
tific one and deals with the facts of Oriental literature. It hopes,
however, to so contrast the Hatha and Raj Yoga systems that
there can no longer remain any doubt as to which of these is the
higher and the better to follow. Those who desire permanent
results will know that the Raj Yoga is the only certain, effective,
WILLIAM Q. JuDGE,
and true system.
GenerJl Secretary A m er ica n Section.

Translated for the American Section T. S. by Prof. Manila! N. Dvivedi.

[CONCLUDED.]
learned sage Yajnavalkya having finished his dis
course, his wife addressed him as follows in the midst of
the assembly. How should one devoted to the course
of Yoga perform all that is enjoined as religious duty,
at the two twilights or even during all time? And explain also,
oh lord! what is really meant by absolute freedom from the ob
servance of such religious injunctions? Being thus asked, the
Brahmana, true knower of Brahman, directed his looks toward
Gargi and began as follows:
That which may be enjoined as religious duty to one devoted to
Yoga may, oh beautiful one! be performed by him in his own
���HE
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way, after the teaching of his philosophy. And this at both the
twilights or during all time. Perform the sacrifice, for example, 
by pffering as oblation all that pertains to the mind, into the fire
of Atman, fanned into flame by regular pranayama. This consti
tutes for one devoted to Yoga that which is enjoined as Agnihotra
to the followers of formal religion. To one who thus fully meets
the proper intent of all ritual, there remains not anything yet to
accrue in the form of ' absolute freedom from the observance of
religious injunctions', for he is already free and happy, the dis
tinction between jivatma and paramatma having vanished. The
knowers of Brahman should at the beginning certainly attend to
all formal observances, which however should be set aside as so
many snares, as does he who is a Yogin, at the moment of final
departure (i. e. death). The death of a true knower of Brahman
while yet held fast in the chains of formal observances, is equal
to his being actually led into hell, -whence it is plain that one
devoted to Yoga should shake off all formal observances. Thus
the Yogin, too, must attend to religious injunctions (in the manner
aforesaid), and thou, too, oh Gargi ! must attend to all that goes
under the name of formal religion. But when it is time for thee
to depart, abandon everything, and uniting the soul (jivatma) to
the Great Soul (Paramatma) rest in entire peace.
Having said this much Yajnavalkya, the treasure of austerities,
turned to the sages assembled, and addressed to them the follow
ing words: '' Oh ye sages ! having performed the evening worship
with due concentration, you may all depart for your hermitages. "
The sages, all observers of absolute* vows, being thus permitted
to depart, began to retire towards their respective abodes, after
duly worshipping the sage Yajnavalkya, and pronouncing bless
ings upon his wife Gargi. Among these were Visvamitra, Va
sishtha, Gautama, Angiras, Agastya, Narada, Valmiki, Badara
yana, Paili, Dirghotamas, Saunaka, Bhargava, Kasyapa, Bhardvaja,
and many others, observers of great austerities, and learned in the
Vedas and the Vedangas (
the six accessories of the Veda, vii. ( r)
the Science of Pronunciation, ( 2 ) the Book of Ritual, (3) Gram
mar, (4) Derivation, (5) Prosody, and (6) Astronomy). These hav
ing departed, Gargi, full of austerities, laid herself prostrate at the
feet of her lord and spoke as follows:
Oh Lord! the knower of all Shastras, beneficently inclined
toward all beings, the best of Yogins, you certainly have de
scribed Yoga, the means of absolution; but this Yoga which, with
=

*z:e., not limited by conditions of time, place, etc. The vow, for example
of not telling a falsehood at any time and any place is an absoiute vow, called
l\Iahan.
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its eight parts, leads to Moksha, I for one have entirely forgotten
while in your presence. Be pleased, therefore, my love! to im
part to me the whole essence of Yoga in as concise a form as
possible, and thus to save me from this terrible ocean of birth and
death. The Brahmana, full of the knowledge of Brahman, thus
requested by his wife, equally conversant with the knowledge of
Brahman, turned his gracious looks toward her and said with a
sm le, "Oh dear Gargi ! why dost thou, beautiful one! throw thy
selfi on the ground? I shall impart to thee the essence of Yoga in
a conveniently concise form" .
CHAPTER

XII.

Attend, oh Gargi! to what I say. Press the ankle of the left foot
* * * and meditate quietly upon the jet of the flame (within.)
Prana, the action whereof is so much' waste of vitality, being
thus stopped, flows up to the place of fire in the body. The fire,
then, burns more bright on being made the subject of contempla
tion every morning, evening, and midnight. This practice should
extend every time during ten days over a Muhurta (48 minutes),
when, the vital air being thoroughly mastered, various psychic
experiences will dawn spontaneously upon the inner consciousness
of the ascetic. Foremost of these experiences, on the outward
plane will be lightness of limb and body, glossiness of the skin, fol
lowed by keenness of appetite. The voice within will then begin
to be heard, and if the practice is continued for six months or
twelve, physiological processes will alter. If the course of study
is prolonged to three years in the same manner, there remains
indeed no reason to have fear from anything.
Then the ascetic must unite the vital air with the fire within by
an effort of the will, and should enkindle the latter into a blaze
by this method.
The Kundalini lying at the navel and not as yet sufficiently dis
tended, will by this process be moved to give access to the vital
air. In its normal condition the Kundalini winds itself around
the central knot, and obstructs the upward course of the vital air
through it, by its gagging its own mouth (the way of access) with
the tail held fast in it. It lies like a sleeping serpent ever shin
ing with its own light.
Its place is at the navel, whether in
birds, beasts, or men. This serpent-like Kundalini is, as it were,
warmed with the fire fanned into flame, by the vital air taken to
the place of its abode, in the manner aforesaid, and is thus forced
to open its mouth, as it were, and give access to the vital air
(prana) with which it then becomes sufficiently inflated. Thus the
serpent at the navel being awakened, the prana courses through
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1t mto the whole body, with the (eleCl:ric) fire thus produced,
even like threads which pass through the length and breadth of a
cloth. Having thus got hold of the place of this serpent, the as
cetic devoted to absorbing contemplation, should draw the apana
up towards the point of the navel. Oh innocent one! when the
vital air passes along with the said fire, beyond the navel and
pervades the whole body, all diseases disappear, fresh vitality
and vigor are imparted to the whole system, and the body shines
with supreme beauty. When the vital air enters with the said
fire, into the Brahmarandhra, the ascetic should meditate upon
the brilliant jet of light which immediately appears in the heart.
The air thus held in the heart by this process of meditation enters
the thousand-petalled lotus (in the head) and turns its face upside
down. In the lotus of the heart called, oh Gargi ! (in the Upan
ishads) the "city of Brahman", thus made to bloom in full, the
prana appears like numerous suns shining simultaneously in the
morning. The fire extending from the center of the heart to the
opening of the sushumna appears like an unbroken streak of light
ening in clouds charged with water. The fire having been brought
into the full-blown lotus of the heart, and the vital air being, as it
were, burnt into it, external signs in the form of great learning
and supreme knowledge of Brahman manifest themselves. The
ascetic should then fuse the vital air into the vital fire, repeating
all the while the word of glory with the point over it (AUM),
and contemplate on the new moon in the middle of the forehead as
bright as the moon. Then the prana may be fixed with the fire
in the middle of the eyebrows, and the Yogin should get absorbed
in the atman within. In that "city of Brahman" oh Gargi ! all
J nana, shines Jiva alone, independent of Mahat and others. In
the heart, at the navel, and between the eyebrows, there burns a
constant jet (of the fire of atman) entirely unseen; try oh Gargi !
by all means to realize this, all light and bliss. He who medi
tates upon the light in the center of his heart, or in the middle of
his eyebrows, comes to see the Sakti (i. e. Kundalini) bristling
with light, like the jet of a lamp, aud realizes Brahman at the
same time. When the mind is entirely lost in the middle of the
eyebrows, then indeed is the whole of atman seen at that point by
ascetics. Not only this, but they experience a kind of gentle shock
in the head which opens the way to a condition akin to clair
voyance, bringing within view gods, celestial scenes, stars, moons,
the Rishis, the siddhas, gandharvas, and the like.
After the praCl:ice whereby the mind becomes lost in the abode
of Vishnu (i. e. the middle of the eyebrows, or at the navel), is
carried on for some time, the Yogin must concentrate his atten-
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tion on the internal cavity of the head, locating in it an image
of the full moon for purposes of contemplation. The vital air be
ing held fast in the abode of Vishnu, and the jiva being absorbed
into immortality at that point, the mind too becomes completely
annihilated, and approach is made to real absolution, as those say
who know. The prana being held fast in the abode of Vishnu,
and the atman *being seen in the pure light of sattva, supreme
ecstasy and joy ensue ;-oh Gargi ! try with pure heart to reach
that condition. The ascetic keeping all the Observances and For
bearances set forth at the beginning, and observing striCt tem
perance in everything, should go on with this praCtice, and obtain
the highest joy ever concealed (from laymen) in the deepest well;
-indeed this passage to the "city of Brahman" is absolution
But what is meant by the "city of Brahman"? " That from
which, oh pure one ! all things emanate, that wherein they are
sustained, and that whereunto they finally return, is Brahman",
the formless, as described in the Upanishads. It is also described
in the SrtUi which says " It is ever immutable and one, situate in
the akasa pervading the lotus of the heart, all light, all bliss, and
imperceptible, being thus as it were, enshrouded in a cave". "It
is minuter than the minutest, and greater than the greatest, ever
present, as in a cave, within every being, ever free from evil and
misery." t Realize this extraordinary essence even on the death
bed. Remove the vital air with the vital fire to the crown of the
head by force of \vill, and then go through the head in the manner
indicated by a competent teacher, and fuse the individual prana
with the cosmic prana, repeating the word of glory all the while.
If, oh dear friend ! thou wishest to know how one can give up the
body at will, I describe the process to thee. Repeat mentally the
word of glory, and send out the internal prana through the crown
of the head, broken open for the purpose, thus becoming one
with atman and casting away the useless body.
Having in private said this much, the real key of the whole
science, the surest way to absolution, the pith of the whole of
Yoga, the means of destroying bondage-the holy god, oh best of
Brahmanas ! fell into ecstasy. Having with proper words and
salutations duly worshipped the sage, explaining this secret know
ledge, the treasure of learning, the best among knowers of Brah
man, the wisest of the wise,-the holy lady found the greatest
bliss (within herself). She applied herself in private to Yoga, th�
* The word fltman here stands for the S!'lnkhya purusha (jiva-soul) and not
for Brahman, whence it is called the !'ltman.
t This and the two quotations given before are actual texts from the Upani
shad.
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parn of absolution, and abandoning the world sought out a secret
retreat in some remote forest. She there found within her heart
that son of Vasudeva *of and from whom is the whole world of
experience, who is the source of all knowledge of every descrip
tion, who is ever one, unmanifest, unthink:;i.ble, without parts, to
be inferred only from the existence of experience, but itself not
amenable to any instrument of knowledge.
This holy and supreme Yoga with all its subdivisions, the es
sence of all knowledge, is taught by Yajnavalkya. That best of
mortals who hears this daily becomes free from all sin, and ob
tains real jnana without lapse of time. If any learned man full
of faith explains this to others, he becomes immediately free from
the sins of a ll his previous incarnations. He who hears this ex
plained, be it even once, is at once relieved of all sin born of igno
rance. Those who praCtice this yoga with proper jnana, attraet
even the gods to their presence by their purity and application.
Therefore, oh Gargi ! everyone afraid of the miseries of this world
should, until death, attend either to his or her daily duties with
proper Jnana, or to the proper study and praetice of Yoga.
10011.

...
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theme has been worn almost threadbare here in India;
but the arguments on both sides have mainly turned on
the presence or absence of the sanetion of the Veda to
the worship of idols. I have known of an educated citi
zen of Bombay who for at least five continuous years announced
a prize of Rs. 5,000 to any Pundit who could demonstrate on the
authority of scriptural texts the existence of idol-worship in Vedic
times. The challenge passed unanswered, and for obvious reasons.
It is open to any one to conveniently dispute the genuineness of
any Vedic text; and further, there are many ways in which every
single phrase could be interpreted under the not very definite
rules of Vedic grammar. True, there is the Bhashyakara, Sayana,
(to mediate as umpire), but anyhow some such reasons as given
above have not allowed a definite settlement of the subjeet. It
may be that the Veda supported no idolatry whatever, but the
value of this assumption we have yet to discover. While the
great Dayanand lived it was usual to hear of learned meetings
having been held at bay by the great Vedic scholar in regard to
this one point; but it was unfortunately not unusual for almost
the very next mail to contradiet the report by notifying broadly
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* i. e. Krishna, the highest Logos, Brahman.
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that the Pandit had to give in at, or even run away from, such
and such a place.
Oriental scholarship in the West has sought for an explanation
of idol-worship in pure ignorance and barbarism, idolatry being
regarded as but the next stage after Fetichism. It is believed, it
would appear, on a priori grounds, that the last and highest form
of philosophy or religion is the recognition and worship of an
extra-cosmic personal god. Christian missionaries echoed the
sentiment here in India, and a few of the advanced natives took
up the cry and abjured idol-worship, denouncing it as irrational,
impious, and unauthorized by the Veda.
This is a brief history of the question, and though it continues
to supply a stock of so-called arguments to the Christian mission
aries, and fertile themes of rhetoric to sentimental native "re
formers" (as they are called) of tender years and impressionable
judgment, the great temples and churches continue to enjoy the
crores of income that they used to, and untold millions of pilgrims
flock as ever, on every occasion, to render service at the shrines
of the national gods. Nay, it is a poor result of labors extending
over a century, that the missionaries are unable to place a finger
on at least half a dozen names of genuine high-class Hindus in
the list of converts to the true religion of God.
The strength of idolatry must necessarily lie in something be
yond the surface. The subjeet deserves to be approached from
an entirely different point of view. And indeed the lessons of
western education and of the revival of Sanskrit studies, would be
entirely thrown away, the beacon of Theosophical light fired by
the inspiring soul of our revered H. P. B. would be lighted in
vain, if we could not at least mark out the lines along which a
rational solution of the problem may be obtained. We all know
that the foundation of the whole of the fabric of Indian philoso
phy, religion, and society, lies deep in the Veda. It may be said
at once and without hesitation that idol-worship in the modern
sense of the word is not present in Vedic times. But this is only
a part of the whole truth.
The question has yet another aspeet
which closely affiliates idol-worship to Vedic usages, and even to
the philosophical Upanishads. Through idols and their worship
lies a, if not the, way to the higher gnosis, the recognition of the
unity of self and not-self. And this is so, not without reason.
But to this we shall return after a short digression.
The subjeet-matter of the Veda is generally supposed to be di
vided into Karma (formal religion), Upasand (particular devotion),
and Jilana (Gnosis); and Smriti writers are not agreed as to
whether one should confess to Jfiana, the end, necessarily through
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the other two, or even directly and at once. Anyhow the distinc
tion is clear, as is equally clear the point that Juana is the end of
all philosophy and religion. This Juana is not mere knowledge,
it is a synthesis of knowledge, belief and experience, and consists
in that condition wherein the part realizes itself as in and of the
whole, and therefore free from all conventions, all rules of formal
religion. In fact these do not exist for the Juan!. Such a one is
himself Brahman (the All), the highest conception of Vedic phi
losophy, nay of all philosophy from Plato to Hegel. Whatever
the Veda lays down, whatever the Smritis explain and enjoin,
whatever the Puranas weave into brilliant tales and myths-the
object in all these, one way or another, is to reach the end, the
realization of Juana, Brahman, the impersonal All.
Thus Kar
ma* is but the first stage in which the mind is gradually trained
for Upasana (particular devotion), which is a mental exercise in
that it is a process of generating mental energy sufficient to c:om
mand the favor or service of any elemental or force of nature.
And though this may be hard for the digestion of physiological
psychologists, yet those who know that mind is apart from, and
powerful enough to exercise influence upon, matter, will readily
concede the possibility and utility of the practice. Upasana being
complete, the road to Juana is within easy reach if the student
takes care not to level himself to mundane things likely to thwart
the strength and velocity of the new psychic current. Psychic
development once gained, the pupil should direct the current
towards the realization of the unity of the Cosmos; and it is a rule
of psychic dynamics, if such a term can be used, that one becomes
what he thinks, that is to say thinks with force. The careful
reader will note the point of the argument. Psychic development
is the chief thing, no matter how you attain it for rightful ends.
The subject of psychic development is the whole of what goes
under the name of yoga; for yoga is but the practical side of the
philosophy of the Upanishads. Now, contemplation, concentra
tion, abstraction, trance, are the means of bringing the mind to a
point, and promoting psychic development. You can certainly
not begin to contemplete on mere vacuum; you must have some
thing concrete to fix the eyes and attention upon. The higher
processes of pure abstraction and ecstasy require mental powers of
a highly superior order, which can be attained only after consider
able training and education. What better device, for it is no
more-as will shortly appear-could be found to engage the atten
tion and help psychic development than the worship of concrete
idols, the images of certain deities named in the Vedas? And does
* Mark the meaning of the word as explained at the head of this para raph.
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the Veda not speak times out of number, in the most unmistak
able manner, of the head of one god and the hands of another, of
the coat of mail worn by a third or the weapons of a fourth, and
so on? This is all imagination, poetry, it is true, but does there
not exist sufficient material for the formation of idols, and indeed
even for the origin of the idea of making idols, when the exigen
cies of Karma and Upasana require more concrete objeets of wor
ship ? But of this later on. The device as I call it would serve
a double purpose. To the initiated the idol will serve as a symbol
of some truth of nature embodied in the Suktas of the Veda, and
also as something upon which to fix attention and with which to
praetice yoga; whereas to the uninitiated it will take the place of
a tangible god, in worshipping whom with faith and devotion, he
will be learning the first lessons of initiation. The idols thus per
petuate a philosophy and religion the most sublime that the
human mind has ever conceived, by, on the one hand, not only
not allowing the ignorant to slip into the treacherous mire of athe
ism or into the meshes of non-vedic snares, but also by preparing for
them a way to the higher planes of knowledge and development;
and on the other, by supplying the initiated with a something
which, while sufficient to impress forcibly their example on those
who want it, is of use to them for private self-development. The
Bhagavad-Gttd says "whatever the learned do, this the unlearned
imitate; whatever they recognize, these follow"; and enjoins ''the
learned should, while carrying out their own development, ap
parently keep themselves in touch with ordinary usages".
And it is a mistake, than which none in the field of Oriental
research could be greater, to suppose that an idol is ever regarded
by any one as the whole of his article of faith, or anything more
than a mere sign, a symbol, of that which is everywhere, -in faet,
the impersonal All. Nor should it be imagined that idol-worship,
though useful and important, is an essential and integral part of
the ultimate form of Hindu religion. For it is only a thing to
be dismissed along with everything else when Jfiana is realized.
Says the Brihaddranyaka: " Knowing it (Brahman), the knower
should become it and dismiss the word from his memory, for it is
only so much waste of breath". The term "word" is used here
to imply the Vedas and all subordinate Shdstras as well as all that
is taught by them in the matter of Karma and Upasana. I have
indeed heard of a great Sadhu who used to worship an idol Shiva
which was made at times to do service as a stone for pounding
pepper, etc., for his daily food.
The question may well be asked, is not this kind of idol-worship,
in some manner, countenanced by the Veda itself ? An affirma-
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tive reply will not be far from truth; for, do not the Suktas them
selves point to the worship of Agni, Indra, Varuna, Surya, and
other gods, by way of Upasana ? The Veda, ertainly is not a
prayer-book, nor a book of poems, to be used in hours of devotion
or recreation. It is a book of formulre to be used in carrying out
the various parts of the grand process called Yajna (Sacrifice).
Yajna is the chief end and use of the Vedic Suktas, it is the Nara
yana (Brahman); and even the highest Jfiana is symbolized by
that Yajna in which the initiate has sacrificed himself and all.
No Sukta taken by itself has any meaning. What is called its
viniyoga (use) must be well understood, and this in all cases is
none other than that of being employed as a word of invitation to
some god, or of offering oblation to another, or of praying for the
blessings of a third, and so on. The reason and reasoning of
almost all the various viniyogas forms the subjeet of the second
'
part of the Veda, viz. the Brahmana, which often includes the A rn
yakas and the Upanishads as well.
That the Veda does not in any
sense countenance idol-worship is an idea which has its root in
the mistake, ofimagining the Samhitd portion alone as the whole of
Veda, thus negleeting the Brahmana i. e. the praetical portion of it.
Orthodox interpreters of the Veda, define the term as "that which
is made up of Mantra (i. e. the Samhitd, wrongly called Veda by
Orientalists) and Bralunana . Thus it is plain that looking to the
viniyoga of the Mantras, it is not difficult to find some sort of idol
worship even in the Veda itself. And we have already seen how
the very words used suggest some such thing. Nay even the
Yajna, which is the chief burden of all Vedic hymns, is a great
idol which is worshipped in the "person" of the material fire
placed on the altar. Moreover it may be noted from the well
known Purz2sha-sukta, for example, that the viniyoga of all its
versesi s for the raising and sanctifying of the idol, this verse be
ing recited while the god whom the idol is meant to represent is
invited to fix his abode in it, that is, to worship it, and so on.
This kind of idol-worship is called pratika-puja in the Up a n i
shads.
The opening pages of the Chhdndogya are full of it. Pra
tika-puja means representative worship, and consists in taking any
particular thing to be a representative of the formless Brahman,
or any aspeet of it, and worshipping it by way of Upasana. It is
difficult to see what harm there will be in such idol-worship after
the foregoing explanation of its nature and use. The insinuation
proceeding even from those who ought to and who do know better,
that the Hindus worship a multitude of gods, and being poly
theists have no conception of the oneness of the Deity; or that
other, that they are unable to conceive God in any other shape
''
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than mere ugly images of wood, stone or metal, is, to say the
least, utterly false and full of complete misrepresentation. Any
Christian missionary, European orientalist, or government official,
who could induce a native to lay open his whole heart before him,
will be able to elicit from the stupidest heathen some such ex
pression of his opinion in regard to idol-worship as is expressed
in the well-known couplet of the Bluigamta:
" As rivers all flow to the one ocean, devotion in whatever
form, to whomsoever rendered, reaches the Great One;" (i. e.,
Brahman, the formless All, called Keshava in the exoteric text).
This ought to be conclusive as against the said flippant criticism.
Idols may be made of anything; almost anything could be used
as one. The Parsees worship fire, the Mohamedans the kaaba,
the Christians the cross. The Ag11i-Pura11a declares "the all-per
vading may be worshipped in anything: water, fire, the heart, the
sun, the sacrificial altar, an idol". In dealing with explanations
of Vedic Suktas it is always well to bear the Pauranika Kathas in
mind, for the Puranas are, in the main, nothing but broad clear
commentaries of the Vetla. All Pauranika Kathas, as I have oc
casion elsewhere* to explain, are symbolic of several cosmic pro
cesses and natural laws, thus revealing on the one hand, to those
who can read between the lines, the true substance of the Secret
Doctrine of old; and, on the other, leading those who are yet in
the infancy of knowledge to the path of faith, religion, psychic
development, and progress. It is impossible to point with pride
and admiration to a greater monument of human genius than the
much ridiculed Kathas of the Puranas. The thirty-three gods of
the Veda have been multiplied into gods without number under
the influence of Pauranika symbology. When we consider the
influence of Tantrika-worship, and hero-worship, not often un
accompanied, especially among the lower masses, by the worship
of lower elementaries, it is not difficult to account for the count
less objects of worship included in the indefinite Indian Pantheon.
But all the same, the one god is everywhere and formless, and
these are but the means to the end.
The Puranas moreover have a natural position of their own in
the historical development of Indian thought. It is distinctly un
derstood that in the first (Krita Yuga) age of the world there was
no idol-worship, nor in the second (Treta). It was only in the
Dvapara-yuga, as would appear from the presence of idol-worship
in the Ramayana and the Mahabharata, that the great Vyasa was
obliged to distribute the whole of the Veda over four parts, and
compile the Puranas, for explanation and preservation of the true
*Lucifer, April and l\fay, 189r.
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Vedic religion, in a form suitable to the declining reason of the
age, but always capable of yielding the true doetrine to the keen
intelligence of an Initiate. This age of declining reason ( Buddhi,
Higher Self) is the Kali Yuga and it would be no exageration to say
that but for the Purdnas and idol-worship on which they lay stress,
one of the sublimest philosophies of the world would have already
been wiped out of existence.
But there is yet a deeper reason for the numerous idols and
temples one meets with in India. With the decline of Vedic in
fluences, and even while the Vedas still held supreme sway, there
sprang up a class of Sudras and Nishadas, who not having the right
to be initiated in the higher mysteries, had to be provided with
something calculated to meet their spiritual wants, and capable of
leading them at last to a glimpse of the real truth. The Tantras
owe their origin to some such reason, and it may even be that
they are the result of Phcenician and Assyrian influences on the
religions of the Vedas. The Tantras deal mainly with Upasana,
good, bad and indifferent, including black magic and spiritualism,
always ending with exhortations to follow no other path than that
of Raja-Yoga. It is a part of Tantra-works to explain cosmic
processes and cosmic laws, and this they do by employing a
number of mathematical symbols in which the point, the circle,
the triangle, the square and the like, play a very important part.
The triangle is called the Yoni; the point the Linga; and the well
known Linga which is worshipped as an emblem of Shiva, the
Vedic Rudra, all over India, is a Tantrika symbol of spirit in in
separable union with matter (the Yoni in which the Linga is al
ways placed or fixed) for purposes of differentiation into the
universe and its forms. It is in this sense not different from the
Egyptian Tau, the Christian Cross, or the Jaina Svastika. Many
Yantras (diagrams) are formed by the interlacing of a number
of triangles around a central point, and are supposed to possess
occult powers of various degrees. Yantras, in faet:, form a middle
step between the Pratika-puja of the Upanishads and the idolatry
of the Puranas, and even to this day hardly a single ancient fam
ily of true Brahmanas (Brahmins) does not include some Yantra
in the objeet of daily worship. The power and potency attributed
to these Yantras may well be imagined from the circumstance that
though idols came to be formed and worshipped, not a single one
was supposed to be consecrated to the god it was meant to repre
sent, until it was fixed upon the Yantra conneeted with that deity.
The subjeet has been touched upon at some length in another
place*, and these general hints are sufficient to explain the bear*
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ing of the Tantras on the origin and multiplication of idol::; ancl
their worship.
It thus appears that idol-worship rightly considered is not at
all a novel institution, nor at all derogatory to the high and sub
lime philosophy of the Hindu religion.
It is not inconsistent
with belief in the oneness of the Cosmos in and through that in
effable and formless something called Brahman (the All ) .
MANILAL N. DvrvEDI.

Nadiad, India.
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By M. N. Dvivedi.

HE following piece is one of the many extempore compo
sitions of the celebrated Sankaracharya. These pieces
are generally meant for the edification of laymen who
cannot find time or commc.nd intelligence enough to enter deep into the philosophical writings. The poem under con
sideration is the most familiar of all, and very widely known to all
true Brahmanas ( Brahmins ) throughout India; with many it forms
part of their daily prayers. This composition has a short history
of its own. The sage was, once upon a time, descending the steps
leading down to the waters of the Ganges at Benares, obviously
for the purpose of taking a bath in the holy stream, when he saw
an old Brahmana ( Brahmin) repeating aloud, in the attempt to
commit it to memory, the phrase " dokrin karane ". This is a
line occuring in the Siddhdnta Kamaudi, a work on Panini's Gram
mar, and it means '' the root Kri means to do ''. From this cir
cumstance it appeared to the sage that the Brahmana ( Brahmin )
had recently commenced the study of Sanskrit grammar, even at
such an advanced age. That, thought the sage, was certainly no
time for beginning the very alphabets of the language, even if it
were with the view of finding access to the philosophical treasures
within reach of higher students. And learning with a view to
worldly benefits or distinetions was entirely out of question, inas
much as the declining years of life must be devoted to contempla* This word might be rendered "the small cage for the bird, ", implying that
the uninitiated and unenlightened ignorant bird wandering in the mazes of
this world of misery is asked to enter the happy cage of true knowledge as set
forth in the following poem. It has, however, yet another meaning. The soul
(jiva) confined in the cage of the body, and the poem is addressed to the bird
with the object of showing the illusive character of the body and its own iden
tity with the all (Brahman.)
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tion of the Truth and to nothing else. And indeed it mattered
little whether the truth dawned upon one's intelligence through
a crack in the wall or the largest window.
Hence, the Sage
taking compassion on the poor man before him, addressed him
the following verses:( 1) Oh thou of stupid intellect, learn the name of Govinda *,
indeed of Govinda, and of no one else. At the approach of death
" dokrin karane" will not help thee a whit. -Oh thou, etc.
(2) Childhood spent in sport led into youth wasted in the pleas
ures of wife and family; which youth again ripened into age eaten
up with cares and anxieties. Thus didst thou spent thy time, never
attending even for a minute to Brahman. -Oh thou, etc.
(3) The body is a mere wreck, the head is all covered with grey
hairs, the mouth has not a single tooth left in it, age drags its
dead carcass along the way on the support of a staff ;-the sweets
of hope continue still to delude. -Oh thou, etc.
(4) Death follows birth, and the womb is the surest road to
birth again! "oh Govinda ! save me from this ocean of misery,
difficult to swim across "-let this be the form of thy constant
prayer. -Oh thou, etc.
(5) Xight follows day, evening morning, and the seasons roll on
in due time one after the other-thus does time play with the lives
of men, who still do not try to free themselves from the wheel of
hope. -Oh thou, etc.
(6) One \Yanders about with a heap of matted hair over his head,
while a :;econd goes with his head shaved clean, and a third takes
pride in uprooting the hair entirely from the head*. There are
many more who don orange robes, and enact the part of ascetics
and holy mendicants. But all this trouble these endure merely
for the sake of this accursed belly. People though wide awake
do not appear to perceive the Truth. -Oh thou, etc.
(7) \Yhat is love after youth has faded into old age? What is the
lake after the water has dried up? Where is the family when
fortune has turned her back? So indeed where is the world when
the Truth is realized!-Oh thou, etc.
(8) By day he warms his front at the blaze of some hospitable
fire, his back in the heat of the sun, and by night he coils himself
*The \Yorcl ordinarily means Shrikrishna, and indeed to an ignoramus no
thing more than l·pasana (devotion to Govinda or some other god) can be
safely taught.
But the \\·ord has a deeper meaning.
••Go " means the senses,
and •• vinda" means one who controls them, he of whom they exist and act;
whence Govinda means the self-illumined consciousness pervading all things
(z: e. Brahman).
*Thus a reference is made to the three orders of common so-called Yogins,
Sannyasins, and J aina Ya tis.
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up into as small a compass as possible to ward off the pinchmg
cold. He lives upon morsels obtained by begging, and has his
abode under a tree. The pleasure the fool finds in these enjoy
ments does not allow him to abandon hope. -Oh thou, etc.
(9) Friends and relations flocked around the man while he was
able to earn and give; but the same man being disabled by age,
no one in the family condescends even to talk to him !-Oh thou, etc.
(10) Why should he grieve who has for dress merely the rags
picked up in some street, whose way is not impeded by consider
ations of pious merit or demerit, and who has fully realized the
illusiveness of meum and tuum and the whole of this world?
Oh thou, etc.
( II ) Constantly fix firm in thy mind the conviction that the
breast and thighs of woman, the great points of attraction in
beauty, are mere lumps of flesh and fat. -Oh thou, etc.
(12) The Bhagavad-Gitd as also the thousand names* (of the
nameless) ought to be constantly repeated, the form of the Lord
of Lakshmi (Vishnu, Govinda) should constantly be contemplated
upon, the mind should ever be led to attend to the words of wise
men, and the only rule of life ought to be unqualified Charity. 
Oh thou, etc.
(13) Yama (£. e. death) does nothing to him who has studied the
Bhagavad-Gita even partially, has taken in a few drops of the holy
waters of the Ganges, and has worshipped the God Murari (i.e. Go
vinda, the enemy or destroyer of the demon Mura). -Oh thou, etc.
( 14) Who is the "I"? who the "thou"? whence have these come?
who is the mother and who the father? Think of these things in
a rational manner, and casting away the whole of this train of
thought like the phantom of a dream, know the whole to be all
illusion pure and simple. -Oh thou, etc.
(15) What is your wife? and what your son? The whole of the
world of names and forms is its bewildering enigma. Oh brother!
think out for yourself in accord with right reason, whose you are
and whence yon came. -Oh thou, etc.
(16) Oh the sweets of entire renunciation! To whom does re
nunciation (of the world) not prove supremely blissful! Habitation
under some pleasant tree on the banks of the river of the Gods
(i.e.the Ganges), the ground for bed, the skin of the antelope for
dress-thus renouncing all delusions born of giving and of taking!
-Oh thou, etc.
*'rhere is a small work called Vishnusahasranama, one thousand synonyms
of Vishnu.
It is used as 'L book of common prayer by all followers of Vishnu.
The names are all capable of a higher interpretation, such as is explained in
the case of the name Govinda.
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TALES FROM

THE UPANISHADS.

Bv PRoF. MANILAL N. Dv1vEDI.

T is well-known that the Upanishads form the most important
compendium of the metaphysics of Vedic religion. The doctrine
of one essence taught therein is the key to many a Vedic sukta
and Puranic katha, and reveals the true nature of the whole of Ar
yan religion, nay even of the so-called heathenism of the Hindus.
Apart from the very important nature of the whole teaching, it is
interesting to note in what homely and popularly simple manner
these sublime truths are taught by the ancient sages. I have se
le6ted a few tales from the Upanishads with a view to enable the

I

2

ORIENTAL DEPARTMENT.

general reader to obtain an idea of the principal truths taught in
those sacred relics of antiquity. The tale selected for this paper
is from the Chandogya Upanishad of the Samaveda.
It relates to
the studentship of Indra, the lord of the Gods, and Virochana, the
chief of the Asuras-demons-under Prajapati whom they take
for their guru. The following is a free translation of the text.
INDRA AND VIROCHANA.

That Atman which is beyond decay and death, free from sor
row, not open to hunger and thirst, of unfailing thought and de
sire, should be known, should be realized. That man has access
to all the worlds, and has all his desires fulfilled, who having
known this Atman fully realizes it.
So said Prajapati. This
reached the ears of the gods and the demons, who pondered, each
according to his own order, on the power that gains access to
all the worlds and fullfils all desires, and resolved that such an
opportunity should on no account be missed. Accordingly Indra
from among the gods, and Virochana from among the Asuras
went up to Prajapati. Jealous of each other, they approached the
guru with holy grass in their hands and lived with him as Brahma
charins. Prajapati asked them after the lapse of thirty-two years
what was the objeet of their residence with him? They said:
" We have heard that your Lordship knows •that Atman which is
beyond decay and death, free from sorrow, not open to hunger
and thirst, of unfailing thought and desire, which when looked for
and known up to full realization, gives access to all the worlds,
and places within reach the fulfilment of all desires,' and we want
to know this Atman; hence our residence in this place." Pra
japati replied, ''The Purusha in the eye is Atman," and added,
"it is the immortal, the fearless, it is Brahman." Hereupon the
pupils asked ''Oh Lord! which is that Purusha-is it not that
which is seen in a looking-glass, or in water?", to which the teach
er replied, "Verily it is the same, it is found everywhere;" but
he took care to add, "if after looking into a cup full of water you
should not find Atman, return and ask me again."
They accordingly looked into a cup full of water, and being
asked by the guru what they saw, replied: "Oh Lord! we see the
whole of this our Atman (self i. e. the body) , a full reflection of
it up to the very hair on our head, and the nails on our fingers."
The teacher asked them to remove the hair and the nails and put
on fresh clothes and ornaments, and look again into the cup.
When they looked again into the the water, after shaving and
after change of dress and ornaments, Prajapati asked them what
they saw. They replied: "Oh Lord! we see our selves (Atman) as
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they are, all shaved, decorated and dressed as we are", The guru
remarked, ' ' This is Atman, this is the immortal, the fearless, this
is Brahman." The pupils hearing this went away in great joy.
After their departure Prajapati observed, "Whoever of these two
thus returning to their homes, without having properly known
and realized Atman, takes his wrong impression to be the real
Upanishad (i. e. Brahman, Atman), be he god or demon, will
simply destroy himself and all who put faith in his teaching".
The Asura, Virochana, went entirely satisfied to his people,
and taught them the Upanishad he had learnt.
He declared.
"It is only one's self (the body) that deserves all worship, it
should be carefully served; he who worships and serves. the body
gains access to all the worlds, this as well as the next (the mast
ery whereof being obtained, it goes without saying that all desires
are easily fulfilled)." Hence even to this day it is usual to call
him an Asura who does not put faith in anything beyond direct
perception, who observes no religion. This alas! is the U pani
shad of the Asuras. They attend simply to this dead* carcass, feed
ing it '.Vith sweet viands, and bedecking it with fine clothes and
ornaments, believing all the while that only thus access is obtained
to the next world.
But the god Indra, before returning to the gods, saw a diffi
cnlty, and said to himself: "This Atman (meaning the reflection
seen in the water, 11iz. the body) appears well dressed, well adorned,
well refined, upon the body's being well dressed, adorned, or re
fined. But even so must it appear blind, one-eyed, or without
hand or foot, upon the body's becoming blind, one-eyed, or with
out hand or foot; and should moreover perish with the body. I for
one see no fruit from the realization of such Atman. Whereupon
he came back, with the holy grass in his hand to Prajapati who,
seeing him, asked why he having gone away in all satisfaction in
company with Virochana, returned to that place? Indra replied,
' ' This Atman appears well dressed, well adorned, well refined.
But even so it must appear blind, one-eyed, or without hand or
foot, upon the body's becoming blind, one-eyed, or without hand
or foot, and should moreover perish with the body. I for one see
no fruit from the realization of such Atman.'' The teacher re
marked: "Verily what you say is but too true, oh Indra! I shall
explain it to you yet further, wait here for another thirty-two
years." Indra lived with his master for the period prescribed,
*Dead in the sense of "dead matter"; for Atman being nothing but the body, all matter
and no thought, is from the
Asuras.

Upanishad point of

view a dead carcass as understood by the

The phrase adequately brings out the impossibility of thought or feeling in

mere matter without thought (Atman).
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at the end whereof Prajapati said: "The subjeet of all that is seen
in dream is Atman; it is the immortal, the fearless, it is Brahman."
Indra went away satisfied with this answer, but again encount
ered a difficulty before reaching home. He observed: "True it
is that this Atman remains unaffeCted by the blindness or one
eyedness of the body, it is not touched by any of its accidents,
nor does it perish with it, but it appears to suffer like the body,
to pale under sorrow, to despair under difficulty, and even to weep
on occasion. I see no fruit of the realization of such Atman."
Whereupon he went back to Prajapati with the holy grass in his
hand. The sage, on seeing him, asked why he returned after
having gone away in satisfaetion?
Indra replied: "True it is
that this Atman remains unaffeeted by the blindness or one-eyed
ness of the body, it is not touched by any of its accidents, nor
does it perish with it; but it appears to suffer like the body, to
pale under sorrow, to despair under difficulty, and even to weep
on occasion. I see no fruit of the realization of such Atman. "
The master said to his pupil: "What thou sayest is but too true,
I shall explain it to thee again, stay here another thirty-two
years". At the expiration of the prescribed period Prajapati said
to Indra: "That which being in deep sleep, immersed in its native
bliss, sees no dream is Atman; it is the immortal, the fearless, it
is Brahman ".
Indra went away fully satisfied, but even befon� he reached the
gods a dvubt again cropped up in his mind: "The Atman in deep
sleep is not conscious of its existence, and knows not 'this is my
self', nor does it know the things of the universe. It can, there
fore, be none other than pure extinetion or annihilation. I see
no fruit of the realization of such Atman." Whereupon he traced
his way back to his guru, with the holy grass in his hand, and
being asked why after going away in full satisfaCtion he came
again, replied: ''The Atman in deep sleep is not conscious of its
existence, and knows not 'this is myself', nor does it know the
things of the universe. It can therefore be none other than pure
extinetion or anihilation. I see no fruit of the realization of such
Atman." The master remarked: ''What thou sayest, Indra, is
very true, I shall explain to thee the truth over again, for it (At
man) is none other than that described to thee before. Stay with
me only for another five years and I shall make the matter plain
to thee." He stayed another five years and completed a hundred,
often referred to as the period spent by Indra in Brahmacharya,
under Prajapati.
The master said at last to his pupil: '' 0 Indra! this body is
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mortal, always subjeet to death, it is only the abode, so to speak,
of the bodiless Atman (which thus circumstanced is called Jiva)
which being thus with body partakes of pleasure and pain, for
pleasure and pain do not leave one with body, it being the bodi
less alone that is ever free from them. The air, ether, lightning,
clouds, all bodiless in themselves, appear (as with body*) in the
sky, and rebecome themselves-the highest light. In the same
manner this All-Bliss manifesting itself as the body (called then
Jiva) merges in the highest light, and rebecomes itself. This in
deed is the greatest Purusha. It appears to take on itself a vari
ety of forms, sometimes engrossed in enjoyments of the senses,
sometimes all playfulness and joy,some times endulging itself in
the company of women, or in the pleasure of horses, carriages,
etc., or in the affeCtion of friends and relatives,-never remem
bering, or identifying itself with the body, its tenement governed
by Prana, joined to it after the manner of a horse to a vehicle.
The Purusha in the eye is the Akasa found therein, it is only its
way out to the objeCtive. That is Atman which is implied in the
ego of the experience ' I smell ', it being the very being of the
sense of smell. It is that which is conscious of the experience
'I speak', being in itself the very essence of speech. It is that
which is conscious of the experience • I hear', being the very
thing that hears. And lastly it is that which is conscious of the
subjeCtive experience ' I think', being the very being of the
mind. The mind is its divine eye whereby it calls into being the
various objeets of experience and plays with them. As the gods
in heaven devote themselves to their Atman, they have all the
worlds within their control, and all their desires are always ful
filled. He therefore who knows Atman and realizes it in himself
everywhere gains access to all the worlds, and has all his de
sires fulfilled." This is what said Prajapati, indeed Prajapati,
to his pupil.
[NoTE.-Any explanation is hardly necessary to lay bare the
important moral of this simple tale. It sets forth in very vivid
colors the Upanishad (creed) of the materialist of to-day in the
person of Virochana bound to the physical as the only plane of
knowledge and truth. The opposite view is happily represented
in the attitude of Indra, the disciple submitting himself to reason
(Buddhi) and willing to be guided by it. It may be seen in what
reverence the guru is held even by such potentates as Indra, the
god of gods, and Virochana the proud lord of the Asuras. The
period of probation extending over a hundred years in the case of
Indra, the true disciple who at last gets the truth, is worthy of
the attentive consideration of western candidates for the truth,
* i.

e., The body of manifestation.
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the whole truth of Theosophy. The light cannot reflect itself in
a mirror soiled with terrestrial mud, the removal whereof must
necessarily be the work of time, patience, and intelligent perse
verence.
The teacher at first points out the Purusha in the eye as At
man, thought, meaning thereby the cognizer of and through
whom the eye is the eye, and is able to perceive things and re
ceive impressions. The pupils, through not understanding the
real truth, understood it only after the persuasion of their proud
intelligence, and did not, out of sheer vanity, say plainly that
they had failed to grasp the real meaning.
This mistake has
been repeated even by the better pupil more than once; and in
our age of indivualism and selfish pride how many daily recur to
the same and debar themselves from the path of eternal wisdom!
The Master out of kindness suggested that the pupils should
look into a cup full of water, and return to him if they failed to
find Atman therein.
The self-sufficient lord of gods and the
proud chief of demons tried the experiment and appeared to be
satisfied at the sight of their own reflection in the water. The
guru thereupon tried another innocent stratagem and asked them
to change their dress and ornaments, and remove the hair on
their heads and the nails on their fingers, and look again into the
water. This ought to have been sufficient, for it was thus plainly
indicated that Atman, the truth, is always as unalterably one as
the body which remains the same though appearing to take on
different forms under different conditions, and moreover that the
Atman cannot be the reflection of the body which waxes and
But
wanes with additions to and subtractions from the body.
the ignorance of the pupils would not allow them an insight into
the real meaning of the experiment. They therefore went away in
full satisfaction, taking the body to be the soul they were in quest
of. The Asura got confirmed in his belief and taught that the
body was the thing that was all in all, and everything that con
duced to the ease and comfort of that combination of material
elements, was the surest way to the satisfaction of all desires and
to the supreme happiness of absolution even here. But the god
proved more intelligent and wise. And this explains also what
makes a god a god, and an Asura an Asura. He looked within
himself and saw that the reflection of the body could not be the real
essence which has been declared by the guru to be immortal and
beyond decay, death, or change. He returns and enters another
term of studentship which brings him more knowledge. In all
that the guru tells him every time he returns, the substance is
none other than the truth conveyed to him even at the first mo
ment; and the teacher is not open to the charge of having held
back the truth, for it is laid down: "Hold the torch before him
only who can bear its light". Atman is that something through
which the eye and all the external senses-i. e. the phenomena
of waking experience; and the mind-i. e. the panorama of
dreams, imagination, fancies; and lastly the blank experience of
sleep ; are all rendered possible. In other words: It is that some-
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thing which is implied in the very existence of experience; for
nothing can exist prior to thought. And Atman is that which is
not any one of the three conditions, and is yet ever all and every
thing. ]
Nadiad, India.

THE GAME O F KNOWLEDGE.
(JNANA BAJ!.)
Bv PRoF. MANILAL N. DvIVEDI.

T

HE game of knowledge may sound rather a curious title; for
although we hear of games in all departments of life, it is
rather curious to find knowledge made the subject of a game.
The word '' game " is, however, used in this connection in the
simple sense of play, or mere pastime. It is noteworthy-though
the idea is curious-that the Hindus ( ancient Aryans) have turned
their pastimes to use, and the highest use imaginable. The nation
accredited with having invented a game to meet the wants of
Buddhi-Mind,-the Chess, called Buddhi-bala in Sanskrit, has
every right to stand alone in having found out something to sat
isfy the Atma-Spirit-as well. This game refers to the stages
in the progress of an individualized Spirit in all grades of life to
self-recognition.
The board is marked out into 108 little compartments corres
ponding to the number of beads in an ordinary rosary used in the
Hindu religion. The first compartment is assigned to Illusion,
an inseparable aspect of the Ineffable which occupies the 108th;
and which, if the contents of the 108 compartments were arranged
in a circle as in a rosary, would come nearest to it. With Illusion
begins evolution; the next stage is rightly marked'' Birth'', which
invariably leads to Selfishness, Sin, Lower Life, Delusion, Vanity,
and the rest shown on the board. This is the general principle
observed in filling up the compartments, but at certain points it
will appear to be partially abandoned. We have at twelve the
World of Elementals and the next stage is marked'' Hell". Now
it is not always certain that devotion to the elementals leads to
Hell, but the extreme proximity of the one to the other is meant
as a caution to those who are addicted to the worship of elemen
tals. There is indeed a very thin partition between the world of
elementals and the nether regions, likely to break down at any
moment under the smallest pressure of selfishness and cruelty.
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There is yet a third way in which the appropriateness of the seve
ral names has to be understood.

We find 60, the place of Raja

y oga, and 6 r that of Dhyana or Laya Yoga.

Now it is not at all

correct that Raja Yoga leads to Dhyana, for the first is impossible
without the second.

How do we explain, then, the order of suc

cession apparently implied?

There is nothing like succession in

this instance, the two are only juxtaposed, and the superiority of
Raja over all Yoga is indicated by opening a flight of steps from
it direct to 100, the place of Jnana-supreme knowledge.
This
indeed is the use of the dozen ladders we find interspersed
throughout the diagram.

And this leads to an explanation of the

presence of an equal number of snakes distributed over the board.
The principle is the same, only applied in the reverse order.

The

compartment where the mouth of a snake opens to receive the
sinful wanderer is the last he traverses in that round, for the
snake swallows him and throws him out at its tail in whatever
compartment that be, whence he has to begin his journey again
and pay in this manner the penalty of his sin.

If at the tail of a

snake there be the mouth of another, the fall will be still lower,
for the end of the fall will be at the tail of the last serpent.
for example, one comes to 30 and falls to

26,

If,

he cannot stop to

re-begin his climb there, but must go yet further down to 7 and
begin from that point upward.
to the ladders.

The same applies

mutatis mutandis

If one reaches 36, he finds a ladder ready to raise

him to 68, whence again another will lift him to 96.
These particulars explain the principle of the game.

Any two

or more persons may play it, each having a distinct piece to him
self.

All the pieces should at first be placed in No.

r.

Seven

cowries-or seven small dice, each marked with an ace only on
one face-should then be taken in the hand by one of the players,
and thrown.

The number of cowries with faces upward or of the

aces turned up on the dice, is the value of the throw, and the
player moves his piel:e so many compartments onward.
players play in this manner by turns.
player throws but once.

The

At any one time each

If the number scored in a throw brings

the piece to a compartment where a ladder or the mouth of a ser
pent is present, the piece goes up or down as the case may be in
manner indicated in the last paragraph, the compartments through
which a ladder or a serpent passes not being at all affected by
these circumstances but being treated like ordinary compartments.
When in this manner the player comes to

r oo

his difficulty begins.

Care should then be taken that the throw scores nothing in excess
of what is required; for otherwise the piece will have to retrace
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its way.

For example, a piece is at 102; if the score throws 7 the

piece goes on to I08 but back again to I0 7 .

It goes again to I08

and wins the game, only if it scores one the next time.
son for this is obvious.

Having reached the stage of

The rea

Jnana

the

student is expeeted to take a correet measure of his strength and
strides.
The game thus explained and presented in the accompanying
diagram is arranged according to the principles of the Vedanta
(Advaita); but almost all systems of religion in India have a sim
ilar game marked with names consonant with the tenets of their
teaching.

These games are not very generally known even here

in India; only very old people here and there who have perhaps
never heard anything of Bezique or ·whist speak of such things,
and occasionally show them.

I am not able to say whether we

find this game mentioned in any ancient book, but at all events I
know that it is very, very old; and if only for the very great in
genuity and usefulness of the arrangement,

coupled with the

simplicity in the rules of play, it deserves to supersede all those
indoor games which entail the loss of valuable time and often
money.

This game, while serving as a pastime, is of very great

use in inculcating the leading important principles of Advaita
philosophy in the easiest possible manner.

Nadiad, India.
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MAHA-PARINIBBANA SUTTA.

Maha-Parinibbana Sutta, consisting of six chapters, is
an account of the death of Buddha and of the sayings of
that teacher to his disciples just before his decease.
The
text is Pali.
Its date is uncertain, but it was probably written
from two to four centuries B. C.
The following is taken from the translation by Mr. T. W. Rhys
Davids in The Sacred Books of the East. It contains a general state
ment of the narrative.
All needless repeditions have been ex
punged, and only the more important sayings and injunctions of
the Buddha recorded.
It is thought that this will be useful, as
members generally cannot buy these expensive books.
Other
chapters will be given in subsequent issues.

T

CHAPTER
Verses 1-5.
on

I.

The Blessed One was once dwelling in Rajagaha,

the hill called the Vulture's Peak.

Ajatasattu, the king of Ma-

IO
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gadha, was desirous of exterminating the Vajians.

He sent the

Brahman Vassakara, his prime minister, to Buddha to ask the
great sage what he would prediet.

Buddha was being fanned by

Ananda, his favorite disciple, when the Brahman arrived with the
king's request.

He at once turned to Ananda and asked him if

he had heard that the Vajians held frequent and full assemblies.
Ananda replying in the affirmative, Bnddha declared that so long
as they met together in concord and remained harmonious, and
did not try to alter established laws, so long as they performed
their proper religious duties and provided for their priests, so long
might they be expeeted to live and to prosper.

Then he turned

to the Brahman and said that he had taught the Vajians these
conditions of welfare himself when he was staying at Vesali at
the Sarandada Temple; and so long as they continued to praetice
and preach them their prosperity would remain assured.

The

Brahman thanked the Buddha, saying that he gathered from what
was said that the king of Magadha could not overcome the Vaji
ans unless he resorted to diplomacy and broke up their alliance.
Then he rose from his seat and went his way.
Verses 6-rr.

After the Brahman had gone the Blessed One

told Ananda to call a meeting of those of the brethren who
dwelt in the neighborhood of Rajagaha, and to assemble them in
the Service Hall.

When they had been assembled Buddha said

that he would then teach them seven conditions for the welfare of
their community.

The seven conditions were that so long as they

held full and frequent meetings, preserved harmony in their midst,
remained true to the rules of their Order, supported their elder
brethren and listened to their words and took their advice, did
not desire material welfare and existence, delighted in lives of
solitude, and tried to train their minds so that good and holy men
might come to them and dwell in their midst, -so long would they
prosper.

He then taught them seven other conditions.

So long

as the brethren were not attached to business, so long as they did
not indulge in slander or gossip, did not allow themselves to be
slothful, avoided social indulgence, maintained a constant strug
gle against their lower desires,

avoided bad company,

did not

come- to a stop on their way to final emancipation simply because
they might have attained to any lesser thing, -so long would the
Brotherhood prosper.

Other conditions taught he them.

The

brethren would not decline so long as they possessed faith, mod
esty, and fear of sin, continued their studies, were energetic and
mentally aetive, and were full of wisdom.

So long as the breth

ren exercised themselves in the sevenfold higher wisdom-that is,
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in mental activity, search after truth, energy, joy, peace, earnest
contemplation, and equanimity of mind, they would live and in
increase.

So long as they exercised themselves in interior medi

tation and the sevenfold perception due to earnest thought, they
would prosper.

So long as they persevered in kindliness of action,

speech, and thought both in public and in private, divided their
substance with impartiality, practiced those virtues which were
praised by the wise, and were productive of true freedom without
the desire for reward, and were conducive to high thoughts, so
long as they educated their Faith,

so long might they be ex

pected not to decline, but to prosper.
\' erses

r 2-

14.

While the Blessed One remained at Rajagaha

he instructed his disciples.

Then he went with Ananda and a

large company of the brethren to Ambalatthika.
Verses 15- 18.

Then the Blessed One went with Ananda to

Nalanda and stayed in the Pavarika mango grove.

There the

venerable Sariputta came to him saying that he believed the Bles
sed One to be the greatest of all the Buddhas, past, present, or
future.

Buddha, after asking him if he knew what all those of

the past had been like, what all those of the future would be like,
and what he himself really was, and receiving replies in the neg
ative, asked him how, then, he was fitted to judge.

Sariputta

then acknowledged that he was wrong in jumping immediately at
the wide conclusion that this Buddha was the wisest of all the
Arahats, but said that he knew that those of the past had each of
them to war with the flesh, to gain the mastery over all those
mental faults which made man weak, to awaken the higher per
ception, to become enlightened; that he knew that the Arahat
Buddhas of the future would do the same; and he concluded
that the Arahat Buddha of the day had done so likewise.
Verses 1 9 -25.
Pataligama.
rest-house.
house,

The Blessed One and Ananda next went to

The disciples there invited him to their summer
Buddha accepted the invitation, went to the rest

washed his feet,

entered the hall,

and seated himself

against the centre pillar with his feet to the East.
also washed their feet, entered the hall,

The brethren

and took their seats

around the Blessed One, against the Western wall and facing the
East.

Then the Pataligama disciples, after washing their feet,

seated themselves against the Eastern wall, opposite the Blessed
One, and facing the West.

Buddha then lectured the Pataligama

disciples on wrong doing, and said that five-fold was the loss of
the wrong doer.

He falls into poverty through sloth, his evil

repute gets noised abroad, whatever society he enters, he enters
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shyly and confused, he dies full of anxiety, and he is reborn in an
unhappy state.

The gain of the well doer is also five-fold.

He

acquires great wealth through his industry, has good reports of
him spread abroad, whatever society he enters, he enters it with
confidence, he dies without anxiety, and he is born in a happy
and felicitous state.
the night.

Buddha continued to teach them far into

Then he dismissed them and retired to his private

chamber.
Verses 26-32.

At Pataligama Buddha prophesied that that

fortress would become the chief of cities, but that three dangers
hung over it-those of fire, of water, and of dissention.
the chief ministers of Magadha,

Sunidha,

Later

and Vassakara,

pro

ceeded to where Buddha was and invited him to dinner with
them,

together with the

company of the

thanks and went his way.

brethren.

Buddha

After the meal he gave

accepted and went to dinner with them.

And the gate he went out at they

called Gautama's gate.
Verses 33-34.

But the Blessed One went on to the river.

that time the Ganges was overflowing.

At

Some were seeking boats,

some wood rafts, some basket-work rafts, to cross.

Buddha on

an instant vanished from one side of the river and stood on the
other with the company of the brethren.

As he beheld the peo

ple looking for boats and rafts he broke forth into song:' •

They who cross the ocean drear,
Making a solid path across the pools-

While the vain world ties its basket rafts
These are the wise, these are the saved indeed!"

CHAPTER
Verse

l-5.

II.

The Blessed One proceeded with Ananda and a

great company of the brethren to Kotigama, and stayed therein
in the village itself.

There he told the brethren that it was

through not understanding and grasping the four Nohle Truths
that they had to wander so long on earth and be often re- born.
Upon the disciples asking what these four Noble Truths were, he
replied that the first was that about Sorrow, the second that about
the cause of Sorrow, the third that about the cessation of Sorrow,
and the fourth that about the Path which leads to that cessation,
adding that when these Noble Truths are grasped and known, the
craving for existence is rooted out, that which leads to renewed
existence is destroyed and there is no more birth.
place also he instruCl:ed his disciples.

And at this
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After remaining at Kotigama for a convenient

length of time they proceeded to the village of Nadika.
the Blessed One stayed at the Brick Hall.

There

Ananda seated himself

beside him, and after informing him that the brother Salha, the
sister Nanda, the devout Sudatta , and others, had all died at Nadika,
he asked where they would be reborn and what would be their des
.
tiny.
Buddha replied that Salha, through the destru Ct: ion of the
great evils, had, by himself and while on earth, attained to Arhat
ship and to emancipation of heart and mind ;

the sister Nanda,

by the complete destruction of the five bonds that bind people to
this world, had become an inheritor of the highest heavens and
would never return to earth; the devout Sudatta, by the com
plete destruCl:ion of the three bonds, and by the reduetion to a
minimum of lust, hatred, and delusion, had become a Sakadagamin ,
and would make an end of Sorrow in his next rebirth; the others
had passed away to the highest heavens never to be reborn, as
also had more than fifty devout men of Nadika.

Buddha then

told Ananda that more than ninety devout men of that place who
had died had become Sakadagamins by their efforts, and in their
next birth they would make an end of Sorrow; while five hun
dred had advanced themselves so that they were no longer liable
to be reborn in a state of suffering, and were assured of final sal
vation.

T hen he proceeded to tell Ananda of the Mirror of Truth,

which, if an eleet disciple possesses, he may predict of himself
that he could never be reborn as a soulless being or in any place
of woe, being no longer liable to be reborn in a state of suffering,
and assured of final salvation.

This Mirror of Truth was the con

sciousness in the eleet disciple that he had faith in the Buddha
and his philosophy; that that was the Truth and that it was of
infinite advantage to the whole world, passing never away, wel
coming all, leading to salvation, and to be attained to by the wise,
each one for himself.

Also the consciousness that the disciple

had faith in the Order, believing that it was worthy of honor, of
hospitality , of gifts , and of reverence; that it was the supreme
sowing - ground of merit for the world; and that it was possessed
of the virtues of the good and wise, those which make men truly
free, being conducive to hi gh and holy thought .

And again, at

the Brick Hall, the Blessed One addressed to the brethren that
comprehensive religious discourse on the nature of upright con
duct, and of earnest contemplation , and of intelligence.
Verses

l

2-2 5.

The Blessed One next proceeded to Vesali,

and stayed at Ambapali's grove.

Here the Buddha addressed the

brethren and said: " Let a Brother, 0 Ye who have renounced
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the World, be mindful and thoughtful; this is our instruCl:ion to
you".

Then he proceeded to tell them how a brother should so

aCl: as to become mindful.

While he dwelt in the body he should

so regard it that, being strenuous, thoughtful, and mindful, he
might, whilst in the world, overcome the grief which arises from
bodily craving; and also, while subjeCl: to sensations, he should so
regard them that by analysis he might overcome the grief arising
from the t;:raving which follows sensation, and lastly, while he
thinks and reasons, he should overcome the grief which arises
from the craving due to ideas.

He went on to inform them as to
Whatever

how a brother should aCl: so as to become thoughtful.

aCl:ion he performed should be performed with his entire nature
concentrated upon it and in full presence of mind ; in going out
and in coming in, in looking and watching, in bending in his arm
or in stretching it forth, in wearing his robes or in carrying his
bowl, in eating or drinking, in consuming or tasting, in walking
or standing or sitting, in sleeping or waking, in talking and in
being silent.
ful.

Thus he exhorted them to be mindful and thought

Just about this time the courtesan Ambapali, hearing that

the Blessed One was in Vesali and was staying in her mango
grove, determined to pay him a visit.

With her train she pro

ceeded to where he was and took her seat respeCl:fully at his side.
And he instruCl:ed, aroused, incited, and gladdened her with relig
ious discourse.

Thereupon she invited him with all the brethren

to dinner with her the next day.

On his accepting the invitation

-signifying his consent by his silence-she arose and departed to
her carriages.

The Lichchhavis of Vesali also heard that the Bles

sed One was in their city.
to be made ready,
grove.

They ordered a number of carriages

and proceeded with great splendor to the

As they proceeded to where the Buddha was they met

Ambapali, who stopped them, saying:

" My Lords,

I

have just

invited the Blessed One and his brethren for their morrow's
meal",
meal.

Whereupon they at once tried to bribe her to give up the
But she refused, saying that she would not give up so hon

orable a feast even if they offered her the whole of Vesali with
all its subjeCl: territory.

Then the Lichchhavis cast up their

hands, exclaiming: " We are outdone by this mango girl!", and
they went on to the grove.

There they alighted and went to Buddha

and seated themselves at his side.

And he instruCl:ed and incited

and roused and gladdened them with religious discourse.

Then

they also invited him to dinner on the morrow with all the breth
ren.

But he refused, saying that he had promised to dine with

Ambapali.

And again exclaiming that they were outdone by a
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courtesan, they expressed their thanks and approval of the words
of the Blessed One, bowed before him and departed.

The next

day Buddha and the brethren went to Ambapali's dwelling house.
And Ambapali waited on them with sweet rice and cakes, and the
Order sat together, with the Buddha at the head.

When the Bles

sed One had finished his meal the courtesan had a low stool
brought, and seating herself at his feet said: "Lord, I present
this mansion to the Order of which the Buddha is the chief".
The Blessed one accepted the gift, and again instruCted her with
religious discourse.
parted thence.

Then he arose with the brethren and de

While at the mango grove also the Blessed One

instruCted his disciples.
Verses 26- 3 0.

They next proceeded to Beluva, and there the

Blessed One stayed in the village itself.

But the rainy season

being about to commence, he dismissed the brethren, telling them
to take up their abode about Vesali during that season.
self would remain at Beluva.

He him

Shortly after the rainy season com

menced the Buddha was smitten with a dire sickness, and sharp
pains came upon him, even unto death.

But the Blessed One,

mindful and self-possessed, bore them without complaint.

Then

the thought occurred to him that it would not be right for him to
pass away without addressing his disciples and taking leave of
the Order.

So, by a strong effort of will he bent the sickness

down again and kept his hold on life until the time he fixed upon
should come.
Verses 3 1- 3 5.

Presently he recovered.

And he went out

from the monastery and sat down behind it on a seat spread out
there.

Ananda went to him and sat down beside him, saying

that he had perceived the sickness of the Blessed One and had
felt it keenly ; but he had taken some comfort in the thought that
the Blessed One would not leave existence until he had left instruc
tions concerning the Order.

Buddha replied asking Ananda if

the Order expeCted that of him, after he had preached to them
the whole truth.

'' The Tathagata *, Ananda, thinks not that it

is he who should lead the Brotherhood or that the Order is de
pendent on him.

Why then should he leave instruCtions in any

matter concerning it?

I, too, 0 Ananda, am now grown old, and

full of years, my journey is drawing to its close; I have reached
my sum of days, I am turning eighty years of age.

And as a

worn-out cart, Ananda, can only with much care be made to move
along, so methinks the body of the Tathagata can only be kept
agoing with much additional care.
*The Buddha.

It is only, Ananda, when the
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Tathagatha, ceasing to attend to any outward thing or to experi
ence any sensation, becomes plunged in that devout meditation of
heart which is concerned with no material object-it is only then
that the Tathagata is at ease.
unto yourselves!

Therefore, 0 Ananda, be ye lamps

Be a refuge to yourselves!

no external refuge!

Betake yourselves to

Hold fast to the truth as a lamp!

as a refuge to the truth!

Hold fast

Look not for refuge to anyone besides

yourselves!
"And whosoever, Ananda, either now, or after I am dead, shall
be a lamp unto themselves, and a refuge unto themselves, shall
betake themselves to no external refuge, but holding fast to the
truth as their lamp, and holding fast as their refuge to the truth,
shall look not to refuge to anyone besides themselves-it is they,
Ananda, among my Bhikshus*, who shall reach the very topmost
Height !-but they must be anxious to learn. "

(To be continued.)
* Renouncers of the World.
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V

ERSES

CHAPTER

III.

Now the Blessed One robed himself early in the
1-3.
morning, and taking his bowl in the robe went into Vesali for
alms, and when he had returned he sat down on the seat prepared
for him, and after he had finished eating the rice he addressed
the venerable Ananda and said, '' Take up the mat, Ananda ; I
will go to spend the day at the Chapala Chetiya ". Ananda, as
senting, took up the mat and followed step for step behind the
Blessed One. And when he had come to Vesali he said to Anan
da, '' How delightful a spot, Ananda, is Vesali and the U dena
Chetiya and the Gotamaka Chetiya and the Sattambaka Chetiya
and the Bahupatta Chetiya and the Sarandada Chetiya and the
Chapala Chetiya.
" Ananda, whoever has thought out, developed and practiced,
accumulated and ascended to the very heights of the four paths to
Iddhi' and so mastered them as to be able to use them as a means
of mental advancement and as a basis for edification, he, should
1

Note,

Iddkimeans power,

as

Siddkiin

Sanskrit.
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he desire it, could remain in the same birth for a kalpa or for that
portion of the kalpa which is yet to run. Now the Tathagata has
thought them out and thoroughly praetised and developed them,
and could therefore, should he desire it, live on yet for a kalpa or
for that portion of the kalpa which has yet to run. "
Verses 4-6. But even though such an evident suggestion was
thus given by the Blessed One to Ananda, the latter was incapa
ble of comprehending it, and he besought not the Blessed One,
saying, "Vouchsafe, Lord, to remain during the kalpa. Live on
through the kalpa, 0 Blessed One, for the good and happiness of
the great multitudes, out of pity for the world, for the good and
the gain and the weal of gods and men" ; so far was his heart
possessed by the Evil one. A second and a third time did the
Blessed One say the same thing, and so far was Ananda's heart
thus hardened. And the Blessed One said to the venerable Anan
da that he might leave him awhile, and Ananda, salnting him,
rose and sat down at the foot of a tree not far off.
Verse 7-10.
Not long after Ananda had been gone, Mara the
Evil One approached the Blessed One, and standing there ad
dressed him :
" Pass away, Lord, now from existence: let the Blessed One
now die, even according to the word which the Blessed One spoke
when he said, ' I shall not die, 0 Evil One, until the brethren
and sisters and the lay disciples of either sex shall become true
hearers, wise and well trained, ready and learned, versed in the
scriptures, fulfilling all the greater and the lesser duties, correet
in life, walking according to the precepts; sha11 be able to tell it to
others, preach it, make it known, establish it, open it mi1rntely,
explain it and make it clear; shall, when others start vain doetrine,
be able by the truth to vanquish and refute it and to spread the
wonder-working truth abroad '. And now, Lord, all these breth
ren and sisters have become all and are ahle to do all this. Pass
away, therefore, for the time has come, even according to the
word of the Blessed One when he said, 'I shall not die until this pure
religion of mine shall have become successful, prosperous, wide
spread, and popular to its full extent; until, in a word, it shall have
been well-proclaimed to all men', for thy purer religion has now be
comeall this, and the timehas come for the Blessed One to pass away".
And when he had thus spoken, the Blessed One addressed
Mara and said : '' 0 Evil One, make thyself happy; the final ex
tinetion of the Tathagata shall take place before long. At the
end of three months from this time the Tathagata will die". Thus
the Blessed One while at Chapala deliberately and consciously
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rejected the rest of his allotted sum of life. And on his so rejec .
ting it there arose a mighty earth quake and the thunders of
heaven burst forth. And on beholding this the Blessed One said
this hymn of exal tation :
His sum of life the Sage renounced,
The cause of life immeasureable or small;
With inward joy and calm he broke
Like coat of mail his life's own cause.

Verses u-12. Now the venerable Ananda thoug ht : "Won
derful and marvellous is this mighty ear th quake, and that the
thunders of heaven should burst forth! What may be the proxi
mate and remo t e cause of this ?" Then he went up to the Blessed
One, a nd after salutin g him seated himself respectfully at one
side and asked him what was the cause remote and proximate of
th e e ar t h qu ake.
Verses 13-16. '' Eigh t are the proximate and eight the re
mote causes for the appearance of a mighty earthquake. What
are the eight ? This great earth is established on water, the water
on wind, and the wind r e sts on space. And when the m ighty
win ds blow they shake the migh ty waters, and by the movin g
waters the earth is shaken. These are the first causes, proximate
and remote. Again , Ananda, a Samana or a Brahman of great
power and who has the feelings of his heart well u nde r control;
or a god or devata' of great might and power; who by intense
meditation on the finite idea of earth or the infinite idea of earth
has succeeded in realizing the real value of things , he can make
this earth tremble and be shaken violently. • These are the sec
ond causes, proximate and remote.
Again, when a Bodhisatta con scio usly and deliberately leaves
his temporary form in the heaven of deligh t and descends into
the womb, then this earth shakes and trembles. These are the
third causes. And when a Bodh isatta deliberately and conscious
ly quits his mother's womb, then also does the earth tremble.
This is the fourth cause.
Verses 17-20. Again, Ananda, when a Tathagata arrives at
the supreme and perfect enlight e nment, then the earth quakes
and t re m bl es and is viol ently sh aken, and this is the fifth cause.
And when a Tath agata founds the sublime kindom of righteou s
ness is there a trembling which is the sixth cause. Again, when
a T athaga ta consciously and deliberately rejects the remainder of
his life, the earth qu akes, and this is the seventh cause. And
•

Note, devata means one of the nature sprites.

•Note, one of the first practices given to the Buddhist disciple is to meditate on
earth both as an abstract idea and as mere earth.

the
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when a Tathagata passes entirely away with that utter passing
away in which nothing whatever is left behind, then is the earth
shaken violently. This is the eighth cause.
(En.

At this point there is a break in connection and the next verse con

tinues abruptly with another subject.

The translator says it suggests the

manner of composition.)

Verses 21-23. The eight kinds of assemblies are as fol
lows : of nobles, of Brahmanas, of householders, Samanas, the
angel hosts of guardian angels, the great thirty-three, Mara, and
Brahma. Now, Ananda, I call to mind that when I used to enter
into an assembly of many hundred nobles, before I had seated
myself or begun conversation, I became like unto them in color
and in voice. Then with religious discourse I used to instruB:, in
cite, and fill them with gladness. But they knew me not when
I spoke, and would say, " Who may this be who thus speaks, a
Then having instrueted and gladdened them, I
man or a god ?
would vanish away, at which they wondered ". And referring to
all the other kinds of assemblies, the Blessed One told how he
used to appear there, teach, and vanish away.
Verses 24·32. There are eight positions of mastery over the
delusions arising from the apparent permanence of things.
When a man having subjeB:ively the idea of form sees exter"
nally forms which are finite, pleasant, or unpleasant, and having
mastered them is conscious that he sees and knows, that is the
first. And when in the same way he sees forms that are bound
less, unpleasant, or pleasant, masters them, and is conscious that
he sees and knows, that is the second position. When without
the idea of form subjeB:ively, the same as above is the case,
these are the third and fourth. When without the idea of form
he sees forms that are blue in color, blue in appearance, and re
fleeting blue as the U mma flower or a piece of fine Benares mus
lin, and having mastered them and is conscious that he sees and
knows, that is the fifth position. The sixth, seventh, and eighth
positions are explained in identical words with those for the fifth,
except that yellow is substituted with red and white for blue, and
for the Umma flower are given the Karika flower, the Bandhu
jivaka, and the morning star as examples.
Verses 33-42. Now these stages of deliverance from the
hindrance of thought arising from the sensations and ideas due to
external forms are eight in number.
First, a man possessed with the idea of form sees form. The
second is, without the subjeB:ive idea of form he sees form ex
ternally.
Becoming intent on what he sees, with the thought
"
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"It is well" is the third stage. By passing quite beyond all idea
of form, putting an end to all resistance, paying no attention to
the idea of distinction, thinking "It is all infinite space", he ment
ally re-a.ches and remains in that state of mind in which that idea
alone is present, it is the fourth stage. Passing beyond the last
stage, thinking "It is all infinite reason", reaching and remaining
mentally in that state of mind, is the fifth stage. Passing quite
beyond the stage of infinity of reason, thinking "Nothing at all
exists'', he reaches mentally and remains in the state of when
nothing at all is specially present, this is the sixth stage. The
seventh is reached by passing beyond the last stage and remain
ing in the state to which neither ideas nor the absence is present.
By passing quite beyond the state of "neither ideas nor the ab
sence of ideas" he reaches mentally and remains in the state of
mind in which both sensations and ideas have ceased to be-this
is the eighth stage of deliverance.
Verses 43-55. "On one occasion, Ananda, I was resting
under the shepherds' Nogroda tree on the banks of the Neran
gara immediately after having reached the great enlightenment,
when Mara, the Evil One, came and addressed me, saying that I
should pass away from existence, for which the time had come.
But I addressed him, Ananda, and said that I should not die
until not only the brothers and sisters of the order but all the lay
disciples had become true believers (here he repeats what is be
fore). And now again to-day, Ananda, the Evil One came to me
and addressed me in the same words, to which I replied that he
could make himself happy, as I should die in three months. Thus
I have to-day, at the Kapala Chetiya, consciously and deliberately
rejected the rest of my allotted term of life." And then Ananda
addressed the Blessed One and asked him to remain for the rest
of the Kalpa for the good and happiness of the world, out of pity,
for the gain of gods and men. But the Lord replied: "Enough
now, Ananda; beseech not the Tathagata; the time for making
such request is past".
Three times in the same way did Ananda request him to re
main on earth, receiving the same reply, until the third time
when the Blessed One asked him if he had faith in the wisdom
of the Tathagata, and Ananda saying he had, the Lord asked
him why he had asked him to the third time. When Ananda re
peated what the Blessed One had told him of the ability of a
Tathagata to remain during the Kalpa, or its remaining portion,
the Lord asked him again if he had faith, to which Ananda re
plied, Yes.

22

ORIENTAL DEPARTMENT.

"Then, " said the Blessed One, "thine is the fault in that,
when a suggestion so evident and a hint so clear were given thee,
thou didst not comprehend them and ask me to remain as thou
just now hast. If thou shoulds't then have besought the Tatha
gata, the appeal might have been rejected to the second time,
but at the third time it would have been granted. Thine, there
fore, 0 Ananda, thine is the fault, thine is the offence."
Verses 56-62. The Tathagata then related to Ananda how
once he was dwelling at Rajagraha on the hill Vulture's Peak and
had there spoken to him of its pleasantness and then told him how
a Tathagata could, if he wished, remain in the world for a Kalpa,
and yet that Ananda had not asked him. For that reason, he
said, the fault and offence were Ananda's.
He then recalled
specifically to Ananda's memory nine other occasions when the
same remarks had been made about remaining in the world, but
that at each Ananda had failed to ask him to remain. Also how
at Vesali the same thing took place on five different occasions,
and now at the very place, at the Kapala Chetiya, the same words
had been used and the same hint given with the same result.
Verses 63-64. Then the Tathagata reminded Ananda how
he had formerly declared it to be in the very nature of things
that we should divide ourselves from them, leave them. "Every
thing born, brought into being, and organized, contains within itself
the inherent necessity of dissolution". And then he said that he
having renounced mortality and given up his remaining sum of
life, it was impossible that the Tathagata should for the sake of
living repent of that saying. Then he requested Ananda to go
with him to the Kulagasa Hall to see the Mahavana. They pro
ceeded then to the Mahavana, and when they arrived Ananda
was sent to assemble in the Service Hall such of the brethren as
resided in the neighborhood of Vesali. And when the brethren
were assembled, Ananda said to the Blessed One, "Lord, the as
sembly of the brethren has met together. Let the Blessed One
do even as seemeth to him fit".
Verse 65. Then the Blessed One went to the Hall, and seated
on a mat addressed the brethren. He told them to thoroughly
master, to practise, meditate upon, and spread abroad the truths
perceived by him which he had made known to them, so as to
cause the pure religion to remain and be perpetuated for the bene
fit of the world, for the good and the gain of gods and men.
Then asking him what were those truths so given by him, he re
peated them thus:
The four earnest meditations;
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The fourfold great struggle against sin;
The four roads to saintship;
The five moral powers;
The five organs of spiritual sense;
The seven kinds of wisdom;
The noble eightfold path.

Verse 66. Exhorting the brethren he said: ''All component
things must grow old. Work out your salvation with diligence.
The final extinetion of the Tathagata will take place before
long. At the end of three months from this time the Tathagata
will die.
My age is now full ripe, my life draws to its close;

I leave you, I depart, relying on myself alone.
Be earnest then, 0 Brethren, holy, full of thought.
Be steadfast in resolve.

Keep watch o'er your own hearts.

Who wearies not, but holds fast to this truth and law.
Shall cross this sea of life, shall make an end of grief."

CHAPTER

IV.

Verses 1-4. Early in the morning the 'Blessed One robed
himself, and taking his bowl entered Vesali for alms, and when
he had passed through and eaten his meal he gazed at Vesali with
an elephant look,' saying to Ananda it would be the last time he
should see it. He then went to Bhandagama. There he ad
dressed the brethren, saying that he and they had to go so long
through transmigrations because they had not understood the
four truths of noble conduet of life, noble earnest meditation,
noble wisdom, noble salvation of freedom. When all these are
known the craving for existence is rooted out, that which leads to
rebirth is destroyed, and there is no rebirth. There, too, at
Bhandagama the Blessed One discoursed of upright conduet, con
templation, and intelligence. "Great the fruit and advantage of
contemplation, of intelleet, and of conduet when set round with
each other. Thus the mind is freed from sensuality, individual
ism, and ignorance,-the great evils. "
Verses 5-16. From there he went to Hathigama, from there
to Ambagama, to Jambugama, to Bhojanagara. At the last place
he addressed the brethren to teach them the four great Referen
ces. The first is when one says the truth is so and he has thus
heard from the Master, he must not be scorned nor praised, but
with calmness his words are to be compared with the scripture
and the rules of the order. If they agree, then it is to be accept' "The Elephant Look" is an Indian metaphor.

It is held there that the Sage is so

built physically that in order to look back or around he has to turn his whole body maj es.
tically as the elephant does: hence the phrase.
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ed;

if they

do

not, you

grasped the words.

are

to

say that the brother has wrongly

The second is when one says

he received it
from a company of brethren and elders. The same comparison
is to be made as before, and if not accepted you are to say that
the company of brethren and elders has wrongly grasped the
truth. The third is when one says the same as to a company of
elders, in which the same course is to be pursu ed. The fourth
great reference is when one says he has the truth from a brother
well versed and read, in which case the same rule is to be followed
as in the others.
And there too he held a comprehensive discourse on conduct
and life and intelligence and meditation. He then went to Pava
with a great company and stayed in the mango grove of Chunda
the smith, who when he heard of the arrival went and saluting the
Blessed One sat down at one side.
Then the Blessed One ins truct
ed Chunda with religious discourse, which being ended, Chunda
invited him and the brethren for the next day's meal. By silence
the Blessed One consented, seeing which Chunda rose. bowed
dow n , and k eeping the Blessed One on his ri g h t hand as he
pass ed him departed thence.
Verses 17-23.
At the end of the night, Chunda, having made
ready sweet rice, cakes, and a quantity of boar's flesh, an nounc ed
the hour and that the meal was ready. The Blessed One robed
himself early and went with the brethren to Chunda's house, and
when he was seated he said, " As to the dried boar's flesh you
have made ready, serve me with it ; and as to the other food,
sweet rice an d cakes, serve the brethren with it. "
This Chunda
did. Then the Blessed One said, '' Whatever dried boar's flesh
i s left over, that bury in a hole.
I s ee no one, Chunda, in e ar th ,
nor in Mara's heaven, nor Brahma's, no Samana or Brahmana
among gods or men, by whom when he has eaten it that food can
be ass imila ted, save by the Tathagata."
And Chunda did as he
was told. Then the Blessed One instructed him with re1igious
discourse, after which he departed.
Then a dire sickness, dysen
tery, fell upon the Bles sed One, even unto death: but mindful and
self-possessed he bore it uncomp lainingly.
After that he went to
Kusinara.
Verses 24-32.

The Blessed One went aside from the path to
a tree, and when he was seated asked Ananda to fetch
water, as he was thirsty.
But Ananda told him that five hundred
carts had jus t gone through the streamlet, making it muddy, and
advised going to the river Kakuttha not far off.
Three times he
did this, and three times the Blessed One asked for drink. Then
the foot of
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Ananda went and found that the streamlet where the carts had
just passed and fouled was running bright and free.
" How
wonderful, how marvellous, " thought Ananda, " is the great
And taking water in the
might and power of the Tathagata !
bowl he returned, relating the matter to his Lord.
Verses 33-46. At that time Pukkusa, a young Mallian, a dis
ciple of Alara Kalama, passed along the road, and seeing the
Blessed One went up to him, saluted, and sat down Then, after say
ing how wonderful it was to be so calm, related a story of Alara
Kalama's not being disturbed in the least by, not even seeing,
though awake, five hundred carts that passed him. The Blessed
One asked him which was the more difficult, to do as Alara Kala
ma or to do it when the rain was falling and beating and thunder
crashing as lightnings flashed; to which Pukkusa replied, the lat
ter was more difficult. Whereupon the Blessed One related how
once he was at a threshing-floor in such a storm when two men
and four oxen were killed, so that a great multitude of people
came who disturbed him, and that he had not known of the storm
nor the deaths of the men and was wholly undisturbed. At this
Pukkusa said that he gave up his faith in Alara, and asked the
Blessed One to accept him as a believer. He then presented a
pair of robes of burnished cloth of gold to the Blessed One, who
accepted them for "riimself and Ananda, after which he instructed
Pukkusa with religious discourse.
Verse 47-56. Not long after, Ananda placed the burnished
robe on the body of the Blessed One, and when it was so placed
it appeared to have lost its splendor, his skin was so bright, at
which Ananda marvelled. Then the Blessed One explained that
on two occasions the body of a Tathagata becomes exceedingly
bright. The first is when he attains to supreme, perfect enlight
enment, and the other on the night when he passes finally away
in that utter passing away which leaves nothing whatever to re
main. Then he said that that day, at the third watch of the
night, in the Upavattana of Kusinara, between the twin Sala
trees in the Sala grove of the Mallians, his utter passing away
would take place. Then they went to the river with a great com
pany of brethren, where he bathed and drank, and on the other
side went up to the Mango Grove. Having come there he lay
down to rest on his right side, one foot resting on the other, and
calm and self-possessed he meditated on the idea of rising again.
Verses 57-58. Then the Blessed One addressed Ananda and
said that it might happen some one would stir up remorse in
Chunda the smith by saying that when the Tathagata had eaten
"
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his last meal with Chunda he had died, but that such remorse
should be checked by saying it was good and gain to the smith
for the reason : " These two offerings of food are of equal fruit
and profit, and more than others. First, that food offered to a
Tathagata after which he gains supreme enlightenment ; and se
cond, the offering of food after which he passes away with that
utter passing away that leaves nothing whatever behind. " Thus
Chunda had laid up good karma for length of life, good birth,
good fortune, and heaven.

CHAPTER

V.

Verses 1-15. They then went to the Sala Grove of the Mal
lians on the other side of the river Hiranyavati, with a great com
pany of the brethren, where he lay down to rest. At that time
the Sala trees were in full bloom out of season with flowers which
dropped over the body of the Tathagata as the successor of all the
Buddhas, and heavenly music sounded, with celestial songs, out
of reverence to him : heavenly sandal powder fell also from the
skies. And the Blessed One said it was for him, to give him rev
erence as successor to all the Buddhas. But he said that the
right way for the brethren to honor him was not thus, but by fol
lowing his teachings, walking according to the precepts, fulfilling
all the greater and lesser duties of life. And while he was thtis
saying the venerable Upavana was standing in front of him fan
ning him, when the Blessed One asked him to stand aside. Anan
da asked why he so told him, as Upavana was a good man, long
The Blessed One explained that " For twelve
in the service.
leagues around the grove there is no spot in size even as the
pricking of the point of a hair which is not pervaded by powerful
spirits, ' and those complain and say that Tathagatas are few and
far between, and now one is to die, and here is this eminent broth
er Upavana who stands m tront of the Tathagata concealing
him, so that in his last hour we cannot see him." He said those
spirits were weeping, as they were worldly minded at the ap
proaching death of the Tathagata, and they were both of the sky
and the earth; but other spirits calm and self-possessed wept not,
as they were mindful of the saying that all component things
could not last. Ananda then expressed sorrow that when the
Blessed One was gone they could no more receive good and great
men and the brethren to audience.
'This is

j ust

what the religious disputers in the middle ages of Europe discussed,

"How many angels could stand on a space as large as the prick of a needle point."
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Verses 16-22. The Blessed One said then that there were
four sorts of places a believing man might visit with feelings of
reverence : Where the Tathagata was born; where he attained
to supreme and perfect enlightenment; where he set on foot the
kingdom of righteousness ; where he passed finally away with
that utter passing away which leaves nothing whatever to remain
behind. He said that to such spots would come believers, breth
ren and sisters of the order, relating what took place there ; and
those who died while journeying to them would be reborn in the
happy realms of heaven.
Verse 23. " How are we to conduct ourselves, Lord, with
regard to womankind?"
' ' Don't see them, Ananda."
' ' But if we should see them, what are we to do?"
"Abstain from speech, Ananda."
" But if they should speak to us, Lord, what are we to do?"
" Keep wide awake, Ananda."
Verses 24-31. Ananda asked what was to be done with the
remains of the Tathagata, and he replied not to hinder themselves
but be zealous in their own behalf, to their own good, intent on it,
as there were wise men, nobles, householders who would do hon
or to the remains. As to the treatment of the remains, he said it
should be as with those of a king of kings, and then described
that. They should be wrapped in a new cloth, then in cotton
wool, then in new cloth, until there were five hundred successive
layers of both kinds. Then place the body in an oil vessel of iron,
that to be covered with another the same. A funeral pile should
then be made of all kinds of perfumes, and then all burned. At
the four cross roads a dagoba should be erected to the Tathagata
for people to place perfumes and garlands for their own good.
Then he enumerated the four men worthy of a dagoba: A Tatha
gata, a Paccheka Buddha, a true hearer of the word, and a king
of kings. Because at the thought had by persons that at such a
place is a dagoba of a Tathagata, they would be calm and happy,
leading to a good state in heaven. And the same reasons were
given for the other cases.
Verses 32-44. Then the venerable Ananda went into the
temple and wept at the thought that he was still a learner and
that the Master so kind to him was about to pass away. His
absence was noticed by the Buddha, who being told of his
weeping called him, and Ananda came, and then the Blessed One
comforted him and told him how all component things had to pass
away, reminding him how so often that had been taught.
He
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also said how often Ananda had been near and done aCl:s of love
for him never varying and beyond measure, the same in word and
thought also, and that if he was earnest he would soon be free
from all evils and ignorance. Then he told the brethren that in
the long past whenever there was a Buddha there were servitors
like Ananda, and so it would be in the future.
He extolled
Ananda's wisdom, how he knew the right time to visit himself and
let others visit the Buddha, and that he had four wonderful qual
ities, bringing joy by his presence and by his words, and people
not being at ease if he were silent. Ananda then reminded the
Buddha that it was not well to die in a little wattel town, a mere
village like Kusinara, as there were many cities where great,
good, and noble men would do honor to his remains. But the
Blessed One said that formerly that town was a great city ruled
by Maha-Sudasanna under the name of Kusavati; that it was
prosperous, full of people, and happy.
Verses 45-69. The Blessed One then sent Ananda to the
Mallas of Kusinara to tell them that in the last watch of
the night he would finally pass away, and for them to give
no occasion to reproach themselves afterwards if they did
not visit him. At that time the Mallas were holding a council,
and Ananda told them as he was bid. When the people heard it
they wept and bewailed the passing away of the Light of the
World. They then went in a body to visit the Tathagata, and
Ananda arranged it so that they went in groups, presenting the
headmen to the Buddha, for fear otherwise all the time would be
used. And at the same time a mendicant named Subhadda living
there heard the news and thought that as Tathagatas seldom
came it would be well to visit him, as he had a doubt whether his
teachers were right. So he went to the Sala grove and asked
permission of Ananda to see the Buddha, but Ananda refused,
as the Blessed One was weary. Buddha heard the request refused
three times, and then asked Ananda to admit the man, which he
did, as the Buddha said Subhadda would ask from a desire to
know and not to annoy, and would understand the answers.
Subhadda being admitted referred to many teachers and asked
if they had rightly comprehended. To this the Buddha replied
that it might be waived as to whether they had or had not under
stood, and he would tell the truth. He then said that in whatever
doetrine the noble eightfold path was not found there was no true
saintliness, but where it was found there was true saintliness.
All other systems were void of true saints. Subhadda was con
vinced and asked to be taken into the order. The Buddha told
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him there was a four months' probation, but that in his case he
recognized a difference in persons. Subhadda offered to go on
probation for four months, but the Buddha called Ananda and di
rected him to receive the mendicant into the order then. So into
the higher grade of the order Subhadda was taken, and immedi
ately he remained by himself, very soon attaining to the supreme
goal. And he was the last disciple the Blessed One himself con
verted.

CHAPTER VI.

Verse r-4. The Blessed One said to Ananda that in some
the thought might arise that the word of the Master was ended
and they had no teacher, but they should not think so, as the
truths and rules of the order were the teacher. Younger brothers
might be addressed as friend, but the elders should be called
"Lord" or "Venerable Sir. " He said too that the lesser and
minor precepts might be abolished if the order so wished. And
as to a brother named Channa he directed that the higher penalty
should be imposed. Ananda then asked what that was, and he
said ' 'Let Channa say whatever he may like, the brethren should
neither speak to him, nor exhort him, nor admonish him. "
Verses 5-ro.
Referring to possible doubts , the Buddha
asked the brethren to freely inquire so as not to have self-reproach
afterwards. This he asked them three times, and each time they
were silent, and then he asked them to speak to each other, but
they were silent, at which Ananda said no one had any doubts.
The Buddha told him he had spoken out of faith, but he himself
knew none had doubts and that the most backward had been con
Then the Blessed One
verted and was sure of final bliss. •
addressed the brethren and said : " Behold now, brethren, I ex
hort you, saying, 'Decay is inherent in all component things.
Work out your salvation with diligence. ' " This was the last word
of the Tathagata.
Verses r r-:n. Then the Blessed One entered into the first
stage of deep meditation, from which he passed into the second,
and from that to the third, to the fourth, from that to where infin
ity of space only was present, then to where but infinity of thought
was present, then to where nothing at all was present, and from
that into a state between consciousness and unconsciousness; and
from that to where consciousness of sensations and ideas had
1

1

From this it seems the higher penalty had not been laid down before.

• It is said that this was said to encourage Ananda who was the most backward.
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wholly passed away. Then Ananda said to Anuruddha that the
Blessed One was dead, but Anuruddha replied he was not dead
but was in the state where sensations and ideas had ceased to be.
Then the Blessed One passed out of that state back to between
consciousness and unconsciousness, from that to having nothing
specially present, from that to infinity of thought alone ; passing
from that to where the infinity of space was present alone, he
entered the fourth state of meditation, from that to the third,
to the second, to the first ; back again to the second, to the third,
to the fourth, and then he immediately expired. And then there
arose a mighty awe-inspiring earthquake with thunder from
heaven. Brahma-Sahampati uttered verses, and Sakka the kiug
of the gods repeated stanzas on dissolution. So also did Anurud
dha, as well as Ananda. Some of the brethren not yet free from
passion wept and rolled to and fro in anguish, but those who were
free said, "Impermanent are all component things. How is it
possible that they should not be dissolved?" And Anuruddha
exhorted them all to the same effeet, saying that even the spirits
would reproach them. On being asked of this he explained it in
the same way as before explained by the Master.
Verse 22-41. The rest of the night was spent in religious
discourse, and then the Mallas were informed of the Blessed One's
death by Ananda at the council hall where they were assembled
on the same matter. And when they heard it they also wept.
Taking garlands and music and perfumes they went to where the
body of the Blessed One lay, and passed the day in paying rever
ence to it and in music and dancing, making canopies and prepar
ing decoration wreaths. This they continued until the sixth day.
And on the seventh day they carried the body outside by the Routh
for cremation. Eight chieftains bathed their heads and put on
new garments, intending to bear the body, but they could not lift
it. Of this they inquired of Anuruddha, who told them that the
spirits desired to have the body carried by the north to enter by
the north to the midst of the city and then to go out by the east
ern gate to the shrine of the Mallas called Makuta-bandhana to
the east of the city for cremation. To this the Mallas consented,
and at once there was a rain of Manadarava flowers from the sky,
and the body was carried out as direCted. There they were told
what to do with the remains as told by the Blessed One to Ananda,
all of which they carried out. At that time venerable Maha-Kas
sapa was coming from Pava with five hundred brethren and rested
by the road, when an ascetic came along the road with a Manda
rava flower he had picked up at Kusinara. And Maha Kassapa
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asked him if he knew the Master, to which he replied, "Yes,
friend, I know him. This day the Samana Gotama has been
dead a week".
Then those brethren wept except those free from passion.
Subhadda, who had been received in the order in his old age, said
not to weep, that they were well rid of the great Samana and
would no longer be annoyed by being told what to do and not to
do. Now they would not be so annoyed any more.
Verse 42-50. At this time the four chieftains of the Mallas
were about to set fire to the funeral pile but were not able to do
so, and they asked Anuruddha the reason. He replied that the
spirits had the purpose of not letting it be lighted until Maha Kas
sapa came with his brethren, as now on the road. So they waited.
Maha Kassapa then came, and placing his robe on one shoulder
he uncovered the feet of the Blessed One and worshipped them,
and the five hundred brethren did the same. And when the hom
age of these brethren was ended the funeral pile caught fire of
itself. As the body burned away neither soot nor ash was seen.
Only the bones remained behind, and all the raimen·t was con
sumed. From the sky fell streams of water when it was con
sumed and extinguished the fire. And the Mallas brought scented
water also to extinguish it. And the bones were placed in the
Mallas' council hall surrounded with a lattice work of spears and
a rampart of bows, homage and respeet being paid to them for
seven days.
Verse 5 r-61. Then the king of Maghada and others heard
the news and sent asking for portions of the remains from many
different quarters, each enumerating reasons, some that as Buddha
was of the soldier caste they were entitled to them. When the
Mallas had all these requests they said they would give none away,
as he died with them. But Dona the Brahmin counselled them,
as Buddha had preached moderation, that no strife ought to arise
over him, advising that eight portions be made so that in every
land stupas might arise that mankind might trust the enlightened
one. To this they all agreed, and Dona made the division, asking
for himself the vessel.
Verse 6I.
The Moriyas of Pipphalivana having heard the
news of the passing away and cremation asked: "The Blessed
One belonged to the soldier caste, and we too are of that caste.
We are worthy to receive a portion of the relics. Over the re
mains we will erect a cairn and we will celebrate a feast." And
when they heard that no portion of the remains was left, they
took away the embers.
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Verse 62. At Rajagaha a mound was made over the remains;
at Vesali another; one at Allakappa; another at Ramagama; one at
Vethadipaka; in Pava another; at Kusinara one. Dona made
one over the vessel in which the body was burnt, and the Moriyas
of Piphalivana made one over the embers and held a feast. Thus
were eight mounds made over the remains, and one for the vessel
and one for the embers.

NOTICE.
Unexpected events have made it impossible to carry out the plan out
lined in the notice in No. z3 to deal with certain religions seriatim,
and that i's therefore withdrawn.

In the next issue it is purposed, tf

nothing intervenes to prevent, to print an artf�le on the Upani'shads, and
other planjs under discussioj/t may result soon in putting this department
on

a

surer basis.

WILLIAM Q. JUDGE,
General Secretary American Section.
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A:l>IERICAN SECTION T. S.
GENERAL SECRETARY'S OFFICE, r..14 MADISON AvE.
NEW YnRK,

To

the ilfembers

o.f the

.Vovember 28th, I893.

T S.:

I have at last been able to secure, with the advice and consent of the Exec
utfre Comittee, the services of a competent Sanscrit scholar in Europe, who is
at the same time a devoted member of the Society, for this Department, and
desire to notify you of it as also to outline to you the plan for carrying on the
Department.

The name of this person will not be given out for the present by

his own request until later when the work has proceeded to some extent.

Of

his qualifications there is no doubt, as he has ha<l experience in this field, has
also for some time been teaching Sanscrit, and brings to the work a sincere
sympathy with Indian thought as well as devotion to the Society which will
without question make the matter furnished of value as well as interest.

The

plan is this:
Readers are not familiar with the books of the East.

(a)

a sound course of the tweke great

familiar with them.

Upanishads

They should have

until they grow thoroughly

Upanislzads have
Prasna Upanishad

Two versions are already out, but the

never yet been translated

111

the light of Theosophy.

The

will probably be translated first, so that the translation, while preserving the
spirit of the text, will be thoroughly sound and readable English.

After each

instalment of the text a commentary will be given of sound literary form, com
bining the Indian tradition of Shankaracharya's commentary with Theosophy.
thus letting the two illumine each other.

(b)

The Laws of Manu will be taken

up, and also Shankaracharya's great books, whether already translated or not.
The Oriental ideal is that the student should know the book by heart; the west
ern is, ''Oh I read that before ''.

The readers should know the ideas by heart,

not the words: this is the medium course.

(c) Buddhism will be taken up.

Many of the best Pali books are still untranslated; and the Sanscrit books of
Nepal on Northern Buddhism, such as Tathagata Guhyakam or Buddha's
Secret Teaching can be dealt with.
valuable.

With proper treatment these would be in

Other Eastern religions would follow in due course.

( d) To give

life and actuality to the East some modern work would be used.

(e)

Pos

sibly a fifth element in a series called, '•Friends of the East", men not Theos
ophists who have given up their lives to Oriental research, with a portrait.

This

would give personal interest and not put the Eastern notion in the background.
All this of course takes time and much labor.

I am authorized to spend

something on the plan, but our funds at one dollar a year from each member
will not permit adequate compensation for the work of the pundit.

Indeed all

that is done for members by this office is worth more than is paid by them and
costs more.

Hence if this plan finds favor and if the issues so far of the De

partment only in the light of a promise have been of service, it is for the mem
bers to show whether we will in the future be able to carry on this department
in a systematic and proper manner.

We cannot raise the rate ot dues, as that

would exclude many worthy persons.

But no member is prevented from pay

ing more per year if his or her means permit, and it is true that many belong
to other bodies for various purposes wherein the yearly dues are much higher.

Q. JUDGE,
General Secretary.
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PRONOUNCE Sanskrit Consonants as in English ;
Italian or German.

Sanskrit Vowels as in

THE NEW YEAR.

T

HE ORIENTAL DEPARTMENT

gives New Year's greeting to all
in the West who love the East; to all in the New World
whose hearts go out to the wisdom of the Old, garnered under
deep blue Indian skies, in the Golden Age, the spring-time of the
world.
In this new year we shall try to recall the Genius of that Gold
en Age with its pure living and high thinking, through the great
UPANISHADS, the recorded wisdom of those old Indian days.
Long after the Golden Age of India had closed, two Great
Men, by power of intellect and lummousness of soul, caught the
light of that earlier, brighter time, and kindled it again in the
hearts of men.
These two were GAUTAMA BUDDHA, greatest of warrior Kshat·
triyas ; and SHANKARACHARY A, greatest of priestly Brahmins.
After the Upanishads, their teaching will chiefly occupy us.

z

THE GREAT UPANISHADS.
"From every page of the Upanishads, deep, original,
loftv thoughts step forth to meet us; while a high and ho
ly earnestness breathes over ail.

This is the richest and

loftiest study possible in the world ; it has been the com

fort of my lite, and will be the comfort of my death."
- SCHOPENHAUER.

A

LL that Narada and the Seven Sages knew is contained in

the twelve Great Upanishads.
They are the Vedanta
Veda-end-as being the crown and end o f Vedic wisdom and as
ending the Vedas in their colleCted form.
Indian tradition tells us that Vyasa, the Arranger, compiled
the four Vedas -Rig Veda, Yajur Veda, Sama Veda, Atharva
Veda -in the days of the Mahabharata War between the Pandu
and Kuru princes, five thousand years ago.
Vyasa, or Indian tradition before him, linked the great Upa
nishads to one or other colleetion of Vedic hymns ; thus the
Aitareya Upanishad is joined to the Rig Veda; Katha Upanishad
to the Yajur Veda; Kena Upanishad to the Sama Veda; Munda
ka Upanishad to the Athar va Veda.
How much older than Vyasa's days, five milleniums back, is
the wisdom of the Upanishads? ''Thus have we heard from those
of old who taught us", the Upanishads tell us, and nothing more.
We can only say that the first Masters of this wisdom were not
Brahmins but Kshattriyas ; not priests but kings; royal sages of
But it would perhaps be truest to
the mighty Rajanya race.
say that the wisdom of the Upanishads is as old as the divinity
of man; as old as Brahma, 'former of all, and guardian of the
world'.
We shall translate these t welve great Upanishads one by one,
in the spirit of Indian thought and Indian earnestness; adding
such commentary as comparison may suggest, such light as study
and thought can give.
In the words of Anquetil Duperron, the first European who
read the Upanishads: Here, reader, is the key of India's sanc
tuary, somewhat rough with rust. Enter, if thou darest, if thou
canst, with pure and clean heart, drawing near to the highest
being, and merging in it. Let the outer senses rsst; a waken the
inner. Let thy body be as dead, and sunk in the ocean of wisdom
and unwisdom. Know it-after Indian custom-as a divine law,
that thou seest n othi ng but the Eternal; that nothing is, but the
Eternal.

3

A

VEDIC

MASTER.

Translated from the "Upani,&had of the Questions."
PRASHNA UPANISHAD.

HESE men, Sukesha Bharadvaja, Shaivya Satyakama, Saurya

T

yani Gargya, Kaushalya Ashvalayana, Bhargava Vaidharb
hi, and Kabandhi Katyayana, bent on the Eternal, following the
Eternal, were seeking the Su pre me Eternal.
And they came to the Master P ippala da, with kindling-wood in
their hands, saying 'He will declare 1t all to us'.
And the Sage said to them : 'Live together a year more, in
fervor, faith, a n d service of the Eternal; then ask what questions
you will.
If we kno w them, we shall declare all to you.
So Kaoandhi Katyayana, ap pr oachmg,
asked:
'Master,
whence are ali these beings pr oduce d?
And he answered him :
'The Lord of beings, desiring to
produce, brooded with fervor.
An d br o o ding with fervor, he
pr oduc e d a Pair.
They were Body and Life.
These will make
manifold be ings for me, said he.
'The sun is life; the moon is body.
All that is formed is
body, and the formless [ is life J.
For form is bo dy .
•The sun, rising, enters the eastern quarter, and thus guides
the eastern lives among his rays. And as he enters the southern
and western and northern quarters, above and below and the
quarters b e t we en, he illuminates all and guides all lives among his
rays.
•And this universal manifold life rises as fire.
Hence it is
said in t he Vedic verse ;
- The all-formed golden lord of fire, the great light,
giver of warmth;
Th ousa nd raye d, turning a hundred ways, the life of
beings rises, -the sun.
'The circling year is a lord of beings; his paths are the south
and t he north.
Therefore those who worship by purification and
sacrifices win the lunar world. They verily return to the world
again. Hence t hose sages who desire offspring turn to the south.
For this is the body, and the path of the fathers.
' But by the northern path, by ferv or, fait h, and service of
the Eternal, and b y knowledge, seeking the Sel f, others win the
sun. For it is the home of lives; the deathless, fearless, the
h ig her way. From it they return not to the world. It is final
rest.
'

'

-

-
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'And there is this Vedic verse:
- They call him in the sky, the father with five feet
[ seasons ] and twel ve faces [ months J, and in the one half
[-year] he is giver of increase;
- And in the other [ sense ] they say he is giver of
wisdom, seated in the chariot with seven wheels of six
spokes.
'The month is a lord of beings. The black half is body, the
white half is life. Hence these sages sacrifice in the white half;
but others in the other half. And day-and-night is a lord of be
ings. Day is life; night is body.
' Food also is a lord of beings; whence seed comes; whence
these beings are produced. Hence those who perform the vow
for offspring produce a pair.
' Theirs, indeed, is that eternal world, who have fervor and
service of the Eternal, and in whom truth is set firm.
'Theirs, truly, is that passionless, eternal world; but not
theirs in whom are crookedness, untruth, illusion.'
And so Bhargava Vaidarbhi asked him; ' Master, how many
bright ones support being? Which of them illumine it? And
who is chief among them? '
' To him he answered: ' There is the bright ether, and air, and
fire, the waters, and earth, voice, thought, sight, hearing. They,
illumining, declare-We support this life, establishing it.
•Then Life, the chief of them, said : Cherish not this illu
sion ! I, dividing myself fivefold, support this life, establishing
it !
'But the others were incredulous. So Life made as if to go out
above ; and as he went ont, all the others went out; and when he
returned, all the others returned.
'As the bees all follow the honey-makers' king, departing,
and return when he returns, so did voice, thought, sight and
hearing ; joyful they sing the praise of Life :
-This, as fire, warms; this as the sun, as the rain-god;
the thunderer; wind, and the earth; as body; as the
bright one; and being, and non- being, and the immortal.
- Like the spokes in a nave, all this is fixed in Life.
So are the Rig, and Yajur, and Sama hymns; and sacri
fice, and warrior, and priest.
- Thou art lord of beings in the germ: and thou it is
that art born forth. To thee, Life, these beings bring
oblations; to thee, wh0 art manifested by the lives.

A
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- Thou art the fire of the gods; the first oblation of
the fathers. Thou art the wisdom of the sages; the truth
of sacrificial priests.
- Thou, Life, art Indra with his brightness.
Thou
art Rudra, the preserver. As the sun, thou movest in the
sky ; thou art the master of the stars.
-When thou rainest, Life, then these thy children rise
up with gladness. There will be food, they say, according
to our desire.
- Thou art the exile, Life : the lonely seer; the good
master of all. We are givers of the first offering ; thou art
our father, the great breath.
-That form of thine that is manifest as voice, that
form that is in hearing and in sight; that form of thine
that spreads as thought; render that propitious ! Go not
out!
-All this is in the power of Life, all that is set firm in
the triple heaven. Guard us as a mother her children;
and as Fortune, give us wisdom ! '
And so Kaushalya Ashvalayana asked : •Master, whence is
this Life born? How does it enter this body? Or, dividing it
self, how does become manifest? How does it go out? How
does it enfold what is outside? And how as to the Self?
And he answered him: 'Thou askest many questions ! But
thou art bent on the Eternal, and therefore I tell thee.
' This Life is born from the Self; and, like this shadow beside
a man, it extends beside the Self. By the force of thought it en
ters this body.
'Verily, as a sovereign commands his deputies: " Rule over
those villages, and these villages ! " So also this life guides the
lesser lives, disposing them. In the lower organs the downward
life; in sight, hearing, mouth and nose, the forward-life; in the
center, the binding-life. This binds the food that is offered, and
from it issue seven rays.
'In the heart is the Self; from thence go a hundred and one
channels; from each of these a hundred; from these seventy-two
thousand branch channels. In these, the distributing-life moves.
' By one channel the upward-life rises; by pure deeds it leads
to the pure world; by sin to the sinful world ; by both to the
human world.
'As the sun, the outer life rises, linked with the life of the
eye, and the potency in the earth enters into and establishes the
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downward life of man. And the ether is linked with the binding
life; and the air with the distributing-life; and fire with the up
ward life.
'Hence one whose fire has burned out is reborn through the
the tendencies retained in mind; and according to his thoughts he
enters life. But linked by the fire with the Self, this life leads to
a world of recompense.
'Whoever, thus knowing, knows life, his offspring does not
fail, he becomes immortal. So there is this verse :
-Knowing the beginning, the range, the place, the
five-fold lordship of Life, and its union with the Self, one
gains immortality, -one gains immortality. '

l

THE SYMBOLS USE D.

"" H E use of symbols is to pieture the invisible by the visible.
In the Upanishads, one is struck first, perhaps, by the
quaintness and old-world flavor of the symbols; and then by their
simplicity and natural fitness.
For instance, the pupils. seeking the Eternal, approach the
Master; who is here as elsewhere the symbol of the Higher Self.
They bring fuel, or kindling-wood in their hands, as saying
'we bring the readiness to be illuminated : do thou give us light ! '
The ripening o f the mind has been compared to the burning
of wood; first a painful struggle and emission of moisture; then
blackness and, at last, readiness to burst ott into a clear flame.
It is this readiness and ripeness that is typifieJ here by the fuel
in the hand.
The first answer outlines a scheme of cosmic e volution. From
the unknowable Eternal arises first the Evolver or Lord of beings;
who then becomes two-fold, or produces a "pair"-a duality.
This pair is variously named in Sanskrit books. Sometimes it
is the masculine and feminine Logos, or the positive and nega
tive Word; here the pair is called Life and Body, or Substance.
And from this duality all other dualities proceed; as spirit and
matter, the perciever and the thing perceived, the knower and
the known. More than one of these dualities are suggested in
the Upanishad; as day and night, summer and winter, sun and
moon.
This brings us to another symbol, as simple and natural as
the kindling-wood, though not without the quaintness which gives
such a charm to these old books.
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The sun, we are told in the Vedic verse, is first the father in
the s ky, the outer light; and then the giver of wisdom, the inner
light. This 'inner light' is seated in 'a chariot with seven
wheels'; aud this simile at once recalls the verse spoken by Death
to Nachiketas : 'the Self is the lord of the chariot ; the body is
the chariot; the soul is the charioteer, and mind the reins
The sun is therefore the symbol of the Spirit or Higher Self
in that seven-fold, perfeet man spoken of very clearly in more
than one passage of the Upanishads.
Opposite the Higher Self is the lower self, as the moon is op
posite the sun. This makes clear the symbol of the two paths,
the path of the sun and the path of the moon. The path of the
sun is the religion of the Higher Self which leads to final libera
tion; to perfeet life in the eternal world. The path of the moon
is the religion of the lo wer self; the religion of ritual and observ
ance, which leads to a temporary paradise after death, and then
to rebirth in the world, and the opposition between these two is
found again and again in the Upanishads.
The second answer leads us to a further step in the cosmic
evolution. The Evolver, becoming the masculine Life, and the
feminine Word, the three together make up the formative trinity
or Triad.
The Life of the Evolver, expanding through the Word, pro
duces the manifested universe. This expansion for ms a series of
descending planes, from the more spiritual to the more material.
It is as though a rainbow-colored curtain were let down across
the empty stage of space.
These planes are symbolized here as the planes of ether, of
air, of fire, of water, of earth. And these five, together with the
dual form of the Evolver, make up the sevenfold cosmos, cor
responding to the sevenfold man; the macrocosm corresponding
to the microcosm.
Then comes the teaching that this sevenfold life is still a
unity, the manifold form of the One Life. 'I, said Life, dividing
myself fivefold, support this life establishing it.'
Then follow the fable of the bees, and the magnificent hymn
to Life, which can hardly be equalled for majesty and beauty.
Its expression is so universal that it hardly needs a commentary;
but one thought may be noted.
The Vedic gods, Agni, Indra,
and Vayu, or Fire, the Thunderer, and Air, are spoken of as
forms or facets of the One Life; as representatives or regents of
the great cosmic planes and fields of life. They are no personal
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gods, but personified aspeets of the indivisible One. This sug
gests a clue to much that is enigmatic in the Vedic hymns to one
or other of these deities.
The whole spirit of the old Indian wisdom is summed up in
the burden of this hymn: that all is Life; that nothing is, but
infinite, unbounded Life.
It is a faet which is brought ho me by constant study of the
Upanishads, that their teachings are in reality much clearer,
more definite, and more precise than at first sight appears. One
part exaCtly fills up and completes the other; and a well-defined
unity of thought pervades the whole.
In the third answer in this Upanishad, the teacher turns from
the macrocosm to the microcosm; from the universe to man.
Let us once more touch on the outline of universal evolution.
From the eternal springs the Evolver, who expanding through
the Word, produces the fivefold outer universe.
Exactly in the
some way the microcosm, man, is formed. From the Self (Atma)
springs the Life, which expanding through the Soul ( Buddhi),
produces the fi ve inferior lives, or lower principles in man.
These three powers, the Self, the Life, and the Soul, make up
the divine, eternal nature of man, which necessarily and perpet
ually stands within the threshold of the eternal world; and is by
its very nature immortal.
This divinity and immortality of the Higher Self, as a faet
already existing from the beginning, is one of the most charac
teristic doetrines of the Upanishads.
The whole aim of their teachings is this : to point the path by
which the personal self may win immortality and di vinity, by be
coming united with the Higher Self, which always possessed im
mortality and divinity.
We stand in the middle, a god above us; a beast below us.
We can consciously choose to be united and identified with either
the one or the other. The steady upward advance that leads to
the god, the Higher Self, is spoken of in the Upanishads as the
upward-life ( ud-ana).
It is the personal self aspiring to the
Higher Self. Its duality is clearly pointed out, in the words:
by pure deeds it leads to a pure world; by sinful deeds to a sin
ful world; by both, to a human world.
We ha ve, therefore, the Self (Atma), its Life, and the Soul
( Buddhi) making the divine nature of man ; the Higher Self.
The 'upward-life ', or ad vancing personal self is the link between
the higher and lower nature. And the lower nature is then de-
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scribed, as linked with the different planes or fields of the outer

material world; the lowest being the 'downward-life' or animal
passions, which is spoken of as of the earth earthy.

By the gradual turning of the personal life from the animal to

the god, he gains immortality,-he gains immortality.

C.

J.
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T is said that long ago,

in the childhood of the world,

senses were so fine that we

the

hear the growing of the

grass, the rustling of the opening buds of spring.
could

By a memory

of these early senses, by the faint remnant of them that the long
ages in their passage have left us, we can hear now the faint stir

ring of the opening buds of a new spring of intellectual life, a new

period in the spiritual thought of the world ; and the key-note of

this new period is the East, the wisdom of the East, the thought
and ideals of the East.

Not merely or necessarily the East in latitude, but rather the

Eastern side of man-that East in the soul of every man where

the sun rises, where the light of intuition opens its first dawning

rays, and, "rising, guides the lesser lives among its rays".

And

yet the East in latitude gives the key-note to the new dawn of

thought in a special sense too.
than all, in India,

For it was in the East, and, more

"mother of nations", that the eastern part of

man where the sun rises found its best development;

interior light of the soul found its fullest recognition.

that the

And it is only natural that the minds of men, feeling the first

gleam of dawning day, should turn towards the East ; that they

should grow enthusiastic for the Lands of the East, and, more

than all, for India :

that India should occupy an

ever-widening

space on the horizon of their thoughts; that their hearts should

more and more turn towards India.

This growing interest and enthusiasm for India-an enthu

siasm

ened

at

by

first

almost

advancing

instinctive ,

knowledge-is

in the two most idealistic nations in
cans and the Germans.

but

gradually

especially

the

West ,

felt

the

quick

to-day

Ameri

For with all their sense of practical life

and practical development, the Americans and Germans are at

heart

idealists;

ready to sacrifice all their practical aims and

practical accomplishment to a vision; ready, as Emerson said, to

leave Cleopatra and the army, to seek the sources of the Nile.

The deepest curiosity of the Americans and Germans, turning
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towards

India,

unquestionably centers on the Brahmans;

one

hears again and again the words-the wisdom of the Brahmans,
the ideal of the Brahmans, the life of the Brahmans ; and the first
question one is always asked refers to the Brahman order.

To

answer this question, it would be necessary to write many vol
umes ; to trace the rise of the Brahman order in the dim twilight
of Vedic days;

to show the growth and consolidation of their

power in the days of

Rama,

and through the struggles of

great war of the PANDU and KuRu princes;

the

to point to certain

dark sides of their development that had become visible in Bud
dha's days ; and at last to fill in the splendid piCl:ure of Brahman
ic

advance

and

Brahmanic development in

Shankaracharya's

days.
When the records of the monasteries of
more fully known and understood,

Southern India are

when the Smarta Brahmans

who have preserved most clearly the splendid tradition of Shan
kara relax

a

little their reserve,

we shall-it can hardly

be

doubted-have a piCl:ure o: that great man and his times as per
feCI: and full of color as the piCl:ure we have of Plato's times,
the thought of

Plato who,

more than any other

and

philosopher,

resembles Shankara.
What we know of Shankara already, though only a tithe of
what we may know when old records are opened, is enough to
give him a place amongst the choicest spiritual aristocracy of the
world, as a seer and thinker who towered above his race as Plato
towered above the Greeks ; as a Great Man, an elder brother of
the race, whose thought and insight mark a high tide of human life.
There is a dim tradition, in the oldest

Indian books,

great Upanishads, and the earlier Vedic hymns,

in the

that the Brah

mans were not in the beginning the spiritual teachers of

India;

that they received their earliest wisdom from the Royal Sages of
the Rajanya or Kshattriya race.

But the Brahmans have so long

held these treasures of wisdom as their own-guarding them as
a mother her child, as a man his first-born-that they have come
to consider them as their very own;
birth than by adoption.

The

faCI:

that,

their heritage rather by
in spite of this jealous

love of their darling treasures, they have preserved the tradition
of their earliest Royal Teachers, points to the most valued fea
ture in the Brahmans' charaCl:er; - the unflinching, unalterable
fidelity with which they have preserved, unaltered and inviolate,
the spiritual treasures committed to their care;
guarding

of

which

and the safe

through the ages forms their

greatest title to fame ; the best justification for

truest

and

that instinCl:ive
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turning towards the Brahmans as the center and representative of
Indian genius, which we have noted as so marked a feature of
the Indian Renaissance to-day.
But once the

Brahmans had received the wisdom-doctrines

from their Royal Teachers, their distinctive genius, their most
valued quality, began to assert itself.

With their unparalleled

genius for order, their instinctive feeling for preservation, they
recorded, classified and

developed

the intuitive wisdom of

the

Royal Sages-Buddha, a Royal Sage of far later days, has put
on record this unparralleled fidelity:

"tho.:;e ancient Rishis of

the Brahmans, versed in the Three Wisdoms, the authors of the
verses, the utterers of the verses, whose ancient form of words
so chanted, uttered, or composed, the Brahmans of to-day chant
over again and repeat; intoning or reciting, exactly as has been
intoned or recited". -(Tevzgga
That

Krishna,

Sutta).

the spiritual

hero of

the Mahabharata war,

whose mission it was to usher in the Iron Age of Kali Yuga, was
no Brahman

but a

Kshattriya,

who traced his doctrines from

Manu the Kshattriya through the Royal Sages, is enough to show
that in the days of the great war, the

Brahmans had not yet

claimed as quite their own the teachings of wisdom which it was
their mission to hand down through the ages.

( Bhagavad- Gita,

iv ) .

The great war, according to Indian tradition, was fought out
five thousand years ago.

And, after the great war,

in which so

many Kshattriya princes fell, the keeping of the Sacred records
began to pass completely into the hands of the Brahmans.

The

Brahmans, sensible of their great mission, prepared themselves to
carry it out by formmg a high ideal of life;

by strict rules of

conduct and discipline which only the highest characters could
support; and the very strictness of which seems to have produced
a reaction which we see traces of in Buddha's days.
The life of the Brahman was conceived and moulded in accord
ance with his high ideal ; in accordance with his high destiny as
transmitter of the wisdom of the Golden Age across the centuries
to our dark iron days.

Purity, unworldliness, and discipline were the

key-notes of his life; and the Brahman's unparalleled genius for or
der gradually moulded this ideal into a set of definite rules, a series
of religious ceremonies, which laid hold on his life before he saw
the light of day, and did not loose that hold when his body van
ished among the red embers of the funeral pyre- but rather kept
in touch with him, through the bhraddha offering to the shades
for nine generations after his death.
This life of ceremonies and rites, the key-note of which was
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the acquiring and transmission of the Three Wisdoms spoken of
by Buddha, gradually made of the Baahman order a treasure-box
or casket for the safer keeping of the holy records handed down.
Whether the Brahmans were originally of the fair,
race which forms their nucleus to-day,

and

almost white

whose

distinetive

physical charaeter and color make a Brahman of pure type at once
recognizable in an assemblage of Hindus, is a question dfficult to
solve.

We find in the oldest Indian books that :

" The color of

the Brahman is white", and this, in later days became a sentence
symbolical of their ideal of purity; but in the beginning it may
have been a description of their color, an index of their race.
It is very probable that this fair,

almost white race,

which

now forms the nucleus of the Brahman order, gradually became,
through seleCtive genius,
order,

through their unequalled instinet of

the recognized repository and transmitter of

records of the past.

haps, too arduous for the common lot of man ;
see

a

the sacred

But the ideal life of the Brahman was,

per

at any rate we

gradually increasing tendency to degeneration in one side

of the Brahman's life ; for in India as in other lands, even silver
clouds have their dark linings.
Their instinet for order, among the Brahmans of lesser moral
struCture than the high ideal of their race,

became an instinet

for ceremonial; their ideal of purity became a habit of
ward purificat10n;
sive priestly
life of

man.

caste,

out

and they tended to harden into an exclu
withdrawn

The

from,

priestcraft,

and above

by a second

the common

step,

began to

weave ambitions, to seek a share of political power, and, at last,
a praCtical

predominance in the

state,

which

threatened to

become a spiritual tyranny.
But these developments,

inseparable from the

weakness of

human life, were but the rusting of the outer layer of the casket
in which the wisdom of

the

Golden Age

was

handed down.

There were alsowithin the Brahman order-as there are to-day
men who held to the high ideal of their past; who were fitting re
positories of the high tradition they were destined to carry down.
The casket in which were held the records of the past had always its
lining of precious metal, though the outside might rust and tarnish
with the passing ages.
The greatest of these followers of that high idea, in later days,
within the Brahman caste,
Sage of Southern India.

was

Shankaracharya,

the Brahman

It is hard to say, with certainty, when

Shankara lived; but the records of Shringiri, where his successors
have held rule over the nucleus of the Brahman order, point to a
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period about two milleniums ago; a period,

that is,

just outside

the threshold of our era.
Shankaracharaya began the work of reforming the Brahman
caste from within.

A few centuries before him,

scattered broadcast through India,

and

scattered broadcast through the world,
Golden Days, in

a

form readily

Buddha had

Buddha's followers had
the teachings of

intelligible

for all,

India's

and

to be

assimilated by the simplest mind of man.
It remained to do for India, what, perhaps, others were doing,
across the Himalayas, for the whole world; to preserve inviolate,
and transmit in its purity that other side of wisdom which the
simplest heart of man can intuitively feel;

but which only the

most perfeCtly developed powers, the most fully expanded intel
leet and

spiritual

insight can fully and consciously grasp;

it

remained to secure the preservation of those profounder truths
and that deeper knowledge which only the finest powers of the
soul can adequately comprehend.
To secure their preservation in India was the duty and mis
sion of Shankaracharya.

Believing thaL this preservation should

be helped and seconded by whatever aids seleCtive race genius
and hereditary capacity could give, he confined the transmission
of this wisdom, and of the records which contained it,

entirely

within the Brahman order, as far as our knowledge goes.

There

is evidence that, among the Brahmans of Southern India in early
days, were a certain number of families not belonging to that
white race which forms the nucleus of the Brahm01.n caste;

but

belonging to the dark, almost black Dravidian peoples of South
ern India, who are the survivors, perhaps, of a land that once lay
to the south of India, but has now vanished beneath the waves.
This dark Dravidian race has produced many men of remarkable
ge:iius and power, whose insight and force quite fitted them for
inclusion in the Brahman order.
But as the centuries moved on,

such admission became more

difficult; till, in the days of Shankara,
door was completely closed.

it is probable that the

What changes Shankara made in

the Brahman order which followed him,

in the division of

Brahmans which recognized his transcendent force,

the

can only be

known with surety to the Brahmans of that order themselves.
But this much we know, that Shankara did all his overpowering
genius could accomplish to turn the Brahmans from too exclusive
following after ceremonial; to lead them back to the spiritual
wisdom, the recognition of the inner light of the soul, which was
India's greatest heritage ; and that, taking India's most precious
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records, the Great Upanishads, he rendered them into the thought
and language of his own day, and did all that a marvelous insight
and a literary style of wonderful lucidity could do to make the
spirit and the genius of the Upanishads live once more in the
hearts of the Brahmans of his time.
He set himself, above all,

to cleanse the inner lining of the

casket where India's treasures lay concealed ;

to remove every

speck from the precious metal whose perfect purity alone could
guarantee the costly contents against rust and moth.
inaugurated 1.::Jy

The reforms

Shankaracharya continue to bear fruit to-day;

the new light he shed on the old records, the new insight he gave
to the old symbols, are the treasured inheritance of the Smarta
Brahmans, whose spiritual heads,

in unbroken succession,

have

ruled at Shringiri Math, in the mountains of Northern India.
Centuries passed, and the sunlit plains of India were filled
with Moslem invaders, falling like swarms of locusts on the rich
gardens of

that distant

wonderland;

full

of the fierce hostil

ity of fanaticism against the symbols of a religion they did not
understand ; and against the Brahmins,
ion.

It would not be wonderful.

as

ministers of this relig

it would rather be perfectly

natural, if this hostility and predominance of a foreign fanatical
power had sealed the lips of the Brahmans once for all as to the
mysteries of their religion ;

had locked and double-locked

the

casket in which the heritage of India lay concealed.
But in spite of tyranny and fanatacism that would have justified
the most perfect reticence, the most absolute silence,
mans retained an ideal of

their universal mission,

the

Brah

above and

beyond their mission to their own land and their own religion.
No sooner did brighter days dawn for them under the Emperor
Akbar, the great Indian monarch of the sixteenth century who
conceived and framed a high ideal of religious tolerance and mu
tual understanding which

was

the nearest

approach to

State

Theosophy: no sooner did the brighter day dawn than the Brah
mans were ready to forget old griefs and to teach their Moslem
rulers the broad principles of their religion.
Two generations after

Akbar, Akbar's noblest and most ill

fated descendant, Prince Dara Shukoh,
mans the permission to translate into

received from the Brah
Persian a series of the

Upanishads, including the Great Upanishads of which something
has been already said.

This Persian translation,

besides follow

ing the words of the old records, put into visible form much that
had been hidden between t he lines ,
the new light that had
ius of Shankaracharya.

been

and followed, in some degree,

shed on the Upanishads by the gen
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This Persian translation of the Upanishads, which embodies a
very valuable tradition of their hidden meaning, made about the
year i640, was found by Anquetil Duperron in 1775, and by him
translated into Latin. From Anquetil Duperron this "Key to the
Indian Sanetuary" passed to Schopenhauer, and becoming "the
comfort of his life, the comfort of his death" lead him to proph
esy that Indian Renaissance which is glowing with the fair colors
of dawn to-day.
But under Dara Shukoh's brother, the fanatical Aurungzeb,
darker days fell upon the Brahmans ; and they suffered much
from European nations more presumptous and not less fanatical
than Aurungzeb; of these the darkest record clings to the Portu
guese, who tried to wring from the Brahmans the heart of their
mystery by Inquisition and auto-da-fI.
Yet, once more, just a hundred years ago when a group of
Europeans full of love for the East, sought from the Brahmans
some knowledge of their learning, the Brahmans, with singular
generosity, made these Europeans in some degree sharers in
their heritage. From the knowledge thus freely given to these
Europeans, whose chiefs were William Jones and Thomas Cole
brooke, the first foundations of Orientalism were laid; and a
field of matchless fertility was opened to a growing band of work
ers who enrolled themselves under the banner of the East.
But the last and finest insight, the master-key to the records
was still treasured in the East itself ; somewhat of that insight
has since been freely offered to us; on our ability to use it
most probably depends the further insight that the future holds
in promise.
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PRONOUNCE Sanskrit Consonants as in English;
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CORRECTIONS FOR NO.

l

Sanskrit Vowels as in
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Page 9, line 16, "latitude " should read "lon itude ".
?i
Page 14, line 14, "Northern" should read 'Southern'', as Shringiri Math
is in Mysore state.
c. J,
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BUDDHA'S

METHOD.

a Bhikshu should desire, brethren, by the complete destruc
tion of the three bonds to become purified, to be no longer liable

to be reborn in a state of suffering, and to be assured of final sal
vation, let him then fulfil all righteousness, let him be devoted to
that

quietude of heart which springs from within, let him not

drive back the ecstacy of contemplation,

let him look through

things, let him be much alone !"
"If

a

Bhikshu should desire, brethren, by the destruction of the

great evils, by himself, and even in this very world, to know and
and attain to Arha t ship, to emancipation of heart and

realize

emancipation of mind, let him then fulfil all righteousness, let
him be devoted to that quietude of heart which

springs from

within, let him not drive back the ecstacy of contemplation, let
him look through things, let him be much alone!"
Sutta.

I

l-19.)

( Akankheyya

A

VEDIC

From tb�

MASTER.

"Upanisbad of tb..: Qu.:stians."

PRASHNA

UPANISHAD.

(Concluded from No. 15.)

S

0 Sauryayani Gargya asked him:

'Master, what powers sleep

in a man? What powers are awake in him? Who is the bright

one who beholds dreams?

Whose is that bliss?

In which are all

these based?'
The Master answered him:

'As, Gargya, the rays of the set

ting sun are all gathered up in his golden orb and come forth
again when he rises, so the other powers are gathered up in the
bright one, in mind; therefore the man hears not, nor sees, nor
smells, nor tastes, nor touches, nor speaks, nor takes, nor enjoys,
nor puts forth, nor moves, so they say 'he sleeps. '
' But the life-fires are awake within this dwelling.

The down

ward life is as the household fire; the distributing life is as the fire
of offerings; as the forward life is brought forward from this, it is
as the sacrificial fire; inbreathing and outbreathing are the sec
ondary offerings, the uniting life is as the fire which unites them.
'Mind is as the sacrificer; and the fruit of sacrifice ·is as the
upward life; the upward life leads the sacrificer day by day to the
eternal.
'So this bright one (mind) enjoys greatness in dreams; what
has been seen he beholds as seen; what has been heard he hears
again; and for the other powers, he experiences again what has
been experienced.

Things seen and unseen, heard and unheard,

experienced and unexperienced, manifested and unmanifested, he
beholds all; being all, he beholds it.
'And when he (mindJ is wrapped round by the Shining one,
then the bright one beholds no dreams, then in the man that bliss
is attained.

And as, dear, the birds come to rest in the tree, so

all this comes to rest in the Higher Self.
'Earth and things of the earth, water and things of water, fire
and things of fire, air and things of air, ether and things of ether,
vision and the visible, hearing and the audible, smell and smell
able, taste and tasteable, touch and tangible, speech and speaka
ble,

hands and what is handled,

feet and going,

thought and

thinkable, intelligence and intelligible, personality and the per
sonal self, consciousness and being conscious, the shining one and
shining, life and living.
'For the Spirit (the Higher Self) is the seer, toucher, hearer,

A
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smeller, taster, thinker, knower, doer, the discerning Self.

And

the Spirit rests on the Supreme Self, the Eternal.
'He verily reaches the Supreme Eternal,

who knows

shadowless, bodiless, colorless, shining Eternal.

that

He verily, dear,

becomes all-knowing; he becomes the All.
'So there is this verse:
-He who knows that Eternal wherein the discerning
Self with all the bright powers and lives and beings rest
he, all-knowing, has attained the All. '
So Shaivya Satyakama asked him:

'Master, he who amongst

men thinks upon the sacred Om his whole life long, what world
does he gain by it?'
To him the Master answered:

'Om, Satyakama, represents

the supreme and manifested Eternal.

Hence the wise man by

meditating on it gains one or other of these:
'If he meditates on it with one measure (of knowledge), en
lightened by it, he is soon reborn in the world.

The Rig verses

bring him to the world of men; he there gains power through
fervor, service of the Eternal, and faith.
'So, if he meditates on it with two measures (of knowledge),
he is led to the middle world by the Yajur verses.
lunar world.

This is the

After enjoying brightness in the lunar world he is

born again.
' But he who meditates on Om with three measures (of know
ledge) and through that sacred Om meditates on the highest
spirit, he, verily, is wrapped in the shining one, in the sun.
'As a snake puts off his slough,

so he puts off all darkness.

He is led by the Sama verses to the world of the Eternal.
holds that indwelling Spirit above all the cloud of lives.

He be
So there

are these two verses:
-Three measures are appointed, united together, and
yet subject to death when divided.

When the three, the

outer, the middle, the inner, are again united, then the
wise one is freed from fear.
-By the Rig to this world, by the Yajur to the middle
world, by the Sama to the world the Seers know.

By

meditating on Om, the perfect knower gains the supreme
world of peace, unfading, immortal, fearless.
So Sukesha Bharadvaja asked him:

'Master,

Hiranyanabha,

prince of Kushala, came to me and asked this question:
vaja, do you know the Spirit with sixteen parts?

Bharad

I answered the
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I know him not.

youth:

If I knew him, how should I not tell

For he is dried up root and all who speaks untruth!

you?

Si

lently mounting his chariot he went away.
'I ask thee, then:
answered:

Where is this Spirit?'

'Here, dear,

sixteen parts.
be manifested?

To him the Master

within man is that Spirit in whom are

The Spirit said:

In whose manifestation shall I

In whose returning shall I return?

'The Spirit put forth life, and from Life put forth the Pure one.
Then Ether and Air and Fire and Water and Earth; then Potency
and Mind and Food, and from Food, Vigor, Fervor, Worship, and
the Worlds; then Name' among the worlds.
'And as these rolling rivers, going oceanward, on reaching the
ocean come to rest; their name and form are mersed in the ocean',
they say:
'So of that All-Seer, the sixteen parts,
reaching Spirit, come to rest;

going spiritward, on

their name and form are merged

in Spirit, they say.
'So Spirit is partless and immortal.
'And there is this verse:
-Knowing that Supreme Spirit, in whom the parts res t,
like the spokes in the nave, let not death disquiet you.
The Master said to them:
nal.

'So far know I that Supreme Eter

There is none beyond it. '
Praising him, they said:

'Thou art our father, for thou hast

l ed us over to the further shore of unwisdom!"

(So the Upanishad of the Questions is ended.)

LIFE

I

AND

THE

said Life, making myself five-fold,
, five lives. "

LI VES.
become manifest

as the

In this sentence is summarised the whole cosmic

philosophy of the Upanishads.
unity, then diversity.

There are

two thoughts,

first

The unity is the greater thought, the pro

foundest discovery of the sages, whose wisdom the Upanishads
record:
eternal. '

'Thou seest nothing but the eternal; nothing is but the
Then comes the manifestation of life, the unfolding and

outward presentation of the universe, and the steps of manifesta
tion from the latency of the one unknowable eternal are always
represented, in these old books of wisdom, in the same orderly se
quence, though sometimes numbered differently, as the sub-di
visions are broader or more detailed.

LIFE AND
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It may be well to sketch again the great cosmic process of un
folding as applying to the whole universe before turning to its
particular application in man, the miniature of the universe.
For the eternal, the one, there is neither manifestation nor
contraction,. neither unfolding nor withdrawal, neither day nor
night, for nothing can be added to the All, nothing can be taken
from the All.

The subjeet of unfolding and withdrawal, of mani

festation and contraction, is not the eternal, but the "Logos, " the
great evolver.
The evolver, the Logos, has a double aspect.

The first aspect

is positive, the forceful substance of manifestation; the second,
negative, the abstract plan or outline of the unfolding, still latent,
but soon to be manifested.
These two aspects, the positive and negative, the active and
passive, we may call the first Logos and the second
harmony with the Platonic idea.

Logos, in

The first is the forceful evolver,

the "small Brahma;" the second is the abstract plan of manifesta
tion, the invisible outline of universal law, the feminine voice, or
' 'Vach. ''
It is easy to recognise these two, the Evolver and the Voice, in
the two verses of the Katha Upanishad:
"The first-born of fervor, formed before the waters" and
"The great mother,

full of divinity,

who became manifest

through life. "
Then from the union of these two, the Evolver and the Voice,
is made manifest the five-fold outer Umverse,

and this five-fold

outer Universe, together with these two, the Evolver and the
Voice,

forms the seven-fold cosmos, which rests in the unmani

fest one, the Eternal.
The five-fold outer Universe is made up of five great potencies
or elements, each one corresponding to a great form of percep
tion, for for us the outer universe is made up of forms of percep
tion.

The five potencies or elements are generally called ether,

air, fire, water, and earth, and the five great forms of perception
corresponding to them are sound, touch, sight, taste, and smell.
These words, however, carry far more than their terrestrial mean
ing and refer rather to what we should call planes of perception
or of consciousness than modes of perception on the terrestrial
plane.

The teaching as to these planes or states of consciousness

is very clear in the Upanishads, and we shall have occasion to
touch on it many times.

We have, therefore, these seven: the

evolver, the voice, ether, air, fire, water, earth,
call the seven principles of the universe.

which

we

may

They are the manifesta-
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tion of life, which became dual, and then making itself five-fold
produced the outer universe.

These seven rest in the Eternal

One.
So far the first three questions and their answer by the Master
in this Upanishad carried the teaching as to the manifestation of
the macrocosm, the "great world. "

The questions and answers

which conclude the Upanishad apply the same thought to man,
the "little world'" or microcosm.
crocosm-the outer

For the unity between the ma

universe- and

the

microcosm-man -is

ever present in the Upanishads, underlying every part of them,
and often stated with perfect explicitness and lucidity.
Corresponding to the Eternal, the one in which all others rest,
in the macrocosm is the Self, Atma, the one in whom the other
principles of man "are set like the spokes in the nave'0•

Then

this Self, as active and positive, is called Life, the Higher Self,
"wh<', though one, disposes the desires of many"; the Higher
Self, which, resting outside the cycle of lives, puts forth as its
representatives innumerable personal selves, who reap for it the
harvests of experience through the whole series of rebirths.
This positive aspect of the Self as the disposing life has a neg
ative or passive aspect, corresponding to the feminine universal
voice, and to this feminine or passive aspect of the Self several
names are given in the Upanishads.

This passive aspect is called

"Wisdom" ( Buddhi), or "Shining" ( Tejas); but the thought un
derlying it is almost the same as that underlying Vach, who is
also called the "Shining" (Viraj).

The "Wisdom", or the "Shin

ing" ( Buddhi) is for man what Vach is for the universe, the ab
stract plan of manifestation through the cycle of lives; the invisi
ble outline of the universal law applied to man.

We might run

the risk of materialising a spiritual concept by saying that it is a
crystal model of the whole life o" man from the beginningless be
ginning to the endless end; that all the laws of man's life in all the
spheres are outlined in this model, to be gradually illuminated as
these laws are realised in the gradual unfoldment of the Higher
Self through the experience of the whole series of personal selves,
in the cycle of birth and death.

Thus as the potential life of the

Higher Self is gradually realized, the passive "Wisdom" ( Buddhi),
becomes the active "Shining" ( Tejas).
Then this dual life of man "becomes five-fold and manifests as
the five lives".

The five manifested lives or principles of man are

variously named.

One series is the "upward-life" (U dana), the

"uniting-life" (Samana),

the "forward-life"

( Prana),

the

tributing-life" (Vyana), and the "downward-life" (Apana),

"dis
and

LIFE AND

23

THE LIVES.

they are further correlated with the five great elements or outer
modes of the macrocosm, the manifested universe.
From another point of view, the five manifested lives or prin
ples of man are called
"form", and "senses".

"mind"

(Manas),

"desire",

"vigor",

But by far the most important for us in

either category is the first, the "upward-life", or "mind",
stands next to the dual life and wisdom of the Higher Self.

which
For

this "mind" or "upward-life" is the conscious centre of the per
sonal self, which is the minister and representative of the Higher
Self throughout the whole series of rebirths.
Whether spoken of as "mind" or as the "upward-life", this
centre of the personal self is invariably represented as dual.
"Mind" (Manas), is either restrained by the Higher Self,

"like

the well-ruled horses of the charioteer"; or unrestrained,

"like

the unruly horses of the charioteer".

The "upward-life" is either

"wrapt by the shining'' or "not wrapt by the shining", and on
this dual tendency, this double potency of "mind" and the "up
ward-life" (for they are identical), depend the most momentous
issues for the personal life.

And this double potency of the per

sonal life is no mere subtlety of metaphysics.

It is a fact of daily

and hourly experience, the great fact of life, the perpetually veri
fiable truth on which the whole mystery of life depends.

We

stand, as it was said, between the wild beast and the god, between
the angel and the demon.

We can consciously at every moment

throw in our lot with one or the other; can consciously at every
moment incline to one or the other, and it is the sum of these de
cisions which make up the fate and destiny of the personal self,
whether in one life or in a long series of lives.
When the upward tendency, the aspiration or "upward breath"
toward the.angel and the god-the Higher Self- perfectly pre
vails, then "mind" (Manas) and "wisdom" ( Buddhi) become one
with the "self" (Atma), and the perfected triad enters into the
"World of Eternal, " the "supreme world of peace, unfading, fear
less, immortal. "
When the downward tendency finally prevails, when the wild
beast and the demon are consciously and deliberately preferred,
then the personal self falls to a

"demoniac world,

wrapped in

blind darkness. "
When the two, the upward and downward, are fairly balanced,
when aspiration upward and desire downward alternate without
any clear or consci<ms deliberation-the condition of the unthink
ing mass of men-then the two "lead to a human world"; or, in
other words, to a new rebirth in this terrestrial life of ours.

And
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so long as these two tendencies are fairly balanced, so long as men
go on sinning and repenting, half-conscious, half.responsible, so
long will this series of rebirths continue.
When the time of full consciousness and full responsibility
comes, if the upward tendency prevails, "mind,'' the "shining,"
and the "self" become reunited and the mortal puts on immor
tality.
As in the whole series of lives, so in a less degree for each per
sonal life.

And as for each personal life, each terrestrial span, so

for the measures of that span, the single days.

For each day is a

little model of eternity, as each man is a little model of the uni
verse.

But the more detailed teaching as to the days and the

lives-as to night, the death of the day, and death, the night of
life-will be more fully treated when we come to the Upanishads,
which treat especially of the states of consciousness, which are
quaintly called "the measures of the sacred Om''.
So the "Upanishad of the Questions" is ended; the most dra.
matic and concise of the Upanishads, perhaps, as the Katha, the
"Teaching of Death to Nachiketas" is in some respects the most
profound and beautiful.

In the six questions and their six an

swers are summed up the teaching of all the Upanishads, all that
Narada and the seven Sages knew.
To retain a clear and lucid memory of this Upanishad of the
Questions it will be well to note and remember each question and
each answer in their order, and further to tabulate in some degree
the scheme of the universe put forward.

But it must be clearly

remembered that tables of words are not groups of ideas, and
that the full meaning of the teaching is only grasped when the
ideas rather than the words are realised.

The Upanishad of the

Questions contains in brief the whole philosophy of the old sages
and their solution of the problems of life.

It is, in truth, a man

ual of the mysteries.

HE

T

SHANKARA THE TEACHER.
Upanishads,

Buddha, and

Shankara :

three great lights of Indian wisdom.

far away in

the

golden age ;

faded so many ages ago.

in

the

bright

these are

The

dawn that

Buddha, the Awakened

the

Upanishads
has

One, who,

catching in his clear spirit the glow of that early dawn, sought to
refleet it in the hearts of all men, of whatever race, of whatever
nation ; sought to break down the barriers of caste and priestly

SHANKARA, 7 '/fE 7EACHER.
privilege ; to leave each man alone with the Universe,

with no

But scattering abroad the rays of wisdom,

mediator between.

Buddha found that the genius of each man, of each race, could
only refleet one little beam ; and that in thus makin g the light
the property of all men, the purity and completeness of the light
might be impaired.
Then followed Shankaracharya- Shankara the Teacher-who
set himself to the preservation of the light;
casket that held the lamp of wisdom.

to burnishing the

Busyin g himself chiefly

with India, he saw that the light m ust be preserved, as far as its
completeness and perfeetion were concerned, within the Brahman
order, where the advantages of heredity, of ages of high ideals
and rigid discipline could best secure the purity of the light ;
could best supply a body of men, fitted by charaCter and training
to master the high knowledge,

to sustain the moral effort that

made the glory of India's Golden Age.
This task of fitting the Brahman order to carry the torch of
wisdom was undertaken by Shankara the Teacher in three ways.
First, by commenting on the Great Upanishads and the Bhaga
vad Gita, he rendered the knowledge of the Golden Age into the
thought and language of the Brahmans of his day.

Second, by

writing a series of preparatory works, of catechisms and manuals,
he made smooth the path of those who would take the first steps
on the path of wisdom.

Thirdly, by a system of reform and dis

cipline within the Brahman order, he did all that sound praCtice
could do to second clear precept.
The system formed by Shankara within the Brahman order
largely continues at the present d ay.

The radiant points of this

system are the monasteries

by the Teacher,

founded

where a

succession of teachers, each initiated by his predecessor, carry on
the spiritual tradition of the great Shankara unbroken.
Of commentaries on the Upanishads and the Bhagavad Gita,
many, perhaps, were written in a gradual series leading up from
foe simple

truths to

the more

profound

mysteries ;

so that,

with one after another of these treatises in hand, the learner was
gradually led to the heart of the mystery which lies "like a germ
of generation" well concealed in these matchless theosophic docu
ments.

These commentaries were followed by others, the work

of Shanka;a's pupils ; and though these works of explanation are
very numerous, all those that are published seem to belong to the
earlier stages of

learnin g, and leave the deeper passages and

problems of the Upanishads still unsolved.
But the other part of Shankara's work, the manuals and cate-
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They really teach,

quite plainly and lucidly, the first steps on the path of wisdom ;
they point out, with clear insistance, the qualities that are neces
sary to make these first steps fruitful ;

qualities without which

the learner may remain, hesitating and halting, on the threshold,
through lack of the force and sterling moral worth which alone
make any further progress possible.
Nor are these necessary qualities

difficult

to understand.

They are not queer psychic powers that only flatter vanity ; they
are not mere intellectual tricks that leave the heart cold ;

they

are rather the simple qualities of sterling honesty, of freedom
from

selfishness

and

sensuality, - which

have

formed

the

basis of every moral code ; the virtues so common and common
place on the lips, but not quite so common in the life and charac
ter.
These treatises of

Shankara

speak to the common under

standing and moral sense in an unparalleled degree.

They are

an appeal to the reason that has hardly ever been equalled for
clearness and simplicity by the sages of the earth.
Freedom [M oksha],

Their aim is

"Freedom the bondage of the world".

This

aim speaks to every one, awakens an echo in every heart, appeals
to the universal hope of common humanity.
But i t is not enough for the mind to follow the lucid sentences
of Shankara.

"Freedom from the bondage of the world" de

mands something more.

"Sickness is not cured by saying 'Med

icine, ' but by drinking it; so a man is not set free by the name of
the Eternal, but by discerning the Eternal".

The teaching must

be woven into life and character if it is to bear fruit; it is not
enough to contemplate the virtue of freedom from selfishness and
sensuality in the abstract.
One of these treatises,
transl ated here.

"The Crest-Jewel of Wisdom", will be

It will be divided according to the natural sec

tions of the text, beginning with the first steps on the path and
ending with the complete teaching of Shankara's philosophy so
far as that teaching can be put into words.

Hardly any notes

will be necessary, as the language of the teacher is lucidity itself.
Every word is defined and every definition enlarged and repeated.
It is not, however, the object of these papers to put forward a
presentation of eastern thought merely to be read and forgotten.
We shall spare no pains of repetition and amplification to make
the thoughts of the East quite clear.
done by readers themselves.

But much remains to be

They must make the thoughts of

Shankara and the sages their own spiritual property if they are to

FIRST STEPS ON THE PATH.
benefit by them, and as a preliminary for this first chapter of
Shankara's teaching, the "four Perfections" should be learned by
heart and taken to heart.

F I RST

STEPS

ON

THE

PATH.

From Shankaracbarya's "Crest-jewel of f+'isdom" ('Vivekachudamani, 1-70.)
PROLOGUE.

I

bow before Govinda, the objectless object of final success in the
highest wisdom, who is supreme bliss and the true teacher.
For beings a human birth is hard to win,

holiness,

then

all to win is

excellence

wisdom.

then manhood and

in the path of wise law; hardest of

Discernment between Self and not-Self,

true judgment, nearness to the Self of the Eternal and Freedom
are not gained without a myriad of right acts in a hundred births.
This triad that is won by the bright one's favor is hard to gain:
humanity, aspiration, and rest in the great spirit.

After gaining

at last a human birth, hard to win, then manhood and knowledge
of the teaching, if one strives not after Freedom he is a fool. He,
suicidal, destroys himself by grasping after the unreal.

Who is

more self-deluded than he who is careless of his own welfare after
gaining

a

hard-won human birth and manhood, too?

Let them

declare the laws, let them offer to the gods, let them perform all
rites, let them love the gods; without knowing the oneness with
the Self, Freedom is not
ver.

won

even in a hundred years of the Evol�

"There is no hope of immortality through riches", says the

scripture.

It is clear from this that rites cannot lead to Freedom.

Therefore let the wise one strive after Freedom, giving up all
longing

for

sensual

self-indulgence;

approaching

the good,

great Teacher (the Higher Self) , with soul intent on the object
of the teaching.

Let him by the Self raise the Sel f, sunk in the

ocean of the world, following the path of union through complete
recognition of oneness.

Setting all rites aside,

let

the wise,

learned ones who approach the study of the Self strive for Free
dom from the bondage of the world.
thoughts, but not to gain the reality.
dom, not by a myriad of rites.

Rites are

to purify the

The real is gained by Wis

When one steadily examines and

clearly sees a rope, the fear that it is a serpent is destroyed.
Knowledge is gained by discernment, by examining, by instruc
tion, but not by bathing, nor gifts, nor a hundred holdings of the
breath.

Success demands first ripeness; questions of time and

place are subsidiary.

Let the seeker after self-knowledge

find

28

ORIENTAL DEPARTMENT.

the Teacher

( the

Higher Self ) , full of kindness and knowledge of

the Eternal.
THE

FOUR

PERFECTIONS.

He is ripe to seek the Self who is full of knowledge and wis
dom, reason and discernment,

and who bears the well-known

marks.
He is ready to seek the Eternal who has

Discernment and

Di passion; who has Restfulness and the other graces.
Four perfections are numbered by the wise.

When they are

present there is success, but in their absence is failure.
First is counted the Discernment between things lasting and
imlasting.

Next Dispassion, the indifference to self-indulgence

here and in paradise.
fulness.

Then the Six Graces, beginning with Rest

Then the longing for Freedom.

A certainty like this-the Eternal is real, the fleeting world is
unreal;-this is that Discernment between things lasting and un
lasting.
And this is Dispassion-a perpetual willingness to give up all
sensual

self-indulgence -everything

lower

than the Eternal,

through a constant sense of their insufficiency.
Then the Six Graces, a steady intentness of the mind

on its

goal;-this is Restfulness.
And the steadying of the powers that act and perceive, each in
its own sphere, turning them back from sensuality;-this is Self
control.
Then the raising of the mind above external

things;-this is

the true Withdrawal.
The enduring of all ills without petulance and without self
pity;-this is the right Endurance.
An honest confidence in the teaching and the Teacher;-this
is that Faith by which the treasure is gained.
The intentness of the soul on the pure

Eternal;-this is right

Meditation, but not the indulgence of fancy.
The wish to untie, by discernment of their true nature, all the
bonds woven by unwisdom, the bonds of selfishness and sensuality;
-this is the longing for Freedom.
Though at first imperfect, these qualities gradually growing
through Dispassion, Restfulness, and the other graces and the
Teacher's help will gain their due.
When Dispassion and longing for Freedom are strong, then
Restfulness and the other graces will bear fruit.
But when these two- Dispassion and longing for Freedom-

FIRST STEPS O:V THE PA TH.
are lacking, then Restfulness and the other graces are a mere ap
pearance, like water in the desert.
Chief among the causes of Freedom is d evotion, the intentness
Or devotion may be called intent

of the soul on its own nature.
ness on the reality of the Self

Let him who possesses these Perfections and who would learn the
reality of the Self, approach the wige Teacher (the Higher Self),
from whom comes the loosing of bonds ; who is full of knowledge
and perfect; who is not beaten by desire, who really knows the
Eternal; who has found rest in the Eternal, at peace like a fuelless
fire; who is full of selfless kindness, the friend of all that lives.
Serving the Teacher with devotion and aspiration for the Eternal,
and finding harmony with him, seek the needed knowledge of
the Self.
THE

APPEAL

"I submit myself to thee,

TO

THE

HIGHER

SELF.

Master, friend of the bowed-down

world and river of selfless kindness.
"Raise me by thy guiding light that pours forth the nectar of
truth and mercy, for I am sunk in the ocean of the world.
"I am burned by the hot flame of relentless life and torn by
the winds of misery : save me from death, for I take refuge in
thee, finding no other rest."
The great good ones dwell in peace, bringing joy to the world
like the return of spring.

Having crossed the ocean of the world,

they ever help others to cross over.
For this is the ver y nature of the great-souled ones
mas ]

- their

[Mahat

swiftness to take away the weariness of others.

So

the soft-rayed moon of itself soothes the earth, burned by the
fierce sun's heat.
"Sprinkle me with thy nectar voice that brings the joy of eter
nal bliss, pure and cooling, falling on me as from a cup, like the
joy of inspiration; for I am burnt l:ly the hot, scorching flames of
the world's fire .
" H appy

are they on whom thy light rests, even for a moment ,

and who reach harmony with thee.
"How shall I cross the ocean of the world?
path?

What way must I follow?

Where is the

I know not, Master.

Save

me

from the wound of the world's pain."
THE

BEGINNING

OF

THE

TEACHING.

To him, making this appeal and seeking help, scorched by the
flame of the world's fire, the Great Soul beholding- him with eyes
most pitiful brings speedy comfort.
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The Wise One instils the

truth in him who has approached

him longing for Freedom, who is following the true path, calming
the tnmult of his mind and bringing Restfulness.
"Fear not, wise one, there is no danger for thee.

There is a

way to cross over the ocean of the world, and by this path the
sages have reached the shore.
"This same path I point out to thee, for it is the way to destroy
the world's fear.

Crossing the ocean of the world by this path,

thou shalt win the perfeet joy."
By discerning the ai'm of the wisdom-teaching fVedanta]
born that most excellent knowledge.
ing of the world's pain.

is

Then comes the final end

The voice of the teaching plainly de

clares that faith, devotion, meditation, and the search for union
are the means of Freedom for him who would be free.

He who

is perfeet in these wins Freedom from the bodily bondage woven
by unwisdom.
When the Self is veiled by unwisdom there arises a binding
to the not-self, and from this comes the pain of world-life.

The

fire of wisdom lit by discernment between these two-Self and
not-Self-will wither up the source of unwisdom, root and all.
THE

ASKS.

PUPIL

"Hear with selfless kindness,

Master.

I ask this question:

receiving the answer from thy lips I shall gain my end.
"What is,

then,

What cause has it?

a bond?

And how has this

bond come?

And how can one be free?

"What is not-Self and what the Higher Self?

And

how can

one discern between them?"
THE MASTER ANSWERS.
"Happy art thou.
blest in thee.

Thou shalt attain thy end.

Thy

kin

is

For thou seekest to become the Eternal by freeing

thyself from the bond of un'.visdom.
"Sons and kin can pay a father's debts, but none but a man's
self can set him free.
"If a heavy burden presses on the head others can remove
it, but none but a man's self can quench his hunger and thirst.
"Health is gained by the sick who follow the path of healing:
health does not come through the acts of others.
"The knowledge of the real by the eye of clear insight is to be
gained by one's own sight and not by the teacher's.
"The moon's form must be seen by one's own eyes;
never be known through the eyes of another.

it can
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ESOTERIC TEACHING.

T

HE

'I{ig
most

Sacred

ancient

'Veda, ; , 164, 45.

declaration of

Books of

Esoteric Teaching in the

India is probably this verse from

the

earliest and oldest of the ten colleClions of Rig Vedi c hymns:
Chatvari Vak parimita padani
Tani vidur Brahmanah ye manishinah
Guba trini nihita na ingayanti
Turiyam vacho manushyah vadanti .
Dr.

J ohn

Muir, most careful and exaCl of Orientalists,

trans

lates this verse:
Speech consists of four defined grades.
These are kn own by those Brahmans who are wise.
T hey do not reveal the three which

are

e s o t e r i c.

Men speak the fourth grade of sp eech.
In this ancie nt hymn, the word Brahman means a Knower
It was only in far later
of Brahma, a Knower of the Eternal.
times that Brahman came to mean a member of a hereditary

caste.
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THE

MEANING

OF

OM.

MANDUKYA UPANJSHAD.

T

HE unchanging Om is the All.

Its expansion is,

been, what is, what shall be.

three times, is also Om.

what has

And what is beyond the

For all this is the Eternal; and this Self

is the Eternal; and this Self has four steps.
Standing in Waking
with

nineteen

mouths

Life;

perceiving outwardly; sevenfold;

enjoying

gross

things;

manifested as

Earthly Fire;-this is the first step.
Standing in Dream Life; perceiving inwardly; sevenfold; with
nineteen mouths enjoying subtle things; manifested as the Lumin
ous ;-this is the second step.
When,
dreams,

finding rest,

he desires no

this is Dreamless

Life;

desires

and

dreams no

finding union; knowing uni

formly; blissful; an enjoyer of bliss; whose mouth is knowledge;
who is manifested as Intuition;-this is the third step.

This is

the All-ruler; this is the All-knower; this is the Inner Guide; the
womb of all; the manifester and withdrawer of lives.
Nor perceiving inwardly nor perceiving outwardly,

nor per

ceiving in both ways; nor uniform!y perceiving; nor perceiving
nor not perce1vmg.

Unseen, intangible,

unseizable, unmarked,

unimaginable, unindicable; whose Self is its own proof; in whom
the fivefold world has ceased; restful, blessed, secondless; this they
count the fourth step; this is to be known as the Self.
This Self is as the unchanging Om, and as its measures;

the

steps of the Self are as the measures; the measures are as the
steps.

These measures are:

A-U-M.

The Earthly Fire, that stands in Waking Life, is as
first measure from its arising first, and attaining.

'A',

the

He attains all

desires, and arises first, who knows it thus.
The Luminous, that stands in Dream Life, is as 'U', the sec
ond measure, from being upward, and from uniting both.

He

raises upward the continuation of knowledge, nor has he a son ig
norant of the Eternal, who knows it thus.
The Intuitive, that stands in Dreamless Life, is

'

M ', the third

measure; from being the measurer, and of the same nature.

He

measures all, and becomes of the same nature, who knows it
thus.
Unmeasured is the fourth, the intangible, where the fivefold
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world has come to rest; the bright, the secondless.
as the Self.

Thus Om is

By the Self he wins the Self, who knows it thus.

CHHANDOGYA
Ill,

UPANISHAD.
18.

Let Mind be regarded as the Eternal; this for the microcosm.
Then, in the macrocosm, Shining Ether is the Eternal.

Thus

both are taught, the microcosmic and the macrocosmic.
This Eternal has four steps.
tality is a step; Seeing is

a

Productive Voice is a step ; Vi

step; Hearing is a step.

Thus in the

microcosm.
Then in the macrocosm.

Earthly Fire is a step; Air is a step;

Sun is a step; eternal Space is a step.

Thus both are taught,

the

microcosmic and the macrocosmic.
Productive Voice is one of the Eternal's four steps.
and glows through Earthly

Fire as its light.

It gleams

He gleams and

glows in fame, glory, and eternal light, who knows thus.
Vitality is one of the Eternal"s four steps.
glows through Air as its light.

It

gleams

and

He gleams and glows in fame,

glory, and eternal light, who knows thus.
Seeing is one of the Eternal's four steps.
through Sun as its light.

It gleams and glows

He gleams and glows in fame, glory,

anu eternal light, who knows thus.
Hearing is one of the Eternal's four steps.
glows through eternal Space as its light.

It gleams and

He gleams and glows in

fame, glory, and eternal light, who knows thus.

WAKING, DREAM, DREAMLESS LIFE.
The work of translating, always difficult,
in the case of the Upanishads.

is doubly difficult

For every word, first thrown out

as the glowing symbol of some great reality felt by the heart, has
there a flavor and color of its own; a halo of thought,

making it

luminous in the minds of those who first conceived or heard

the

symbol.
But when translated,-unless by

the happiest choice,-the

whole flavor and aroma of the word, and all the depth of reality
that lies behind it, may be lost.

We can only restore the real

meaning to the translated word by weaving round it the same ves
ture of thought, and endowing it with the same color and life; till
our translation gradually comes to represent the original truly.
This is particularly true of the Mandukya, briefest and
concise of all the Upanishads.

most

Every word is brimful of history,

ORIENTAL DEPARTMENT.
brimful of thought; so that no translation ca11 give more than a
pale and imperfect outline of the original.
It

falls naturally into two

sections: the fourfold-seeming

Eternal, and its fourfold symbol, Om.

The first section begins

with the unity of the Eternal, the Self of all beings.

Through

that power that Shankara the Teacher calls Beginningless,

Inef

fable Illusion, this Eternal appears in four modes or forms of con
sciousness:

Waking, Dream,

Dreamless

Life;

Waking is the life of this world.

Divinity.

the world between earth and heaven.
of heaven.

and, lastly, pure

Dream is the life of

Dreamless life is the life

And pure Divinity is the life of the Eternal itself,

free from the last shadow of illusion.
The lowest and outermost of the four modes or states of con
sciousness is Waking Life;

where the Eternal, mirrored in the

Self, gleams and glows as Earthly Fire, in the quaint words of
another Upanishad.

In this ou tward physical life, the vehicle

and vesture of the Self is the physical body; and the endless va
riety of animal, physical life is here summed up in half a dozen
words.

It perceives outwardly, 'eating outward things with nine

teen mouths'; meeting the outward world through nineteen pow
ers: the five perceptive powers that 'hear, see, smell, touch,
taste'; the five active powers that 'speak, take,

enjoy,

and

put forth,

and move'; the five vital powers; and the four inward powers, the
wandering soul, the doubting soul,

the affirming soul,

physical self-consciousness; that is, five perceptious,

and the

five active,

five vital, and four inward powers; 'nineteen mouths' in all.
In the mystical symbol Om, this outward life of the senses is
represented by the first letter or measure.

And this at once gives

us a clue to the fifth answer of the Vedic Master, in the Upanishad
of the Questions:
If he meditate on Om with one measnre, he is quickly
reborn in the world.

He comes to the human world and

enjoys greatness.
To meditate on one measure of the symbol Om thus means to
live completely in the outward life of the senses, the
natural physical world.

And

the Vedic

life

of the

Master tells ns that

those who live thus are quickly reborn in the human world.

This

Waking Life, represented by the first measure of Om, is the first
mode or state of consciousness, the first step of the Self which is
the Eternal.

It is the life of outward day; it is also the whole

outward life of a single birth, a day in the life of the Eternal.
Then the passage to Dream Life, the second step,
the words of the Vedic Master:

again in
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As the rays of the setting sun are all gathered up in
his luminous circle, and come forth again when he rises,
so all this is gathered up in the higher bright one,
So that

the

man neither

Mind.

hears nor sees nor sm ells nor

tastes, nor speaks nor takes nor enjoys, nor puts forth,
nor moves.

He sleeps, they say.

So this bright one, Mind, enjoys greatness in
Things seen he sees again.

Things perceived he perceives again.
unseen.
real.

Dream.

Things heard he hears again.

Things heard and unheard.

Things seen and
Things real and un

He sees it all; as All he sees it.

In Dream Life, the Self meets the world of dream in a ves
ture fashioned by the mind after the model of the body.

A body

of dream, with active, perceptive, vital, and inner powers, made
by the imagination after the outward model.
say;

and

long

this

sleep of death that

mystical

He sleeps, they

is not only the sleep of a single night but the

syllable

separates

birth from birth.

In the

Om, this sleep is the second letter, the sec

ond measure.
And he who meditates on two measures of Om gains
Paradise, the world between earth and heaven.
the

lunar

world,

This is

and after enjoying brightness in the

lunar world he is born again.
Need we say here that the lunar world is used as a symbol ;
that it is really that world of changing dreams, of reflected light,
that the soul enjoys in Paradise, where it is still one step
the

true

light, the

spiritual sun?

there, it is born again.

After

from

enjoying greatness

The Self, in its vestures of dream and

sense wakes again to the morning of another day.

So far the

Paradise of dream; the second vesture of the Self; the second
step of the Eternal.

Again the Vedic Master teaches :

But when Mind is wrapped by the Shining One, then
he dreams no dream ;

then within him that

Bliss arises.

And as the birds come to rest in the tree, so all this comes
to rest

in

the Higher Self.

For this

Self

is

at once

seer, toucher, hearer, smeller, taster, knower, doer.
This is Dreamless Life, the third step of the Self.
life that

world in a
ceives

In the

is beyond dream, the Self no longer meets the outer
vesture modelled

through

through a

a

fivefold

like

the

avenue

of

fivefold avenue of powers.

are united into one,
seer and hearer,

the

body ;

no

longer per

senses; no longer acts
The perceptive powers

pure power of knowing, 'at once

toucher and taster'.

the

The aetive powers are
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united into one, the pure power of will.

Thus in Dreamless

Life, the Self ' finds union and knows uniformly'.

It is also an

'enjoyer of bliss'.
For if one were to choose a night in which he dreamed
no dream at all, and to compare it with all other nights and
days of his life, and then had to say how many days and
nights of his life were better and happier than that night, I
think that he would not find them hard to count.
this not only for a simple man.
himself.

And

but even the great King

And if death be like this, I say it is a wonderful

gain.
Thus in Dreamless Life, the Self is 'blissful,
bliss'.

an enjoyer of

It is pure will and knows purely as Intuition.

In this

Dreamless Life, says Shankara the Teacher, its vesture is woven
only of the ineffable illusion, which hides from the Self its abso
lute Oneness with the Eternal.

And this thin web of illusion,

the Causal Vesture, as he calls it,
circle of births and rebirths ;

stands throughout the whole

putting forth again and again the

lower bodies in which the same Self learns its lessons in dream
ing and outward life.

Therefore it is, in the words of the U pani

shad, 'the womb of all;

the manifester and withdrawer of lives'.

This third mode of consciousness is symbolized

by

the third

measure of Om.
And if one meditates
through this unchanging
Spirit;

on

the

three

measures,

and

Om meditates on the highest

he, endowed with the Shining, with the Sun, puts

off all sin as a snake puts off its slough.
And as the lunar world is the changing paradise of the emo
tions, shining with reflected light, so the Sun is the steady self
shining of the perceiving Self.
And this perceiving Self rests in the higher unchanging Self,
which is the fourth step of the Eternal.

Here, above the waves

of the ocean of birth and rebirth, beyond the three times-what
was, what is, what shall be- the
fected in quiet eternity.

divine life of the Self is per

Here will and wisdom are one.

is no division between knower and what is known.

There

Therefore

there is no knowledge, but yet there is the divine and perfect
essence of all knowledge.
what is willed;

There is no division between will and

between doer and the thing done.

Therefore

there is no will and no doing, and yet there is the divine and per
fect essence of all will and all doing ; for the Self has become one
with the Eternal ;

has renewed its immemorial oneness with the
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Eternal;

and there is

no
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room for limit or division or anything

less than the Eternal.
Thus the fourfold-seeming Eternal, and the fourfold-seeming
Self, which is the Eternal.
The Eternal appears in four modes;

first the outer world;

second, the inner world between earth and
divine world, heaven;

heaven ;

third,

the

fourth, its own ineffable, divine Self.

And the Self appears in four modes ;
life, of a single day or a single birth ;

first waking, outward

second,

dream-hfe, of a

single night, or a single period of paradise between two births ;
third, the dreamless life, the life beyond the dreams of night and
the dreams of

paradise;

and,

fourth,

the

divine

life as the

Eternal.
And these four modes of the Eternal, and the four modes
of

the

Self

their real
measures.

that is the

unity ,

Eternal;

their fourfold seeming, and

are symbolized

by the mystic Om and its

This is part of the meaning of the mystic symbol

Om, the theme of the Mandukya Upanishad.
But we shall only give the true and final meaning of this
teaching, of the four modes of consciousness, and the four steps
of the Self, when we recognize that they are really four g"reat
stages of culture;

four great spaces on the path of life, that the

soul must pass on its homeward

journey to the Eternal.

The

first, outward or waking life, is the life of the innocent animal
man ;

where the divine Self,

heaviest vesture,

hidden under

learns the eternal

powers, through outward nature;

lessons,

the thickest

and

gains the eternal

and comes in contact with the

lasting realities hidden under sky and mountain, rock and river,
sunshine and storm.
refleCtion,

This innocent animal man lives without

dies without fear,

and is reborn without dreams of

paradise, to take up his work again.

His animal, physical life is

entirely innocent and admirable, so long as it does not bar the
way to any higher and more divine mode of the Self.
Then the second step,

the great

dream, begins

when

the

dawning mind learns to wring their meaning from the stars and
seas, the rivers and rocks;

the life of thought and emotion, of

imagination and fear, religion and poetry, is gradually built up
with symbols gathered from the flowers, the thunder-storms, the
sunlit waves of the sea, the quiet laughter of the stars.
Then human life begins; the life of hope and fear, of love
and hate, of desire and disappointment, of this outward world
and paradise;

a shining dream, a dream that lasts for ages.

After dream comes the awakening; the awakening from hope
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and fear;

from love and hate ;

from desire and disappointment;

from the feasts of this world and paradise.
What then of the awakening,

after the fair dream of life?

Instead of hope and fear-the hope to win, and the fear to lose
-there is perfeet possession;
with its

terrible

shaclow,

instead of love and

separation;

hate

with

hate- love
its

terrible

shadow, fear- there is perfeet unity that knows no separation;
that laughs at the transparent shadows of space and time.

In

stead of the feasts of this world and paradise, there is the perpet
ual presence of the divine essence of both ;

a perpetual dwelling

in the world the seers tell of, above the ocean of birth and re
birth.

This is the true dreamlessness ;

and if a man were to

compare that dreamlessness with all the days and nights of his
life, he would be constrained, I think,
and happier that dreamlessness is.

to say how much better

And this not only for a sim

ple man, but even for the great king himself.
The secret of the Eternal is, that there is an awakening from
dream ;

but not a rude awakening to hard realities.

the dream may be, the reality is fairer;
it, and even they, with broken words.
the lamps will burn themselves out;
their roots, will fade and wither;

For fair as

only the seers can tell of
In the hall of our dream,

the poor flowers, cut from

but we shall have instead the

eternal sunlight, the fresh air of the . mountain-tops, the silent
joy of the everlasting hills.

Yet the dream is still with us;

and

in the early dawn, before the sunlight comes, there is a brief
moment of longing for the shadows, that vanish into the full
light of day.
These are the three measures.

Measureless is the fourth, the

unseizable, into which the fivefold world has ceased, the benign
and secondless.

By the Self he reaches the

Self, who knows

it thus.

THE FOUR DUTIES OF A DERVISH.

T

HE faith of Islam, the latest of the world-wide r eligions, is
also, in many things, the most materialistic and dogmatic.

The Semite peoples, Hebrew or Arab,

J ew

or Mahommedan, had

always far less genius for the divine and mystical side of religion
than for the human and formal.

Their race charaeter found its

most congenial work in purification and ritual ; in sincere, though
almost always bigoted zeal.
But the mystical and spiritual side of religion belong s to

a
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real and imperative demand of the soul.
dominant,

Even in the midst of

dogmatic formalism, the soul will have its own;

will

express its own life in mystical and spiritual faith.
This unconquerable impulse of the soul to put forth its own
life in the divine and mystical side of religion, is one of the most
persistent facts in history.

Even at the most adverse epochs, in

the midst of materialist and formalist Islam, among the Semite
Arabs, the original

virtue of

of spiritual and mystic faith;

the soul

bore its perfect flower

and as the source of this divine

side of religion is universal, so the teaching of the real mystic
schools is universctlly the same, among all men, in all times.
The first school of divine religion among the Mahommedans,
was the Arabian Brotherhood of

Purity, that worked a golden

lining into the religion of the Prophet eight or nine centuries
ago ;

when the faith of Islam was three or four centuries old.

One passage from the books of the Brotherhood of
show the quality of

their whole teaching;

teaching with the divine side of religion,

Purity will

the unity of their

all

the world over.

There is, they say, a grade of man which is near unto the angels:
The grade of men which is near unto the angels, is the
grade of those whose souls have awakened from the sleep
of folly to the life of reality;

they possess a clear eye, and

perceive by the light of their hearts the spiritual things
that are

hidden to

the senses.

By the purity of their

essence, they have conscious knowledge of the world of
spirits and

lofty intelligences;

they grasp the nature of

those beings free from matter, the angels,

the spiritual

messengers, and all the bearers of the throne.

Their beat

itude becomes manifest to them;

they strive to attain to

it, and therefore avoid the lusts of this evolving and de
caying world.

Though by their bodies they are related to

mankind, in their essence they belong to the angels.
This Arabian school declared the inner light of the soul, the
divinity of man;

the never-changing key-note of

forward the divine and spiritual side of religion.
the reality of the One Eternal, above all the gods;

all who put
They taught
and the grad

ual putting forth of the worlds from the One, whither they are to
return when their day of outward life is past.
Thus the golden lining shines through the dark cloud of Ma
hommedan bigotry, that spread over the whole medireval world,
from Spain to the Malay Peninsula.

In its zealous, fanatical pro

gress, the faith of Islam made war on the old religions of the
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the faiths of

India,

and

uprooting, almost

destroying, the old Zoroastrian religion of Persia.
But even in Persia, all the fanatical zeal and tyranny of Islam
could not hold back the divine and mystical side of faith. The soul
that had built the old religion of

Zoroaster,

vesture out of the garments of Islam.

wove itself a new

The name of the Zoroas

trian religion was driven out of the uttermost corners of Persia.
But the spirit of the old mystical faith established itself in the
very heart of the land.

A new vesture hid the same aboriginal

soul.
Much has been written of this Sufi mysticism of Persia ;

but

its essence could hardly be summed up more briefly than in a
traet on the Four Duties of a Dervish, which we shall translate in
full.

No name is attached to this traet;

origin quite certainly known.

nor is the date of its

It was most probably written by a

Sufi Master or Mnrshid, for his Murids or pupils.

And the style

would lead us to believe that it belongs to the sixteenth or seven
teenth century, when the genius of the great Persian poet-mys
tics, Attar, J ellaluddin, Senai,

and Saadi, had

built up a rich

symbolic imagery that colored all the writings of their successors.
The traet begins :
In the Name of the Merciful and Compassionate God.
Four Rules are laid down for the praetice of a Dervish.
To look on the ground he treads.
To think on every breath he draws.
To long for his fatherland.
To find solitude even in society.
And the meaning of the rules is this.
To look on the ground he treads, is, having entered on
the Path that was trodden by the Pilgrims of Salvation,
and by those who have learned the truth, to walk on it
diligently, step by step.
And there is this verse :
- It is unthinkable, 0 Saadi, that one should enter the
true Path, otherwise than by following the Chosen One.
To think on every breath he draws, is, to be careful
never to spend a breath, without remembering the Supreme
Builder.
And there is this verse :
-Never forget right mindfulness for a moment;
that very moment may be thy last.

for

!'HE FOUR DUTIES OF A DERVISH.

43

To long for the fatherland, is, that, living in this world
of men, he must direct

himself

through true inwardness and

to the

world invisible,

meditation.

continually think on the life beyond;

Or,

he must

as that life is the

real abode, the house eternal.
Said the Prophet, on whom be blessing :
-Death is a bridge that leads the loving to the Loving.
To be in solitude even in society ;

for he who is in love

with God is in solitude even in society;

as oil and water

poured into the same vessel, do not mix.

And he who sits

enthroned, but has turned his heart away from Truth fol
lows the poet's words:
-He who turns from Truth, even for a moment, be
comes an infidel, even though a secret one.
And there are these notes to the Second Rule :
I saw a righteous man who was holding council with
himself, and said-0 my soul, worship the Creator!

and

if thou dost not worship Him, then taste not His food.
Another word of God says:
- I have created spirits and

men,

that

they should

worship me.
Therefore be content with whatever food thou receivest
from God;

and if thou art not content, then seek another

Master.
Thus said the Prophet, on whom be blessing :
-Abstinence is the pleasure of the Faithful.
Obey the laws of thy Creator;

but if not, then leave

his kingdom.
The Most High has said:
- Obey God, His ambassadors, and your Kings.
Sin not ;

but if thou wouldst sin, then seek a place

where the Most High cannot see thee.
And there is this verse :
-Nothing is hidden from

Thee ;

neither

the world

invisible, nor my secret thoughts.
And there are these notes to the Third Rule:
God, to

whom

pearls in man:

be

Faith,

praise and glory,
Wisdom,

they have also their opposites:
Slander.

has

Modesty,

made four

Virtue.

But

Falsehood, Wrath, Greed,
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Said the Most High:
- Unbelievers are accursed from God.
Said the Prophet, on whom be blessing:
-Unbelievers cannot be my people.
The Law also forbids wrath.

And in the Life of the

Prophet it is said that Modesty is generated by Faith.
And a poet has said:
- Desire and greed give men a yellow

look;

there

fore, man of virtue, force thy greed to droop its head.
Said the Most High:
- Be not unkind to each other ;
other.

speak not evil of each

For no one would eat the flesh of his dead brother,

even though he hated him.

Fear God, for God is forgiv

ing and gracious.
Said the Prophet, on whom be blessing:
-Evil speaking is a greater sin than lust.
If these four opposites are active in a man,

then the four

pearls are lost.
And there are these notes to the Fourth Rule :
In a man there are three ruling
Soul, Heart, Passion;

principles or kings,

and each of these has a subordinate

principle or minister, Intelligence, Tongue, Satan.
ligence is the servant of the Soul;
of the Heart;

Intel

Tongue is the servant

Satan is the servant of Passion.

In the Sufi school, the Pilgrims on the road to Perfeetion
the whole human race-are divided into three classes.

The first

and highest class are those who have reached the goal.
second class are those who wander on the Path.
class are those who stand still on the road.

The

And the third

But the true Sufis

are only those of the first two classes and even not all of these.
The first class is composed of pure pantheists, who seek the Eter
nal for the Sake of the Eternal, and to be united with the Eternal.
The second class are the saints and martyrs, who seek the Eter
nal, but for the sake of bliss and
there are three subdivisions.
reached their aim;

life.

And of the first class

First the Perfeet Sufis, who have

the Imperfeet Sufis;

and the Secret Sufis,

who think it a virtue to hide their good deeds from the eyes of
men.
In accordance with their first principle-that the Eternal is in
everything,

and that everything is contained in the One-the

pure Sufis say that happiness lies in the absence of selfishness
and selfish desire ;

and in making the will one with the Eternal.
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But others who claim to be Sufis say that when the personal
will is abolished, a man need no longer resist bodily temptation
and practise morality.

And thus the pure pantheism of the true

Sufis degenerated into a negation of the moral law, and a con
tempt for the world's opinion;
tion from

the original

many followers ;

and

a philosophy of scepticism, a reac

truth.

This distorted

philosophy has

they are divided into many classes and

sects.
Among the Sufis, there are far more wanderers on the road of
And

Perfection than perfect Adepts who have reached the goal.

the wanderers no longer take as their basis the pure pantheism of
the perfect Adepts,

but follow asceticism, seeking to gain im

mortality and bliss by neglecting the ties and duties of this life.
Of the wanderers, there are four degrees;
The first are hermits,

its false disciples.

the world altogether.

The second

whose duty it is to serve the saints.
religious duties and charity.

and each of these has
who have renounced

are the servants of

God ;

They strictly perform all

In the third degree are those who

pay much heed to the forms and ceremonies of religion ;

distin

.!1."Uished thus from the second, who place charity above all other
These two degrees are not necessarily bound either to

duties.

poverty or solitude ;

they may be wealthy and high in the world,

but their salvation depends on a right use of their wealth.

Then

there is a fourth class, the Fakirs, who are also called Dervishes ;
and they are closest to the pure Sufis.

The Fakirs hate earthly

possessiom;, from dread of eternal punishment, and the desire to
obtain grace on the day of judgment.

Their aim is the mastery

of their souls, a quiet life, and a free entrance into paradise ;

as

it is said that the Kingdom of Heaven belongs to the poor.
But though higher than the Imperfect and Secret

Sufis, the

Fakirs and Dervishes are immeasurably lower than the true, per
fect Sufis.

And we may best point out the difference between a

hermit, a Dervish, and

a

perfect

Sufi-the three most closely

allied of these mystic orders-by referring to the text of the Four
Duties.
The first duty of the Dervish is to walk on the path of the
just ;

the path of self-abnegation and poverty.

This rule is con·

firmed by a verse of the poet-mystic Saadi :
-This ocean of life has been crossed over by the Shep
herd ;

and

he who

has not obeyed his

voice,

is lost.

Those who listen not to his words, remain in danger ;
he who follows not the path of the Ambassador,
reach the shelter.

and

cannot

It is unthinkable, 0 Saadi, that one
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should enter the true Path,

otherwise than by following

the Chosen One.
From this the Dervish concludes that,

as only the prophets

and the just enjoy the bliss of heaven, their renouncement of
riches and this world's goods should be imitated by all who seek
the goal.

Therefore the fakir, if he be a true fakir, puts his

poverty between himself and the deity, through his wilful desire
to be poor.

But the perfect Sufi has no wilful desire;

no will,

but the will of the Eternal, in wealth and poverty alike.
have chosen to be poor, to imitate the saints;

Sufis

but their poverty

is never obligatory nor a necessary condition for the perfect Sufi.
The difference between a Dervish and a perfeet Sufi is again
marked by the second and third rules.
meditate on the world to come.

Both bid

the Dervish

But a true, perfeet Sufi can

neither meditate on the world to come nor long to enter it ;
bliss of that world must come to the Sufi of itself;
imperceptibly, as he becomes one with the Eternal.
not Mahomed 's Paradise.

the

gradually and
But this is

For as Attar says,

-True Being is a vast ocean, of which Paradise is only
a tiny drop;

if thou can'st gain the whole ocean,

why

seek a single drop of evening dew?
And the third rule, when speaking of ecstasy and contempla
tion, does not point to the Nirvana of the perfect Sufis;

for this

is the House Eternal itself; while the lower ecstasy is only a fore
taste of the future life, which is not to be forgotten by the Der
vish even for a moment.
The fourth rule, bidding the Dervish seek solitude even in
society, clearly points to the difference between the Dervish and
the hermit.

The Dervish must not flee from the world;

must renounce the desires of
midst.

but he

the world, while living in their

This verse of Saadi's sheds more light on the difference :
-The true path of a Dervish is the service of man,
and not rosaries, prayer-carpets, and beggarly attire.
main on the throne, but be
life.

a

Re

Dervish through purity of

Great men have attained glory by wearing the true

robe of a Dervish, his virtue, under kingly attire.
A parallel to the Four Duties of a Dervish is found in the Ten
Duties of a perfect Sufi, written by Sai:d Ali q Ramadan.
are missing from the manuscript,
these :

Repentance ;

all but the Eternal;
Contemplation;

but

Contentment;

Two

the remaining eight are

Celibacy;

Forgetfulness of

Turning toward the Eternal ;

Having no will but God's.

Patience ;

The first of these
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are almost the same as the duties of the Dervish.

But for the

Persian mystics, the perfeet Dervish was only the stepping-stone
to the perfeet Sufi.

The goal of the perfeet Sufi, who -

Soars on the wings of

the Eternal to regions far above the

world of man.
Thus rising above the life of the world, they mystically fulfil the
words of the Prophet,
- Kill thyself before thou art dead!
But only the Sufis understand these words in a mystic sense.
The mass of Mahommedans find in them only a command to kill
out physical fear, and to give their lives for the Prophet.

Tlzis article is partly based on an essay in tlze Proceedings of
.Societv
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BIRTH OF THE WORLD-EGG.
MANAVA DHARMA SHASTRA

I.

universe was wrapped in darkness, unseen,

unnamed,

unthinkable, unknowable, in dreamless sleep.

Then the Self- being,

the unmanifested

this universe and its powers ;

the

Light

Master, manifested
appeared,

breaking

through the darkness.
Thinking and longing to put forth varied beings from him

self, he

put forth first the Waters, and

in

them put forth his

power.

equal
great father of

This power became a Golden Egg, thousand-parted,
formed ;

in this the evolver himself was born, the

all the worlds.

the egg for a season, through
divided the egg in two.
And from the two parts moulded Heaven and Earth, and in
the midst, the expanse, the spaces, the perpetual place of the
And the Master, dwelling in

himself, through thought,

Waters.
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HERE

T

-

Sixth Chapter

lived once

S hvetak etu

,

1-7.

Aruni's grandson;

his father

addressed him, sayin g:

S hvetak e tu

,

go, learn the service of the Eternal; for no one,

dear, of our family is an unlearned nominal worsnipper.
So going when he was twelve years old, he returned when he
was twenty-four; he had learned all the Vedas, but was conceited,
vain of his

le arni ng

and proud.

His father addressed
-

him,

saying:

S h vetaketu, you are conceited, vain of your learning, and

proud, dear; bu t have you asked for that teachin g throu gh which
the unheard is heard, the unthought is thought, the unknown is
known?

-What sort

of teaching is that, M ast er? said he .

-J ust as, dear, by a single piece of clay anything made of clay

may be known, for the difference is only one of words and names,
and the truth is that it is of clay; or just as, dear, by one jewel
of gold, anything made uf gold may be known, for the difference
is only one of words and names, and the truth is th at it is gold;
or ju1't as, dear, by a single knife-blade, anything made of iron
may be known, for the difference is only one of words and names,
and the truth is that it is iron; just like this is the teaching that
makes the unkn own known.
-But I am sure that those teachers did not know this them
selves: for if they had known it, how would they not have taught
it to me? said he: but now let my Master tell it to me.
-Let it be so, dear; said he.

-In the beginning, dear, there was Being, alone and second
less.

But there are some who say t h at there was

non

-

Bein g in

the beginning, alone an d secondless; so that Being would be born

from

n on-Being; but how could this be so, dear? said he; how

could Being be born from non-Being?

Lo there was Being, dear,

in the beginning, alone and secondless.
-Then Being said :

Let me become great; let me give birth.

-Then it put forth Radiance.
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-Then Radiance

sai d :

Let me become gr eat ; let me give

birth.
-Then it put f or th the Waters .
sweats,

so

from radiant Heat

-Then the

Waters

s aid :

the

Just as a man is hot and

waters were born .

Let

us

be c o m e great;

le t us give

birth.

-They put forth the world, food, earth .

much food is produced, so from the Waters

Just

as w he n

it rains

the world-food, Earth

was born.
-Of all these, of beings, there
of the Egg,

what is bor n

are

th re e germs: what is born

Division.
powers ,
- R adiance, the Waters, Earth,-by this life, by my Self, let me
give them man i fold forms and names.
Let me make each one of
them threefold, threefold.
-So that Power,-Being,-entered those three powers,-Ra
diance, Waters, E a rth , -by this Life, by th e Self, and gave them
manifold f or m s and n a m es ; and so made each one of them three
fold, threefold. And now learn, de ar, how these three powers
are, how each one of them becomes threeefold and threefold.
of Life, what is

born

of

-That Power, Being, said: Let me enter these three

-In fire, the radi an t form is from Radiance; the clear
from the Waters; the dark form, fr om Earth.

But

the

form,

separate

fire is a thing of names and words only, while the real
the three forms.
-So of the sun, the radiant form is from Radiance; the clear
form, from the Waters, the dark form, from Earth: but the sep
arate nature of the sun is a thing of names and words only, while
the re al thing is the three forms.
-So of the moon, th e radiant form is from Radiance; the clear
form, frum the Waters; the dark form, from Earth; but the sep
a rate nature of the moon is a thing of names and wo r ds only,
while the real thing is the three forins.
-So of lightning, the radiant form is from Radiance; the
clear form from the Waters; the dark form from Earth.
But t h e
separate nature of lightning is a thing of n a me s and words only,
n at ure of
thing is

the real thing is the three forms.
-

and

T h er e f o r e of old time those

teachers

who knew this, the great sages
us may now speak of

of old, spoke thus: None of

anything as unheard, unthought, unknown.

three forms they knew everything. For what
like radiant, its form was from Radiance, they said, and

-For by t hese
ever was
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thus knew it.

And whatever was like clear, its form was from

the Waters, they said, and so knew it.

And whatever was like

dark, its form was from Earth, they said, and so knew it.
whatever was known they took

to be a

Thus

union of these three

powers, and thus they knew it.
-But how these three powers are, when they come to man,
how each of them becomes threefold, this learn from me now.
-Food which is eaten is divided threefold.
becomes waste ; its middle part becomes flesh;

Its grossest part
its lightest part

becomes mind.
-Waters that are drunk are divided threefold.

The grossest

part becomes waste; the middle part becomes blood; the lightest
part becomes vital breath.
-Things t h at produce radiant heat, when absorbed, are divided
threefold.

The grossest part becomes hone; the middle part be

comes marrow; the lightest part becomes formative voice.
-For mind, dear. is formed of the world-food Earth ;
breath is formed of the Waters; formative

voice

vital

is formed

of

Radiance.
-

Le t my

-

Be it so, dear; said he.

m a st e r

teach me further; s aid he.

Of churned milk, dear, the lightest part rises to the top and

J ust

becomes butter.

so of eaten food the lightest part rises to
And so of waters that are drunk, the

the top and becomes mind.

lightest part rises to the top, and becomes vital breath.
And so when heat-giving things are eaten, the lightest part
rises to the top, and becomes formative ·_,oice.
For mind, dear, is formed of Earth ; vital breath is formed
of the Waters ; formative voice is formed of Radiance.
- Let my M aster teach me further, said he.
- Be it so, dear, said he.
Man,

dear, is made of sixteen parts.

Eat

nothing for fif

teen days, but drink as much as you wish ; for vital breath, being
formed of Water, is cut off if you do net drink.
He

ate nothing for fifteen days, and then

Master, saying

:

approached the

What shall I repeat, Master ?

- Repeat the Rig and Yajur and Sama Veda verses,

dear,

said he.
- None of them com e into my mind, M aster, said he.
The teacher said to him :

As, dear, after a big fire, if

a

sin

gle spark remains, as big as a fire-fly, it will not burn much ;
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j u st

so, dear, of your

sixteen par t s one
the V e d as
I will teach you.

part you cannot remember
Go, eat ; and then

remains, and by this one

.

He ate, and then returned to the Master

; and whatever the

Maste r asked, all came back to his mind.
The Master said to him

As, dear, after a big fire, if e ven a
as a fire fly, and i f it be fed with
straw, it w ill blaze up and will then burn much ; just so, dear, of
your sixteen parts one part was left ; and this, being fed with food,
blazed up, and through it you remembered the V e das
For mind is fo rmed of Food ; vital b r eat h is formed of th e
Waters ; formative voice is formed of Radiance.
Thus he le a rn ed ; thus, verily. he l earned.
:

single spark remains, as big

.
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RADIANCE, WATERS. EARTH.
I understand the main tenet of Materialism to be
there is nothing in the
.

.

.

.

,

.

universe

but

this I heartily disbelieve

matter
.

in the first place, as I have already hintea,

.

.

and
.

.

that
force

.

[for]

it seems to me

pretty plain that there is a third thing in the universe, to
wit, consciousness, which, in the hardness of my heart or
head, I cannot see to be matt�r or force, or any conceivable
modification of either, however intimately the manifesta
tions of the phenomena of consciousness may be connected

with the phenomena known as matter and f orce. (Essays
on Some Controverted Questions. "Science and Moral s ",
p. 220, by Tho m a s H. Huxley, F.R.S.-London: Macmillan

HAT i

W

& Co., 1892.)

s that teaching through which the unheard is heard,

the unthought is thought, the unkno w n is known ?

We shall best understand the answer of Shvetaketu's f at he r,
by t urnin g both question and answer into our own words ; by
recasting the thought that u n derlies them

in our

o w n t h ou g h t

and language.
A hundred or a thousand oak tr ees are all different ; even
among

the

separate

leaves of

each tree, seek as long as we

may, we shall never find two exaetly the same.

Yet, in spite

of this endless variety, this l i teral ly infinite di versity, our
son, after com par ing many leaves together,
general

is

rea

able to form the

concept of an oak-leaf ; not this leaf or that leaf, but

an oak-leaf

in

general.

Then we do

the same th i ng

with

the bark,

and t he wood ; and at last we f orm the general

oak-tree ; not ide nti c a l with any p a rtic ul a r tree

the branches

concept
th a t

of an

we have

ever seen, and yet c o n ta i n i ng all individual oak-trees within it.
And

we

may

also form

a

general concept of beech trees,

tree,
include

fir-trees, chestnut-trees, and at last form the concept of a
which will not be id entical

with any

of them, and yet will

them all.
And our ge neral

concept or idea

be applicable
and thought of,
world ; so t h a t once our gen
be unthought of, bu t all tr ees
of

a

tree will

not only to the trees we have seen and kno wn
but also to all

other

trees in the

eral idea is fo rm e d , no tree will

will become known ; not in their individual peculiarities which
are endless, but in their essential nature, as trees, which
ways

one

and the same.

is

al
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J ust

in the same way,

if we

can form a g eneral concept of

life, of the universe, the essential nature of the whole of life will
be known to us ; nothing more wil l remain unknown, unheard,
unthought ;

for

shall he in possession of a general formula ap

we

plicable to every particular case.
This arriving

at

a general formula for l ife, for the universe,

is the science which Shvetaketu had not learned ; and which h is
father elucidates for him with a world o f quaint illustrations and
parables, as delicious as they are profound.
To begin our philosophy of th e universe,

is there any single

principle which we can all agree upon, wh ether

we be materi al

ists or spiritualist s, idealists, pantheists, or anything else ?
There is one fundamental proposition which cannot possibly
be disputed.

This is,

that there is a umverse,

built of dreams o;· molecules.

whether it be

The universe is; life is

And as

the universe includes everything, there can be nothing but the
universe.
Ther e fore, to begin with, the universe is, and there is nothing
but the universe.

Or, as S hv et aketu ' s father puts it, B eing was

in the beginning, dear, alone and secondless.
the totali ty

Now we can further express this unive rse,
that is, the totality of life, in another way.

of all

We can find a sin gle

tundamental process, a single abstract idea, u nderl ying it every
where and always ; and by doing this we shall have taken an
other step in the science which makes known the unknown, heard
the unheard, th ought the unthought.

Take a si ngl e fact of the universe; take a singl e incident of
life, - the reading of this page.

There is, first of all , the reader;

then th ere is the page that is read ; then there is

the re ading,

which runs errands between the reader and what is r ead,
binds them together.

and

There are these three: the reader, the read

i ng , and what is r ead; the knower, the knowing, and the known.
And take any other fact of the universe, any other fact of life,
and you will find this same thre e fo l d

process present ; you will

find everywhere the t riad, t he perc eiv er, the p er ceiving, the per
ceived ; the knower, the knowing, the known.
There are, therefore,

these two facts : firstly,

that the

uni

verse is ; that life is; and, secondly, that, wherever we take the
universe, wherever we take life, we find this triad, this threefold
process, of the knower, the knowing, t he kn own .
The universe is ; and is m anif es t in t his three-fold way, always
and everywhere.

Thus,

in the words of

Shvetaketu's father,

Uddalak a Aruni's son, Being becomes threefold, threefold.
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There is the reader, the reading, and what is read.

And we

The reader

may add to this another indisputable proposition.

cannot conceivably be the reading ; the reader cannot conceivably
be what is read, -the reader cannot be the printed page.

And

so universally, the knower cannot be the knowing or the known.
Or, to put the same thing in other words, - this time taken from
Mr. Huxley, consciousness cannot be force or matter, or any con
ceivable modification of either of them.
And this is equivalent to saying that consciousness cannot be
involved in the accidents which force add matter are subject to ; in
other words, consciousness is self-existent, and therefore everlast
ing.

Now there is a twofoldness about consciousness.

the first fact
second fact:

:

I perceive, I know that I read.

There is

And there is the

I know that I am.

Now if it be inconceivable that consciousness should be any
possible modification of matter or force or by any

possibility de

rived from them, still more is it inconceivable that the conscious
ness, I know that I am, - the conscious 'I am I ' , - should be de
rived from matter or force or anything else in the universe,
there be anything else ; the conscious

if

' I am I' is self-existent,

which is another way of saying that it is beginningless, endless,
eternal.
To realise that

'

I am I' is the first step of that awakening to

the Self which is recorded by Shankaracharya.
But we cannot say there is this twofoldness about the other
elements of our triad: the knowing and the known.

We cannot

say that the knowing and the known have the consciousness that
'I am I'.

They are, therefore, secondary realities ; dependent

realities ; while the primary, self-existent reality is the Knower,
who contains not only the idea 'I perceive' but also the idea 'I
am I'.
Here, then, beginning from a single incident in life, the read
ing of a page, we have arrived at a generalization which applies
to every fact of the universe, every mode of life: we have arrived
at the dividing threefold, threefold ; the triad of knower, know
ing, known ; of which the first, the knower, is the primary, self.
existent reality ; is, in other words, eternal.

This is the method

of Uddalaka Aruni's son, and the wise men of old, which makes
known the unknown, heard the unheard, thought the u nthought.
From this first triad, which is in reality only a mode of the
eternal unity, Being, -we derive a second triad which this time
concerns the knowing and the known rather than the knower.
Things known are not fixed but fluid, fugitive, perpetually chang-
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ing.

And these changes take place in a certain regular way,

which is also threefold, three-fold!
changes, the changing,

There

is

the

thing

that

and the thing it changes into ; or,

other words, the cause, the causing,

in

and the effect, which is in

its turn a new cause, giving birth to a new causing and a new ef
fect.

There is beginning, middle, end; which end is

ginning.
birth.

a

new be

There is birth, ripeness, death ; which death is a new

Or, in other words, there is the radiant point,

the fluid

change, the concrete result; or Radiance, the Waters, Earth, as
Shvetaketu's father says.
Now if we find this triad everywhere in the universe, we may
reasonably say that its omnipresence is only to be accounted for
by the fact that this threefoldness lies at the root of the universe ;
that there are a primordial Radiance, Waters, Earth at the heart
of things.
And this primordial triad we may call the

Heavens,

the

Ex

panse, and the Earth, dwelling as Manu says, in the Golden Egg
of totality.
We cannot at present follow the triad through all its threefold
ness, applying it as the teacher does, to the sun, the moon, light
ning, and, lastly, to man.

We need only note the higher tnad in

man, the triad of ' formative voice, life, mind'.

This 'life' in the

higher triad of man is, says Shankara, the Golden Egg of totality
of the 'little world of man '.

The 'formative voice' is the radi

ant power which lights up the life ; very likely what other Upani
shads called ' Buddhi '.

Then mind, 'Manas ' is the child of these

two, their manifest form, the most outward of the

first triad of

the 'little world of man'.
But we can only suggest the development of this threefoldness
in man at present, this division into body, soul, and spirit, leaving
the fuller treatment of it to another time; when we shall have
occasion to speak of Shankara's teaching of the three vestures, the
physical vesture, the emotional vesture, the causal vesture.
These three vestures agree accurately with the three modes of
Being, taught to Shvetaketu.

Being puts forth Radiance, Radi

ance puts forth the Waters, the Waters put forth Earth ; just as
the Self puts forth the causal vesture,

the causal vesture puts

forth the emotional vesture, which puts forth the physical vesture.
Then Being manifests itself or embodies itself, in each of its
three emanations ; just as the Self embodies itself in each of the
three vestures.
There is therefore the

Self, its three modes, -the causal,

emotional, and physical selves,-and its three vestures,-the can-
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sal, emotional and physical vestures ; -so that we may call this a
one-fold, three-fold, four-fold, or seven-fold classification, accord
ing to our way of counting.

The Knower, we said, is twofold.

contains, first, the idea •I know that I perceive ' ; and,
the idea, 'I know that I am'.
fold.

It is more than this

It

secondly,

It is three

It contains not only the possibility of perceiving,

and the

possibility of being ; but also the possibility of enjoying

bliss.

Therefore when the limitations and stumbling blocks are all re
moved, and the Self realises its eternal perfeetion, it will contain
not only the ideas 'I am perfeet' and 'I know perfeetly' but also
the idea 'I enjoy perfeet bliss' ; for, as Shankara tells us ag ain and
again, 'the own nat ure of the Self is perfeet Being, perfeet Con
sciousness, perfeet Bliss'.
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TO
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SHANKARACHARYA'S ATMA BODHA.

T

ms

awak enin g

to the Self is recorded for those whose inner

darkness has been worn away by strong effort, who have

reached restfulness, from whom passion has departed, who seek
perfeet Freedom.
Am on g all causes, wisdom is the only cause of perfeet Free
dom ; as cookery wi thout fire, so perfeet Freedom cannot be ac
complish ed without wisdom.

Works cannot destr oy unwisdom, as these two are not contra
ries ; bnt wisdom destroys unwisdom, as l i ght the host of dark
ness .
At first wrapped in un wisdo m , when unwisdom is destroyed the

pure Self sh ines forth of

itself, like th e radiant sun when the

clouds have passed.

When life that was darkened by unwisdom is made clear by the

c omin g of wisdom, unwisdom sinks away of itself, as when water
is cleared by astri ng ent

juice.

This world is like a d re am , crowded with loves and hates ; in
its own time it shines like a reality ; but on awa k en in g it becomes
unreal .

T his p ass in g world shines as re al, like the sil ver imagined in
a

pearl-shell, as long as the Eternal

is not know n, the secondless

substance of all.
In the real conscious Sel f , the all-penetrating everlasting per
va d e r, all manifested things exist, as all bracelets exist in gold.

J ust

like the ether,

the

L ord

of th e senses, the Radiant,

cl oth ed in many vestures, seems divided

because these are di

v i d e d , but is beheld as one when the vestures are d estroy e d .

Through t his difference

of

ve s t u re,

race, name, and home are

attributed to the S elf, as diff er e nce of tast e and

color to pure

water.
Built up of

fivefold-mingled

works is the physical

ve st u re,

e le m ent s through accumulated

the place where pleasure and pain

are tasted.

Holding the five life-breaths, mind, reason, and th e ten p er
ceiving and acting powers, formed of unmingled elements, is the
subtle vesture, the ins t r u m e n t of enjoymen t
Formed through the beginni ngl ess, ineffable error of separate

.
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ness, is the causal vesture.

One should hold the Self to be differ

ent from these three ve s t u res

In the presence of the five veils, the pure Self seems to share
their n ature ; lik e a crystal in t h e presence of blue tissues.
The pure Self within should be wisely discerned from the veils
that surround it, as rice by winnowing, fr o m husk and chaff.
Thou gh ever all.present, the Self is not everywhere cle arl y
beheld ; let it shine forth in pure reason like a reflection in a pure

mir ro r .
The thought

of differen ce arises through the vestures,

the

p o w ers, mind, reason, and n a ture ; but one must find the Se l f , the
witness of all this being, the per petual king.

Through the busy activity of the powers, the Self seems busy;
as tlie moon seems to course through the cou rsing cl ou d s.
The vestures, powers, mind, and re ason move in

their pat hs

under the pure consciousness of the Self , as people move in the

sunshine.
The qualities of vestures, powers, and works are attributed to

the spotle ss Self th rough undiscernment, as blue to the p ure s k y.
Throu gh unwisdom, the mental vesture's actorship is attrib
uted to the Self, as the ripple of the waves t o the moon reflected

in a lake.
Passion, desire, pleasur e , pain move the mind; but when the
mind rests in deep slee p they ce ase ; the y be l ong to the mind, not

to the Sel f .
S hining is the sun's nature ; col d ness , the water's ; heat, t he
fire's ; so the Self's nature is Being, C onsc io u sne ss,

Bliss, perpet

ual spotlessness.
The Selt lends Being and Consciousness, and mind lends activ

ity.

When these two faetors are joined together by undiscern

ment, there arises the feeling th at

'I p e rceive '.

The Self never changes ; and mind of itself cannot perceive ;
but the Self through error believes itself to be the habitual

doer

and percei ver .
The Self is bel ie v e d to be the h abitual l ife ,

l ieve d to be a snake ; and thus fear arises.
that

'I

as a rope

is be

But when it is known

am not the habitual life but the Self' then there can be no

more fe ar .
The Self alone lights up the mind an d powers, as a flame
ligh ts up a jar.

In the

The Self can never be lit by these dull powers.

kn owle d ge of the Self, there is no need that it should

be known by anything else.

it shines of i tself .

A light does not need another light;
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Putting all veils aside, saying 'it is not this! it is not this! '
one must find the real unity of the habitual Self and the
preme Self,

Su

according to the words of wisdom.

All outward things, the v�stures and the rest, spring from un
wisdom ; they are fugitive as bubbles. One must find the change
less, spotless 'I am the E ternal

'.

As I am other than these vestures, not mine are their birth,
weariness, suffering, dissolution.

I am not bound by

sensuous

objects, for Self is separate from the powers of sense.

As I am other than mind, not mine are pain, rage,
fear.

hate,

and

The Self is above the outward life and mind, according to

the words of wisdom.
From this Self come forth the outward life and mind, and all
the powers ; from the Self come ether, air, fire,

the waters, and

earth uph older of ali.
Without quality or activity,

everlasting,

free from doubt,

stainless, changeless, formless, ever free am I the sp otless Self.
Like ether, outside and inside all, I am unmoved ; always all
equal, pure, unstained, spotless, unchanged.
The ever-pure lonely one, the partless bliss,

the secondless,

truth, wisdom, endless, the Supreme Eternal ; this am I.

Thus the steadily-held remembrance that ' I am the

Eternal'

takes away all unwisdom, as the healing essence stills all pain.

In solitude, passionless, with powers well-ruled, let him be in
tent on the one, the Self, with no thought but that endless one.

The wise through meditation immersing all outward things in
the Self, should be intent on that only

Self, spotless as shining

ether.
Setting aside name, color, form, the insubstantial causes of

separateness, the knower of the supreme rests in perfect

Con

sciousness and Bliss.

The difference between knower, knowing, and known exists
not in the Self ; for through its own

Consciousness and Bliss it

shines self-luminous.

Thus setting the fire-stick of thought in the socket of the
Self, let the kindled flame of knowledge hurn away the fuel of un
wisdom.
By knowledge, as by dawn,

the former

darkness is driven

away ; then is manifest the Self, self-shining like the radiant sun.
Yet the Self, though eternally
sessed,

through

unwisdom.

Self shines forth like
Separate life is

a

possessed, i s as though not pos

When

unwisdom disappears,

the

jewel on one's own throat.

conceived in

the Eternal by error, as a man is
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But the

imagined in a post.

pain of separation ceases when the

truth about it is perceived.
By entering into real nature, wisdom swiftly arises.
the unwisdom of 'I' and 'mine' disappears,
about the position of north and south is set

Then
mi st ake

as when a

ri ght

.

The seeker after un ion , pos sessed of all knowledge, sees with
the eye of wisdom that

all

things

rest in the Self ;

and this Self is

the One, the All.
Self is all this moving world; other than Self is naught.

As

all j ars are earth, so he be h ol d s ali as the S el f .
Perfect Freedom even in life is this, that a man should shake

himself f ree

from all the li m its of his dis guis es , th r ough the es

sence of Reality,

Consciousness,

Bliss, just as the

grub b ec omes

the bee.

Crossing

the ocean of glamor, and slaying the

mon'lters,

pas

sion and hate, the seeker for union , perfect in peace, grows

lum

inous in the garden of the S elf.
Free from bondage to outward,

unlasting pleasures, and re

t urning to the joy of the Self, he shines pure within

like

the

flame in a lamp.
Even when hidden under d i sgu ise s, let the Sage stand free
from them, like pure ether.

Though knowing

all,

let him be as

though he knew nothing ; moving untrammelled like the air.

Let the Sage, shaking off his disguises, merge h i m s elf utterly

in

the

all-pervading

O ne ; as water in water, ether in ether, flame

in flame.
The gain above all gains, the joy above all joys,
above all wisdoms; let h im affirm that it is

When this is seen, there is no more to
tamed, there is

no

more to

no more to know ;-let

Upward, downward,

at

him
on

ness, Bliss; t he secondless,

affirm

that

t ain ;

the
see ;

the wisdom

Eternal.
when

th i s

when this is known,

is

there

at
is

is the Eternal.
al l sides perfect; Being, Conscious
endless, everlasting One ;
let him
affirm that this

-

this is the Eternal.

Through the knowledge
u nc hangin g

One is

beheld

that nothing is bnt the Eternal, the
the wise ; the aboriginal, partless

by

joy; let him affirm that this is the Eternal.
As

partakers in

the bliss of that

partless, blissful One, the
as dependants.

Evolver and all the powers enjoy their bliss

Every being

is

bound to the

Eternal; every movement fol

lows the Eternal; the all-embracing Eternal

in all m ilk

is in all, as

curd

is

.

Nor small nor great

nor

short nor

long, nor born nor depart-
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ing, without form, attribute, color, name ; -let him affirm that
this is the Eternal.
Thr o ugh whose shining shine the sun and all

lights ;

but who

shines not by any's l ight ; throu�h whom all this shines ; - let
him affir m that this is the Eternal.

All present within and without, making luminous all this mov
ing, the Eternal shines forth glowing of red-hot iron.
The Eternal is different from the moving world,
than the Eternal is naught !

-

yet other

What is other than the

Eternal

shines insubstantial, like the mirage in the desert.
Things seen and heard are not other than the Eternal. Know
ledge of reality teaches that all this is the

Et e rnal,

the

Being,

Consciousness, Bliss, the secondless.
The eye of wisdom b eh olds the ever-present Consciousne s s,
Bliss, t he Self, the eye of un wisd o m beholds not, as the blind be
holds not the shining sun.
The personal life, refined through and through by the

w i sd o m

,

fire of

which right learning and knowledge kindle, shines pure

as gold, freed from every stain.
The Self, rising in the firmament of the heart, - sun of wis 

dom,

darkness-dispersing,

all - present,

all - supporting , - shines

forth and illumines all.

He who, dr awing away from space and time,

faithfully

wor

ships in the h oly pl ace of the divine Self, - the ever-present, the
destroyer of heat and cold an d every limit, the stainless, eternally
happy, -he all-knowing, entering the All, becomes immort al

(Thus the Awakening to the Self is completed.)
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PRONOUNCE Sanskrit Consonants as in English ;
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TRUE

H

E.

Sanskrit Vowels as in

FRIENDSHIP.

From the Hiri Sutta

of

the 'Buddhists.

who transgresses and despises modesty, who says-I am
friend !

a

b u t undertakes nothing for his friend, know that

he is no friend.
Whoever uses soft words to friends without sincerity, him the
wise know as one that speaks but aCt:s not.
He is no true friend who always eagerly suspeets a breach,
and is on the watch for faults, but he is a true friend with whom
you dwell as a child at the breast of his mother;

friend none can ever divide you.

from such

a
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CHHANDOGYA

A

RUNA's

UPANISHAD.

Sixth Chapter,

8-16.

son Uddalaka addressed his son Shvetaketu, saying:

- Learn from me, dear, the reality about sleep.

When a

man sinks to sleep, as they say, then, dear, he is wrapped by the
Real;

he has slipt back to his own.

And so they say, he sleeps,

because he has slipt back to his own.

And just as an eagle tied

by a cord, flying hither and thither, and finding no other resting
place, comes to rest where he is tied, so indeed, dear, the man's
Mind flying hither and thither, and finding no other resting place,
comes to rest in the Life, for Mind, dear, is bound by the Life.
- Learn from me, dear, the meaning of hunger and thirst.
When a man hungers, as they say, the Waters guide what he eats.
And as there are guides of cows, guides of horses, guides of men,
so they call the Waters the guides of what is eaten.

Thus you

must know, dear, that what he eats grows and sprouts forth; and
it cannot grow without a root.
- And where can the root of what he eats be?

Where, but in

the world-food, Earth?
- And through the world-food, Earth, that has sprouted forth,
you must seek the root, the Waters.

And through the waters that

have sprouted forth, you must seek the root, Radiance.

And

through Radiance that has sprouted forth, you must seek the root,
the Real.

For all these beings, dear, are rooted in the Real,

rt:sting in the Real, abiding in the Real.
- And so when the man thirsts, as they say, the Radiance
guides what he drinks.

And as there are guides of cows, guides

of horses, guides of men, so, they say, the Radiance guides the
Waters.

Thus you must know, dear, that what he drinks grows

and sprouts forth; and it cannot grow without a ruot.
- And where can the root of what he drinks be?
in the Waters?

Where, but

And through the waters that sprout forth, you

must seek their root, the Radiance.

And through the Radiance,

dear, that sprouts forth, you must seek its root, the Real.

For

all these beings, <lear, are rooted in the Real, resting in the Real,
abiding in the Real.

And how these three the world-food, Earth,

the Waters, Radiance, coming to a man, become each three-fold,
three-fold, this has been taught already.
- And of a man who goes forth, formative Voice sinks back
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into �I ind; Mind sinks back into the Life, the Life to Radiance,
and Radiance to the Higher Divinity.

This is the Spirit, the

Self of all that is, this is the Real, this the Self, THAT THOU ART,
0 Shvetaketu!
- Let the Master teach me more! said he.
- Let it be so, dear! said he,

As the honey-makers, dear,

gather the honey from many a tree, and weld the nectars together
in a single nectar; and as they find no separateness there, nor say :
Of that tree I am the nectar, of that tree I am the nectar.

Thus,

indeed, dear, all these beings, when they reach the Real, know
no separateness, but say we have reached the Real.

But what

ever they are here, whether tigers or lions or wolves or boars or
worms or moths or gnats or flies, that they become again when
they come forth from the Real.

And this Spirit is the Self of

THAT THOU ART, 0

all that is, this is the Real, this the Self.
Shvetaketu !
- Let the Master teach me more! said he.
- Let it be so, dear! said he.

These eastern

roll eastward ; and the western, westward.

rivers, dear,

From the ocean to

the ocean they go, and in the ocean they are united.
they know no separateness, nor say:

This am I,

And there
This am I.

Thus indeed, dear, all these beings, coming forth from the Real,
know not that they have come forth from the Real.

And what

ever they are here, whether tigers or lions or wolves or boars or
worms or moth s or gnats or flies or whatever they are, that they
become again.

And that Spirit is the Self of all that is, this is

the Real, this the Self.

THAT THOU ART, 0 Shvetaketu !

- Let the Master teach me more! said he.
- Let it be so, dear! said he.

If any one strike the root of

this great tree, dear, it will flow and live, if anyone strike the
middle of it, it will flow and live; if any one strike the top of it,
it will flow and live.

So filled with the Life, with the Self, drink

ing in and rejoicing, it stands firm.

But if the life of it should

leave one branch, that branch dries u p; if it should leave a second,
that dries up; if it should leave a third, that dries up; and if it
leaves the whole, the whole dries up.
must understand! said he.

Thus indeed, dear, you

When abandoned by the life, verily,

this dies; but the life itself does not die.

For that Spirit is the

Self of all that is, this is the Real, this the Self.

THAT THOU

ART, 0 Shvetaketu !
- Let the Master teach

me

more! said he.

- Let it be so, dear! said he.
tree !

Bring me a fruit of that fig-
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- Here is the fruit, Master!
-Divide it into two, said he.
-I have divided it, Master.
- What do you see in it? said he.
-Atom-like seeds, Master !
-Divide one of them in two, said he.
- I have divided it, Master!
- What do you see in it? said he.
- I see nothing at all, Master!
So the Maste:: said to him:
-That Spirit that you perceive not at all, dear,-from that

very Spirit the great fig-tree comes forth.

Believe then, dear,

that this Spirit is the Self of all that is, this is the Real, this the
Self.

THAT THOU ART, 0 Shvetaketu !

- Let the Master teach me more! said he.
- Let it be s0, dear! said he.

Put this salt in water, and

come to me early in the morning.
And he did so, and the Master said to him:
-That salt you put in the water last night- bring it to me !
And looking for its appearance, he could not see it, as it was
melted in the water.
-Taste the top of it!

said he.

How is it?

- It is salt ! saitl he.
-Taste the middle of it !
- It is salt !

-Taste the bottom of it!
- It is salt !

said he.

How is it?

said he.

How is it?

said he.
said he.

-Take it away, then, and return to me.
And he did so;

but that salt exists for ever.

And the Master

said to him:
-Just so, dear, you do not see the Real in the world.
is there all the same.

Yet it

And this Spirit is the Self of all that is, it

is the Real, it is the Self.

T H A T THOU ART, 0 Shvetaketu !

- Let the Master teach me more ! said he.
- Let it be so, dt:ar! said he.

Just as if they were to blindfold

a man, and lead him far away from Gandhara, and leave him in
the wilderness; and as he cried to the east and the north and the
west: I am led away blindfolded !

I am deserted blindfolded!

And just as if one came, and loosing the bandage from his eyes,
told him: In that direCtion is Gandhara! In that direetion you
must go!

And he asking from village to village like a wise man

and learned, should come safe to Gandhara.

Thus, verily, a
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man who has found the true Teacher, the Self, knows.

He must

wait only till he is free, then he reaches the resting-place.

And

that Spirit is the Self of all that is, this is the Real, this is the
Self.

THAT THOU ART, 0 Shvetaketu!

- Let the Master teach me more!
-Let it be so, dear! said he.
his friends gather round him :
me? they say.

said he.

When a man is near his end,

Do you know me?

Do you know

And until formative Voice sinks back into Mind,

and Mind into the Life, and the Life into the Radiance, and the
Radiance into the

Higher Divinity, he still knows them.

But

when formative Voice sinks back into Mind, and Mind into the
Life, and the Life into the Radiance, and the Radiance into the
Higher Divinity, he knows them not.

And that Spirit is the Sel f

of all that is, this is the Real, this is the Self.

THAT THOU ART,

0 Shvetaketu!
- Let the Master teach me more!
- Let it be so, dear!
him :

He has stolen!

said he.

they say,

the axe for the ordeal!

said he.

They seize a man and bring
He has committed theft,

Heat

And if he is the doer of it, and makes

himself untrue ; maintaining untruth, and wrapping himself in
untruth, he grasps the heated axe;

he burns, and so dies.

But if

he be not the doer of it, he makes himself true; maintaining truth,
and wrapping himself

in truth, he grasps the heated axe; he

burns not, and so goes free.

And the truth that saves him is the

THAT THOU
ART, 0 Shvetaketu! Thus he learned the truth; thus he learned it.
Self of all that is, this is the Real, this is the Self

THAT THOU ART.

T

HIS is the most renowned passage in all the Vedas; the last
word of the wisdom of India.

The Master, having gradu

ally unfolded to his son the first and initial thought of the old
Theosophy,-the differencing of the one reality into the three
fold seeming of the world, -gradually rises to the last and final
thought of the same wisdom, -the identity of the real self of
every man with that one reality; the real, immemorial, eternal
oneness between the self of each and the Self of All.
And before turning to this last and final thought of the ancient
wisdom, we may very well follow once more the earlier steps by
which the Master gradually leads up to this grand and final truth
of identity.
ondless.

The real, he says, is in the beginning, one and sec

And this real becomes differenced in a threefold way.

First there is the Radiance, and from the Radiance come the
Waters; and from the Waters comes the world-food, Earth.

And

the Real, the Self embodies itself in this threefold seeming world.
We can at once make this teaching clear and lucid, we can at once
bring it home to ourselves, by applying it not to the great world
of nature, but to the little world of man.
And, to do so, we had better begin with the outermost of the
threefold worlds, the world of the world-food,

Earth.

As we

have already seen, this is the world of the outward life of phys
ical, animal man; where man, the physical self, moves amid his
immemorial companions, the mountains,

the sea,

the sky,

the

forests, the sun-light and the quiet stars.
Blending and intermingling with these old companions of his,
the physical man moves among them, partaking of their varied
seeming, a sharer in their multiform nature.

And as there are,

in this outward world of earth, not the life-giving mountains only,
and the quiet stars, but the ape and the tiger also, so the physical
man becomes partaker of their lives too; of the selfishness of the
tiger and the sensuality of the ape.

He hungers, as they say.

And where should be the root of this hunger?

Where but in the

world-food, Earth ?
The nature of the physical man, that he shares with the ape
and with the tiger, is the immediate outcome, the inevitable result
of this seeming outward world; from this seeming outward world
it grows and sprouts forth, as the stem and branches of a tree
grow, and sprout forth from the root.
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Then there is developed or unfolded the middle world of man;
the world of refieetions; the world of the Waters.

This world of

refieetions, of the Waters, is the world of man's emotional life,
the world of fancies and longings; the world of his desires and
dreams.

And in this world there are piCtures, drawn after the

pictures of the outer world; mountains and skies of finer texture,
fancy-woven, and peopled with images and dreams.

Thus in the

world of refieCtion, the world of the Waters, man lives and dwells,
from the day he ceases to be pure animal, from the day he begins
to be man.
And among all the fluid images of this inner world, he makes
a king in the image of his outward body ; a personal self who
dreams himself to be real; just as the physical self before him
figl!red himself to be the only reality;-the outward king of the
outward world of mountain and sky and sea.
And this inward king of the world of refleCtions and fancies,
of the world of the Waters, feeds himself with hopes and fears,
with joys and sorrows, with loves and hates.

He thirsts, they

say; and the world of hopes and fears, of loves and hates, min
isters to his thirst.
be?

And where can the root of what he drinks

Where but in the Waters?

It is the inevitable necessity of

the emotional world, the dream-world of fancies and fears, that
his life should be ministered to, in this and in no other way.
Then the life of the outward world is no longer the simple
life of ape and tiger; what he draws from the outward world,
-what he eats, as they say,-is now led and guided by the laws
of his inward world; is led and guided by his hopes and fears,
his loves and hates.

Thus what he eats, though having its root

in the Earth, is yet guided by the Waters.

His outward, phys

ical life is guided by the inward mental life.
This mental, emotional life, we saw, was the world of the
Waters. the world of refleCtions.
salvation.

And herein lies our hope of

For this middle world can refleet not only the world

of Earth that lies beneath it, but also the world of Radiance that
soars above it.

So that the middle nature of man, which is the

heart and king of the middle world, refleCts not only the things
of Earth, of the physical self, from below, but also the things of
Radiance, the things of the intuitional self, from above.

And

these things of the intuitional self that are above, appear in the
fluid background of the emotional self as the 'gleams' of intuition,
the

'glow' of conscience, the 'fire' of genius, the 'dim star' of

moral life, burning within; so universal is this simile of the Ra
diance, of Fire, for the life of the Higher Self.
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Then no longer do the things of the Waters, the hopes and
fears, the loves and hates, the dreams and desires, flow in never
ceasing,

never resting tides.

The middle nature has found a

resting place; the life of the emotional self is led and guided by
the life of the intuitional self; the pure light of the soul, the
Radiance, shines across

the ever-ebbing,

ever flowing waves,

illumining them, an d leadin g and warming them into perfeet
rightness.

Thus the great reality of moral life begins; the choos

ing of the better rather than the dearer ; the life of Radiance,
rather than the life of the world-food, Earth.

And even if this

Radiance has sunk down to a little flame, no bigger than a fire
fly's glow, if it be fed and cherished, it will grow into a mighty
fire, consuming all things, and lighting the whole world with its
brightness.
Thus, through the world-food, Earth, must be sought its root,
the Waters; and through the Waters must be sought their root,
the Radiance.

Through the physical, outward life, must be found

the inner emotional life, and through this must be found the in
most life of the soul.
But if in the outward life we saw man partaker of the nature
of ape and tiger; and if in the middle life, the personal self,
dream-king of a world of dreams,-is partaker of the nature of
peacock and love-lorn nightingale, on entering the inner world of
the Radiance he must likewise become partaker of its life.

And

as it is of the nature of Radiance that all sunbeams come forth
from the one sun; that sunbeam and sunbeam are brothers to
gether, children of the one father, and at heart one with their
father ; so it is of the nature of the inner world of Radiance, the
world of the soul,

that soul and soul are brothers together,

children of the one Spirit, and at heart one with that Spirit.
Thns, as, on the dawn of emotional life,-the life of the
human self, -that old physical self, with all its partaking in the
life of ape and tiger, became antiquated and out of date, and
ministered only to the life of the human self; in the same way,
and with greater reality, on the dawn of the radiant life,-the
moral life, the life of the soul,-that human self with all its par
taking in the nature of peacock and nightingale, becomes out of
date and antiquated, and ministers only to the life of the soul,
the life of the divine self.
With the beginning of this real life,-lighted with the fire of
genius,

the glow of intuition,-the old sense of separateness,

the pride of the peacock, the desolation of the love-sick night
ingale, begins to cease.

The intuition of self-hood in those other
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selves that surround us, begins to grow.
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We must become the

brothers of our brothers as sunbeam is the brother of sunbeam.
The great inflexible commandment thunders forth as the voice of
triumphant moral law; the great inflexible commandment-that
we shall love one another!
Then as the glowing fire of the Radiance, from being at first
no bigger than a fire.fly's lamp, begins to grow, it lights up sud
denly one of life's well-kept secrets.

In burning up the illusion

of separateness, so well wrapped in its glamour-garments of space
and time, it shews the pure, so long hidden, truth.
that there is no separateness; that all is one.

The truth is,

That the many

selves are brothers because they are at heart the One Self; as
the sun-beams are brothers because they are all at heart the
sun.
Then, as it is found that that old affinity of ours for the ape and
tiger, their sensuality and selfishness, were the necessary and in
evitable fruit of something rooted in the Real; the necessary and
inevitable fruit of our forward striving after real life; so it will
be found that the affinities of our middle life, the affinities with
peacock and nightingale, were not less the necessary and inevitable
fruit of something rooted in the real; that the pride of the pea
cock is nothing but the dim, thwarted exultation in real being; the
first checked and hindered partaking of that Bliss which is the
heart of things, the Bliss of the All; and the lovesickness of the
nightingale was but the hidden sense of essential oneness; that
lovesickness of ours was but the well-hid sense that we should
never be separate; that we were essentially one in reality-from
the very beginning; however well that oneness was hidden by the
old sly glamours and disguises of space and time.
And as we were inflexibly and sincerely true, in the old days,
to our physical selves, entering with our whole hearts into our af
finities with the ape and the tiger, entering with our whole hearts
into the selfishness of the tiger and the sensuality of the ape; so,
when through the Waters we have found the Radiance,-when
above emotional life we have found the real life, the life of the
soul and oneness, we must be inflexibly true to that.

As we en

tered in entire earnestness and seriousness, with our whole hearts
into the peacock's pride, the nightingale's desolation, with hopes
and fears, desires and hates altogether genuine and unfeigned ;
we must now with equal sincerity, enter into the life of the soul,
the life of oneness ; choosing the better rather than the dearer,
and passing by dear and dearly loved desires.

We must come

under that imperious commandment of the intuition- that we
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shall love one another; but in pure sincerity of oneness, and not
with shamefaced sentimentality of half-concealed desires.
Otherwise, as falling back from the real, tiger re-becomes
tiger, ape re-becomes ape, peacock re-becomes peacock, nightin
gale re-becomes nightingale; so will man, falling back from the
real, re-become all of these.
Desolation and pride and selfishness and sensuality will weld
themselves together ; and, becoming untruth, wrapping ourselves
in untruth, upholding untruth, we shall fall once more into the
wide-spread net.
But at last, becoming true to the higher world, as we have
been true to the middle world, and the lower world, we shall
reach the threshold of that lost wisdom ; we shall learn that this
Spirit is the Self of all that is, this is the Real, this the Self ; and,
last of all, we shall learn that this Self we are, that this Self is
the real Self of us each and all.
Then will become intelligible the trilogy of the world ;

the

drama of the lower life, the drama of the middle life, the drama
of the higher life ; of the Earth, the Waters, the Radiance.

Then

it will be known that the dramatist of it all was no other than
that Self which is the real Self of all of us.

That our very Self

was the ' inventor of the game ', who ordained all things wisely
thr0ugh endless years.
Thus, in the quaintest symbols and parables, was taught to
Shvetaketu, Aruna's grandson, the struggle of the Higher Self
and its viCtory over the middle nature and the lower self ; and its
vietory by which the true life of man begins.
When the true life of man has been lived,-that life by which
man rises above the darkness, above sorrow and separation and
longing, to perfeet unity in the light, and at last to perfeet unity
with the light,-when this true life has been lived, man at last
becomes one with the Eternal, recognizes his immemorial oneness
with the Eternal, which is the Self of all that is ; and the own
nature of this Self is perfeet Being, perfeet Consciousness, perfeCt
Bliss.
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THE MAHOMEDAN TRADITION OF
ISSA OR IESUS.
From the "Persian of Mirkhoud, 1432-14')8

H

A.D.

IS Lordship Issa had a woolen fillet on his head, and wore a
garment of the same material on his body.

He carried a

staff in his hand, and was constantly travelling; he was in the
habit of spending the night in any place where it happened to
overtake him.

His canopy was the darkness of the night, his bed

the earth, and his cushion a stone.

Some allege that his lordship

consumed earth instead of bread, nor was he ever liable to joy or
grief at obtaining or losing anything in the world.

He ate oat

bread, travelled on foot, and was not fond of smelling fragrant
odors.

He took no care about procuring dinner or supper, and

wherever he ate bread he placed it on the ground, was contented
with but little of it, and said· This is much for me, who must die.
One of his apostles requested him to procure a beast for the
purpose of relieving himself from the trouble of walking, but he
replied: I have not the price required.

They then purchased an

animal for him, which he bestrode during the day, but when the
night approached, his noble mind became apprehensive about the
food and water necessary for it; therefore he returned the quadru
ped to them, saying: I stand not in need of a thing that attraets
my heart to itself.
One day they made another request to him, and said:

Oh

Prophet of God, permit us to build a house for thee ! He replied:
What shall I do with a house that will fall to ruins if my life is
long,

and will become the property of another if it be short?

But as his companions insisted and expostulated with him on this
subjeet, he went with them to the seashore, and said: Can you
build a house on these stormy waves?
can stand on waves, or even be built.

They replied : No edifice
He said: Such is the rela

tion of this world to the next !
There is a tradition that one day he was walking in the road
with three persons, who suddenly perceived two ingots of gold
and desired to take possession of them.
-however,

demurred, saying:

Issa-on whom blessing

Be aware that these two ingots

will become the occasion of the destruCtion of all three of you !
When Issa had departed, one of the said three men went to the
bazaar to purchase food ;

his two remaining companions, how

ever, resolved to kill him on his return, so that they might equally
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divide the ingots and each obtain one.

The man who brought

the food had mixed poison therewith in order to become the sole
possessor of the treasure after the death of his associates, but
they slew him as soon as he had arrived; after that they ate the
poisoned food, and likewise departed to the next world.

When

Issa returned he looked at those three victims of predestination,
and said: It is thus that the world deals with those who are ad
dicted to it !
One of the miracles of this spirit of God was, that he shaped
a piece of loam into the figure of a bird, breathed into it, and it
flew ; this bird is called a bat.
cle they exclaimed:
miracles

was,

When the Jews beheld this mira

this is evident sorcery!

Another of his

that he cured the blind and lepers.

And another miracle was, that he brought the dead to life, as
the Most High has said :
mission of God.

And I will raise the dead by the per

It is related that the first person brought to life

by the felicity of his blessed breathings was the son of an old
woman.

The event took place as follows.

While he was travel

ling he perceived on a certain occasion an aged woman sitting on
a grave.

He spoke to her, and she told him that this was the

tomb of her son, near which she would remain till her death, or
till her son come alive again.

Issa said:

place if thy son comes alive again?

Wilt thou leave this

She said:

Yes !

Then his

lordship fell on his knees and prayed ; after that he went to the
tomb, and exclaimed:
God !

Oh arise immediately by the command of

That very moment the grave opened, and a man came

forth from it, who, shaking the dust from his head, said :
Spirit of God, what was thy reason for calling me?

Oh

Issa informed

him of his mother's wish, but the son of the old woman besought
Issa to allow him to return to his resting-place, and so make the
agonies of death easy to him.

His request was complied with.

The son of the old woman returned to the grave which closed
itself over him as before.
heard of this event, said:

But the obdurate Jews, when they
We have not heard of greater sorcery

than this!
Historians have reported that in the time of Issa-on whom
blessing-there was a king in the country of Nassibin who was
very arrogant and tyrannical.

Issa having been sent on a mission

to him, started towards Nassibin.

When he arrived in the vicinity

he halted and said to his apostles : Which of you will enter the
city and say: Issa who is a servant of God, his messenger and
his word,

is coming to you!

One of them whose name was

Yakub exclaimed : I will go, oh Spirit of God!

The Lord Issa
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said:
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Go, although thou art the first who wilt separate thyself

from me.

After that another believer in the one God, Tuman

by name, asked permission to accompany Yakub.

Issa allowed

him to do so, but said: 0 Tuman ! thou art destined soon to be
affiiCl:ed.

Then Shimaun said:

Oh Spirit of

God, if thou wilt

permit, I will be the third of them, on condition that, in case of
trouble, when I invoke thy aid, thou wilt not withhold it.

After

Shimaun

he had also obtained leave, the three men departed.

tarried outside the city, saying to his companions: Enter ye, and
do what Issa hath ordered you.

If any misfortune befal you, I

shall try to remedy it.
Before they arrived at Nassibin the foes of religion had spread
evil reports about

Issa and about his mother,

so that when

Tuman and Yakub entered the city, and the latter raised the
shout : Verily now Issa the Spirit of God, and his word, his ser
vant and his message, has come to you ! - the people

turned

towards him and asked: Which of you two is the speaker of these
words?

Yakub disavowed these words and denied having uttered

them, but Tuman said: I have spoken these words !

The people

then accused him of falsehood, and uttered unbecoming senti
ments with regard to Issa and his mother Mariam.

They led

Tuman to the king, who ordered him to revoke these words on
pain of death.

Tuman refused to comply, whereon the tyrant

commanded his hands and feet to be cut off, his eyes to be
pierced with an awl, and his body to be thrown upon a dunghill.
When Shimaun had heard what took place, he entered the city,
waited upon the king, and said :

I hope the benignity of your

majesty will grant me permission to ask a few questions from a
man who has been punished.

The king having assented, Shimaun

went to the dunghill, and asked Tuman:

What are thy words?

He replied : I say that Issa is the Spirit of God, his servant and
his messenger.

Shimaun continued : What are thy arguments

in favor of the truth of these words?

Tuman replied :

He heals

those that are blind from birth, lepers, and all kinds of diseases !
Shimaun continued: Physicians do these things likewise, and are
participators in such aCl:s.
Tuman said :

What other sign does he possess?

He knows what people eat in their houses, and

what they put aside.

Shimaun rejoined: Soothsayers do this ; is

there any other sign in him?

Tuman said:

clay, breathes into it, and it begins to fly.

He makes a bird of
Shimaun said:

This

looks like sorcery ; what other argument has he in favor of his
claim?

He replied :

dead to life again !

By the permission of God, he can raise the
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Shimaun then made report to the king, saying: This culprit
speaks of great things performed by Issa; and which can origin
ate only from the omnipotent and absolute Sovereign, or from his
prophet.

Every aet of his messenger depends on the permission

of the Lord of lords ; nor would the eternally-living One allow a
sorcerer to work such miracles.
he cannot revive a dead body.

If Issa be not a prophet of God,
Therefore it will be best to call

Issa, and to try whether he can do all that this man asserts ; but
if Issa refuses to comply, thou mayest chastise the man whom he
has sent with any additional punishment thou mayest deem fit.
If on the other hand Issa resuscitates a dead man, we shall be
obliged to believe in him, because the raising of the dead will be
a convincing argument and an invincible proof of his being a
true prophet and a messenger.
The king approved of what Shimaun had said, and ordered
Issa the Spirit of God to be produced.

Issa-on whom blessing

-came, and by his advent the assembly received new lustre and
freshness.

The king then ordered Shimaun to converse and dis

pute with Issa, to whom Shimaun accordingly said, in the pres
ence of the king: This thy envoy, who has incurred the wrath of
our king,

bears testimony that thou art a messenger oi God !

Issa replied:

He speaks the truth !

Shimaun continued :

He

imagines that thou art able to heal those who art blind from
birth, and lepers, as well as thou curest sick persons !
plied :
joined :

His statement is in conformity with faets !

Issa re

Shimaun re

It has been decided that if thou canst not perform that

which Tuman pretended concerning thee, we shall kill thee and
thy companions.

Issa said: Yes !

Shimaun asked: Then begin

with thy companion!
Issa thereupon placed the hands and feet of Tuman, which
had been cut off, upon their stumps, and drew his own hands
over them, whereon, by the power of God, Tuman became whole
as before.

Then he rubbed his blessed hands upon the eyes of

Tuman, and he began to see.
Shimaun exclaimed:
his being a prophet !

Oh king, this is a sign of the signs of
Then

Shimaun

begged Issa- on whom

blessing- to reveal what those present in the assembly had been
eating last night, and what they had put aside.

The Messiah

on whom blessing-then addressed each man separately, and told
him what he had eaten the last evening, and what he had laid
aside.
Shimaun again said : Thy envoy imagines that thou makest
of clay the similitude of a bird, and after breathing into it, thou
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causest it to fly; and the king wishes to behold this strange event !
Issa asked : The figure of what bird is wanted?
bat, because it is a strange bird !

They said : The

Accordingly he fashioned it,

breathed on it, and it flew.

This tradition is taken from Rehatsek's edition ef Mirkhoud's Rawrrat
us-Safa, a cycle of legends or traditions from the days ef the genii" and
Adam to the founding of the Mussulman po wer .

( To be continued.)
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HAT is the Self?
-The Self stands above the three vestures, the coarse,
the fine, and the causal; is beyond the five veils, and is witness of
the past, the present and the future.
What then is this Self?
-Its own nature is Being, Consciousness, Bliss.
What is Being ?
-What stands throughout past, present, and future.
What is Consciousness ?
-The essence of knowing.
What is Bliss?
-The essence of all happiness.
Therefore let a man know that the own-nature of his Self is
Being, Consciousnsss, Bliss.
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WHOM?

KENA UPANISHAD.

whom commanded does the mind go forth? By whom
compelled does the first life go forth? By whom commanded
do they put forth creative voice? What bright one rules the eye,
the ear?
It is the ear of the ear, the mind of the mind, the voice of the
voice, the life of the life, the eye of the eye. The wise man set
free, rising above this lower world, becomes immortal .
The eye goes not thither, nor voice, nor mind; we know not,
we understand not, how any can apprehend it. It is other than
the known. It is other than the unknown.
Thus have we heard from those of old who taught us.
That which is not spoken by voice, but that by which voice is
spoken; know that as the Eternal, not the god they worship here.
That which is not thought by mind, but that by which mind is
thought; that know as the Eternal, not the god they worship here.
That which is not beheld by the eye, but that hy which the eye
is beheld, that know as the Eternal, not the god they worship here.
That which is not heard by hearing, but that by which hear
ing is heard ; that know as the Eternal, not the god they worship
here.
That which does not live by life, but that by which life lives,
that know as the Eternal, not the god they worship here.
If thou thinkest 'I know it well', thou knowest but little;
knowest thou that form of the Eternal ? Is that form to be known
among the bright ones?
Yet I think it is known to thee.
I think not that I know it well, nor do I know that I know it
not. He among us who knows: 'I know not that I know it not' ;
he indeed knows.
By whom it is unthought, by him verily it is thought. It is
unknown of the knowing, and known of the unknowing.
It is thought to be known by awakening; and thus a man at
tains immortality. By the Self he obtains valor; by knowing he
obtains immortality.
If a man knows this here, this is the real ; if he knows it not
here, there follows the great tribulation.
Having discerned this among all creatures, the wise, leaving
this world, become immortal.

BY

WHOM?

The Eternal won victory for the bright ones; in the vietory of
the Eternal, the bright ones magnified themselves, and declared:
'This is our victory; this is our might! '
The Eternal knew this, and became manifest to them. But
they could not discern what power it was.
They spoke to Fire: 'Thou knower, discern for us what this
power is', said they.
'Be it so! ' said he.
He ran to it. It addressed him, saying, 'Who art thou?'
'I am Fire', said he; 'I am the knower'.
'Then what valor is in thee?'
'I could burn up the whole world', said he; 'whatever there
is on earth'.
Then the Eternal laid down a grass before him; saying 'burn
this! ' And Fire came up to it with all his might, but was not
able to burn it. Therefore he turned back again; 'I could not
discern what power this is', said he.
So they addressed Breath; 'Oh Breath! discern what power
this is', said they.
'Be it so!' said he.
He ran to it. It addressed him, saying, •Who art thou?'
' I am Breath', said he; 'I am he who sleeps in the Mother'.
·Then what valor is in thee?'
'I could take up the whole world', said he, 'whatever there ts
on earth'.
Then the Eternal laid down a grass before him; saying, 'Take
up this'. And Breath came up to it with all his might, but was
not able to take it up. Therefore he turned back again; 'I could
not discern what power this is', said he.
So they addressed the Sky-lord; ' Mighty One, discern what
power this is', said they.
'Be it so', said he.
He ran to it, but it vanished from before him.
But there, in shining ether, he met a woman resplendent,
golden-colored Wisdom; he addressed her: 'What power is
this?' said he. And she replied: 'This is the Eternal; and in
the victory of the Eternal, you have magnified yourselves'. And
thus he knew that it was the Eternal.
Therefore these bright ones are above the other bright ones,
as it were, - Fire, Breath, and the Sky-lord, because they touched
the Eternal most nearly. And as he first knew that it was the
Eternal, the Sky-lord is above the other bright ones ; for he
touched it most nearly, and he first knew that it was the Eternal.
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And this is the teaching that gleamed forth as from the light
ning, and flashed forth, as it were. This is the teaching as to the
bright ones. Then as to the Self. This it is that the mind ap
proaches, and the imagination remembers it again and again.
This verily is the adorable; and by the name of adorable it is to
be worshipped.
Thou hast said 'Declare to me the hidden wisdom! ' That
hidden wisdom is declared to thee; we have declared to thee the
hidden wisdom of the Eternal. For this wisdom exist fervor,
dominance, and works; all wisdoms with their members are its
resting-place; and the real is its lasting home.
He who has learned this hidden wisdom, putting away all
darkness, he enters and dwells in the endless heaven, the world
that is the prize of viCtory.
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HIS 'book of hidden wisdom' contains three things : a ques
tion, a riddle, and a fable; and after these an epilogue.
First, the question. By whom commanded do mind, life, voice,
eye, and ear go forth into being? In this question there are
exactly the same elements as in the story of Life and the lives.
'I' said Life, 'dividing myself fivefold, support this ray, estab
lishing it.'
He who sends forth the five lives, the five outward powers, is
Life, the Real, the Higher Self.
This Self, the one knower, Consciousness, is the eye of the
eye, the ear of the ear.
This Self, the One Being and Bliss, the real Will, is the voice
of voice, the life of life.
The eye goes not thither, nor voice, nor mind, because this
Self is the reality under mind and voice and eye; and mind and
voice and eye are but the transient forms taken by the Self, in
the glamor of the world.
How then can the forms of glamor reach and know the reality
that stands behind them?
It is other than the known, it is other than the unknown. It
is other than the known, because it is the Knower; because Con
sciousness is other than the objeets of Consciousness. It is other
than the unknown, again because it is the Knower; because Con
sciousness is other than things not objeets of Consciousness.
As it is the Self, the Real, the Eternal, the Will, it is not
spoken by voice; but through its reality is all voice and all speak
ing possible. Know that this divine Self of all beings is the
Eternal; not the god they worship here, the prince of this world,
the baser self.
As it is the Self, Consciousness, the esssence of all knowing;
it is not known by mind, but through its reality mind knows.
Mind is the veil through which the divine Self shines. Know
this Self as the enduring; not the god they worship here.
As this Self is the Knower, the Seer, it is not beheld by the
eye, but through its power the eye beholds; this is the being
invisible, that looks out through the visible windows. Know this
Seer to be the Eternal; and not the god they worship here.
As the Self again is the Knower, it is not known by hearing,
but through its power, hearing springs into being. When the
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Self is withdrawn, the ear hears no more forever. Know this
divine Self whose heart is Bliss as the Eternal; not the god they
worship here.
And as this Self is eternal Life, it lives not by life; but
through it life lives. Know this Life to be the Eternal, not the
baser life they worship here. Thus the question and its answer.
Then comes the riddle; and its answer is the same. The Self
is eternal Being; eternal Life. It is also eternal Will, the essence
of all happiness. And, thirdly, it is eternal Consciousness, the
Knower.
If, therefore, thou thinkest ' I know the Knower', thou know
est but little, for the subject of all knowledge cannot be the
object of any knowledge. The enduring ' I am I ' cannot be out
wardly known: for it is the inmost Self, the Knower in all
knowing.
Yet, in a sense, it is known to thee; for thou art that Self,
thyself; and therefore it is ever present with thee. I think not
that I know it well ; for I am that Self, the Knower ; and yet
myself is an eternal mystery to me.
This Self I can never know. Is the case then hopeless and
without help? No! for though I cannot know that Self, I can be
that Self; have, indeed, been that Self from the eternities. And
that eternal identity with the heart of all joy I shall know by
awakening ; by the awakening to the Self.
For him who knows it here, it is well; he who knows it not,
falls into the long tribulation of unknowledge; of a fancied apart
ness from the heart of all joy. But having discerned this in all
creatures, as the Self of all that is, the wise man leaves the
world of fancied apartness; he wins the heart of all joy; the
immortal. Thus the riddle and its solution.
Then follows the parable of the Eternal and the powers. And
to make this parable transparent and lucid, we need oniy remem
ber the teaching of another 'book of hidden wisdom', the teach
ing of the four steps of the Self.
The lowest and outermost self is the self that stands in the
coarse vesture, the vesture of waking.
And this self is called
Fire, common to all men.
The next, and midmost of the three unenduring selves, is the
self that stands in the finer vesture, the vesture of dreaming. And
this self is called the Radiant, the self of mind and emotion.
The highest of tLe three unlasting selves is the self that
stands in the causal vesture, the vesture of union and will. And
this self is called the intuitional, the wise.
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And above these three unenduring selves is the Self that
endures, the vestureless, unveiled Eternal
And of this enduring Self, this heart of joy, the three selves
are the modes, the passing moods, the phantasmal children. But
they cannot know their oneness with the Self, and so enter the
heart of joy, until Wisdom, the gold-colored, the resplendent,
rises up within them, and brings awakening and freedom for
evermore.
In the fable of golden Wisdom that reveals the Eternal, the
three bright ones have each two names; a name for each of the
unenduring selves and a name for their vestures.
Fire is the outermost of the three unlasting selves, the vital
fire of physical life; and its vesture is the knower, the garment
of sense.
Breath is the midmost of the three unlasting selves; it is the
Radiant, the emotional; and its vesture is the mother, the love
and loving of all the worlds.
The Sky-lord, king of the azure sphere of heaven that arches
over the earth, is the highest of the three unlasting selves. Its
vesture is the causal vesture, the mighty.
And the causal vesture is woven of the ineffable, beginning
less illusion of apartness from the Eternal; and when this illu
sion fades before the awakening of Wisdom, the golden, the
resplendent, then the immemorial oneness with the Eternal is once
more known.
And this awakening Wisdom gleams forth as from the light·
ning, and flashes forth. And he who has learned this hidden wis
dom, putting away all darkness, enters and dwells in the endless
heaven, the world that is the prize of vi&ory.
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T is related after Solman the Persian that, when all the sick of
Nassibin had been healed, the peopl e requested Issa to resus
citate a dead man.
His lordship said:
• 'Whatever deceased
person you may point out I shall recall him to life by the permis
sion of the Living Immortal One".
They said: ''Sam, the son of Nuh, is our ancestor; his corpse
is not far from this place, if thou consentest to resuscitate it by
thy sublime breathings". Issa agreed, and the people condueted
him to a tomb where the Spirit of Allah [i.e., Jesus] fell on his
knees raising his hands in supplication.
After he had terminated his devotions, he called out to Sam,
by the command of the Creator of heaven and earth, whereon
the soil moved and opened, when a man with a gray head and
beard issued from the tomb, and said: "I obey, 0 Spirit of
Allah".
Then he harangued those present as follows:
'' 0 people, this is Issa, the son of the blessed virgin Mariam,
the spirit of Allah, and His word which he is preaching. You
must believe in his prophetic dignity and follow him".
Issa asked Sam:
"In your time the hair of men never became gray; how 1s
this [that yours is so] ?
He replied:
''When I heard thy voice, I thought that the resurrection
was at hand, and I was so awed that my hair turned gray".
Issa again asked:
"How many years is it since thou art dead?" Sam replied :
"Four thousand years".
Issa continued: "I shall pray that Allah-whose name be
extolled-may allow thee to live for some time".
Sam [however] replieu: "Since it will, after all, be neces
sary to taste the unpleasant beverage of death, I wish not for
this miserable life, and I stil l remember my agonies of death. I
beseech thee to implore the Almighty-whose name be extolled
-to receive me into the propinquity of His mercy". Issa then
prayed, Sam returned to his former condition, and the particles
of earth again united [and covered him].
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Solman the Persian narrated that, when the King of Nassibin
and his people had witnessed this miracle, he with his army, fol
lowers and subjeCts believed in Issa.
One of the strange events and wonderful prodigies of Issa
upon whom be peace-was the appearance and descent of the
table which took place as follows:
The apostles who were always with Issa, happened on a cer
tain occasion to be hungry, with a great multitude of people,
when they were travelling. All the people asked Issa to beseech
the Almighty Creator to send down from heaven a table full of
vietuals; the apostles however rejeeted this proposal, but the
people urged them to acquaint Issa with their wish, wherefore
the Messiah was informed of their request.
He whose name be glorified has said:
''The apostles said: 0 Issa, son of Mariam, is thy Lord able to
cause a table to descend to us from heaven? He answered: " Fear
Allah if ye be true believers".
The apostles replied in the words of the people: ''We deny
not the power of Allah, but we wish to eat of that table, to com
fort our thoughts and so increase our faith in thy words, so that
we may be convinced, that thou art indeed the messenger of Allah
and that thy words are true. After having eaten of the table we
we shall all be compelled to acknowledge the unity and omnipo
tence of Allah, as well as the truth of thy prophecy and mes
sengersbip".
Some have, with reference to the words "that we may be
witnesses thereof", asserted that they imply a pledge of the
people to bear testimony in his favor, on their return to the
children of Esrail .
After they had repeatedly proffered their request, Issa-upon
whom be peace-humbly supplicated saying: "0 Allah our Lord
cause a table to descend to us from heaven, that [the day of its
descent] may become a festival unto us, unto the first of us, and
unto the last of us as a sign from Thee; and also to provide food
for us, for Thou art the best provider ''.
When Issa had finished his prayers, the revelation descended:
"I have granted thy request and have sent a table, but whoever
shall, after having seen it, become ungrateful, shall be chastised
by Me, as no one of the inhabitants of the world bas been pun
ished ere this". By the words "inhabitants of the world", the
people of that age are meant. Issa informed the people of this
revelation and they said: '•Whoever is ungrateful is worthy of
punishment".
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Then a table descended from heaven, by the prayers of Issa,
over it there was a cloud and also under it. The descent took
place slowly, until at last the table became stationary in front of
Issa-upon whom be peace-and its fragrant exhalations gratified
the senses of all present. Issa and his apostles bowed their heads
in adoration and he said: "Let one of you who is most benefi
cent, and who is most confident of the power of God, arise and
remove the cover that we may see the bounties of the Lord, and
thank Him for them"
The apostles replied: "Thou art the most fit and worthy to
perform this act". Accordingly the Lord Issa fell upon his knees,
prayed and removed the cover, after uttering the words: ''In the
name of Allah the best provider of food".
The people then approached and beheld a table of pure gold,
forty cubits long and as many broad, standing on four legs. Upon
it they perceived a red cloth, on which there was a roasted fish
without scales or fins from which fat was flowing. Around it they
saw all kinds of vegetables except onions and leeks. Near the
head of the fish there was some salt and near its tail some vinegar.
Around it there were five loaves of bread, on each of which there
were a few olives, five pomegranates, and two dates.
Shimayun asked: ' ' 0 spirit of Allah! is this the food of para
dise or of the world?"
Issa replied: "Of neither, but it has descended from heaven".
Then the Messiah continued: ''Eat ye and pronounce the name
of Allah over it".
The apostle said: "0 prophet of God begin thou to eat first".
Issa refused, and said: ''Let every one eat of it who has· asked".
From the refusal of Issa the apostles knew that the descent of the
table was connected with a Divine chastisement [that would
follow] .
Therefore they agreed with the spirit of Allah [not to eat ] .
Issa then invited the people, whereon many rich and poor and
sick assembled round the table. Every blind man who ate of
that food recovered his sight and every sick person was cured of
his disease. Immense crowds partook of the food of that table
which, however, remained in its first state so that nothing appeared
to have been consumed.
According to a tradition the said table descended from heaven
during forty days, and again ascended at sunset. Issa caused the
people daily to partake of the food, until the revelations arrived
that none but orphans, poor, and sick persons be allowed to eat
of that food.
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This command was deemed very unjust by the rich, and some
of them said: "This is not the table of God", whilst others also
suspeCted that it had not descended from heaven.
On that occasion the following divine allocution reached Issa:
"On account of the promise that I have made I shall punish the
doubters and the ungrateful ''. It is recorded according to one
tradition that after Issa had informed them of the imminent chas
tisement, four hundred individuals arose one morning from their
beds, changed into hogs. They then began to pick up offal from
dunghills, came to Issa, laid their heads on the ground, wept tears
of repentance on Issa, who called everyone by his name saying:
"Thou art such and such a one", which words they confirmed
by affirmatively nodding their heads; but after the expiration of
three nights and days they gave up their ghosts in the most
opprobrious manner.
When the Jews accused his prophetic lordship of falsehood
and expelled him from the city, Issa departed with Mariam, and
arrived in one of the villages of Syria, where they alighted at
the house of one of the nobles of that country, who treated them
with respeet and kindness, requesting them to take up their
abode with him.
One day the gentleman of the house happened to return home
full of sadness and grief. He informed Mariam that his distress
originated from the faet of the King's desire-who was an op
pressor, and accustomed to pay a visit to one of his subjeets
every evening and to carouse in his house-of spending the
night in his abode, and that he had neither the wealth nor power
required for entertaining the King with his retinue and servants.
Mariam, who sympathized with the landlord, requested Issa to
remedy this difficulty ; Issa, however, replied :
"This is con
neeted with a great trial ''. Mariam replied: ''This man has
great claim to our proteetion; there is no need to be apprehen
sive of any trial". The Messiah then complied with his mother's
request, ordered the vessels and pots to be filled with water
before the banquet, and supplicated the Omnipotent Creator,
whereon the vessels became all filled with meat, and the pots
with generous red wine, whilst the table was full of bread.
After eating, the King quaffed a bumper, and found that he
had tasted delicious wine, the like of which he had never drunk
before. He therefore asked his host where he had obtained it,
whereon the latter named a certain village ; but the King as
sured him that this wine could not be compared with that of the
same place and advised him to tell the truth.
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Then the landlord mentioned another town, which so incensed
the King that the poor man's life was in danger. He then con
fessed that in his vicinity there was a youth who had no father,
and that anything that he asked from the Almighty Creator was
granted, and that all these victuals, together with the wine, had
been produced from the invisible world.
The King immediately called for Issa, and wanted him to pray
that his son and successor to the throne who had lately died
might be resuscitated to life. I:ssa replied: "If the prince re
turns to life, thy royalty will be endangered". The King re
joined: "After seeing him, I shall dread nq misfortune". Issa
continued: "I shall resuscitate the prince to life on the condi
tion that no one shall be allowed to expel me from this country".
The King assented, whereon Issa prayed, resusciated the prince
to life, and after performing this miracle departed to another
place.
When the son of the king was again alive, the people said:
"The oppression of this tyrant has reduced us to extremities; we
hoped however that we should be relieved by his death, but now
there is no doubt that the son will after the demise of his father
renew his opprobrious habits. The remedy therefore is to kill
both the father and the son, so as at once to get rid of their vio
lence and tyranny".
They all agreed, and executed their design by drawing the
sword of opposition from its scabbard, and exterminating both
of them.
After Issa and Mariam had left the said village, they met a
Jew who possessed two loaves of bread, while they had only one.
Issa said to the Jew, "Let us have all our provisions in common".
The J ew assented, but when he perceived that Issa had only one
loaf, he repented of his promise, and during the night secretly
disposed of the other loaf.
In the morning Issa told his companion to produce his food,
but he shewed only one loaf, whereon Issa asked: "Where is the
other?"
But he replied: "I had no other loaf except this one". The
Messiah said nothing more, but after they had traveled awhile,
they reached a spot where a man was pasturing sheep, and he
accosted him with the words: ''Owner of the sheep! shew me
hospitality".
The shepherd agreed and said: "Tell thy companion to pick
out a sheep and to kill it".
Issa then ordered the Jew to kill and roast a sheep, but added:
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"We must eat it but preserve its bones". After they had fin
ished the repast Issa colleCl:ed all the unbroken bones, put them
into the hide, struck the latter with his staff, saying: "Arise by
the command of Allah". The sheep then immediately became
alive and Issa said to the shepherd: "Take thy sheep".
The man asked in astonishment: ''Who art thou?"
He replied: "I am Issa, the son of Mariam".
The shepherd rejoined: "Thou art a sorcerer about whom
we have heard".
After thus insulting him he ran away from Issa, who, when he
had performed this miracle, asked the Jew: ''Thou hast had
two loaves, what hast thou done with the other?"
The J ew, however, swore that he had never more than one
loaf. Issa again became silent and they departed also from that
place.
Whilst they were journeying they happened to meet a fellow
who had several kine. Issa took a calf from him which they
slaughtered, roasted, and consumed, whereon the spirit of Allah
again resuscitated the calf, as he had done before [to the sheep],
and surrendered it to its owner. After that he asked the J ew for
the missing loaf, but received the same answer as before. Then
they again traveled by common consent, until they separated.
The King of the said town was reposing on the couch of sick
ness, and his physicians having been unable to cure him, he pun
ished them. When the J ew heard of this matter, he procured a
cane resembling the staff of Issa and went to the palace with the
intention of imitating him.
He said to the courtiers: "I shall heal your patient, and if
he be dead, I shall resuscitate him".
They accordingly led him to the bed of the King whose feet
he repeatedly struck with his staff, and said: "Arise by the com
mand of Allah'', but it was of no use.
When his inability to revive the King became evident, the
courtiers accused him of having slain their master, and suspended
him upside down from a gibbet.
When Issa heard of what had happened he went to the place
of execution, where he saw the Jew with a rope round his neck,
and the people wanting to drop him from the head to the foot of
the gallows.
Issa said: "If you desire the King to be recalled to life,
leave my friend alone".
They replied: "This is our wish, and when the King is again
alive we shall let go thy friend".
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Issa then prayed to the Lord of Magnificence, resuscitated the
King, and delivered the Jew from his scrape.
They departed together, and the Jew ha\·ing escaped death,
said to Issa: " By saving me from death thou hast so highly
obliged me, that I swear by Allah never to leave thy service".
The Messiah-upon whom be peace-replied: "I adjure
thee by the true God who has resuscitated the sheep and the calf,
after we had roas•ed and eaten them; by that God who resusci
tated the King after he had died, and who has granted thee life
after having been on the gallows; tell me how many loaves thou
hadst in thy possesslon when beginning to accompany me?" The
Jew again swore an oath that he never had more than one loaf.
Issa then again placed the seal of taciturnity upon his mouth,
and they continued the journey together.
They happened to see a place where a wild beast had, whilst
digging about, found a treasure, of which no one had become
cognizant till that day.
The Jew asked Issa: "Leaving this treasure untouched,
where are we going?"
Issa replied: '' Cease these words, for this is the decree of
fate, that several persons must perish on account of this treasure".
The Jew having no means of resistance, went in obedience to,
and with, the spirit of Allah. After they had departed four men
arrived near the treasure, two of whom then went to the city to
purchase food and drink, as well as to procure the utensils neces
sary for the removal of the treasure. The two remaining men
had conspired with each other to slay those who had gone,
because they wanted to take possession of their shares also.
Those, however, who had departed, harbored the same murderous
intentions, and mixed a lethal poison with the food. Then they
returned and were killed by the swords of their remaining two
companions, who in their turn died when they had eaten the
poisoned food. Thus all these four individuals pitched their tents
in the plain of annihilation.
Time addressed the Jew in the
language of the circumstances as follows:
The companions are gone; have reached the term.
In the sleep of deceit art thou still p lunged, careless heart?

After Issa had been informed by Divine revelation he said to
to the J ew: "Come, let us go to see the treasure".
The greedy fellow having made the necessary preparations for
taking possession of and removing the property, departed with
the spirit of Allah [ i.e., Jesus].
When they reached the spot they beheld the four dead com-
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panions, whereon the Lord Issa divided the treasure into three
parts, one of which he gave to the Jew and retained the other
two for himself The Jew then said: " 0 spirit of Allah, thou
must be just in making the distribution and must divide the prop
erty into two parts, one of which will belong to me and the other
to thee".
Issa rejoined: "One share belongs to me, the second to thee,
and the third to the owner of the lost loaf".
The Jew asked: "If I point out to thee the owner of the
lost loaf, wilt thou surrender to him his portion?"
Issa replied: "Yes".
The Jew continued: "I am the owner of it".
The spirit of Allah said: ''Then take possession of the whole
treasure, because thy share [of happiness] consists therein in
this world and in the next".
That ill-fated individual then took the worldly goods, but
when he had traveled a short distance the earth opened, and
swallowed him with all he possessed. Let us take refuge with
Allah from [the temptations of] this world!
One of the wonderful prodigies of Issa was, that when his
lordship was one day passing with his companions through a field,
which was almost ripe for the harvest, his friends were hungry
and asked permission to eat some of the grain. The revelation
having descended to Issa to allow them to do so, they began to
eat, but the owner of the harvest suddenly arrived, shouting: "I
have inherited this field from my ancestors, by whose permission
are you now eating thereof ? The Lord Issa was displeased with
this interference, and prayed that all might be resuscitated who
had ever been owners of the said field.
This actually took place and on nearly every stalk a man or
woman arose, exclaiming: "By whose permission do you com
mit ravages on my property?"
The owner of the field was confused and asked: ''Who pro
duced this miracle?"
They replied: ''Issa, the son of Mariam".
Then he approached Issa with excuses, saying: " 0 spirit of
Allah, I knew thee not; now, however, I am cognizant who thou
art, and allow thy companions to eat of my harvest".
Issa-upon whom be peace-replied: "In reality this field
does not belong to thee, because these people possessed it before
thee, and have left it against their will. What happened to them
will soon come to pass with thee also".
It is related that one day Issa had placed a stone under his
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head, and Satan approached his cushion, saying: ''Thou think
est thou art attached to nothing in this world, but this stone also
belongs to the world".
Issa then arose and threw the stone towards Satan, exclaim
ing:
"This belongs to thee with the world, and, by my life, the
world and its inhabitants belong to thee!"
- I am the slave of him who beneath this azure sky
- Is free from everything that may claim attachment.

Hasan Bossri-mercy be on him- has related that the apos
tles of Issa said: "0 servant of Allah! thou walkest on the sur
face of the water, and we are unable to do so ; what is the
reason?''
Issa replied : [ I walk thus] "by certainty in Allah"-whose
name be extolled.
"We are likewise of those who have
They continued:
obtained certainty".
The spirit of Allah asked: "If you perceive a stone and a
jewel on the ground which of them will you pick up?"
They replied: "We would take the jewel".
His lordship continued: ''Then you are not of those who
have attained certainty".
Hasan Bossri also says that Issa received his mission in his
thirteenth year, and that he was taken up to heaven in his thirty
third. Others allege that he had been sent in the seventeenth,
and others in his twenty-seventh year.
According to some traditions all the inhabitants of paradise
are thirty-three years old, and these words were for a long time
difficult to be understood by the author of these pages; but
whilst writing it occurred to him that possibly the above years
imply maturity of intelleC't, because the denizens of paradise will
forever remain in the same condition, and will never become sub
jeC't either to decrepitude or to old age.
In the Maarif Hassibi it is related that Issa-upon whom
blessing-ascended to heaven in his forty-second year, and that
the Gospel was sent down to him in the twelfth year of his age,
in the town of Nassra [ Nazareth], in a province of the Ardan
[ J ordan], and that for this reason he is called Nassari ; Allah,
however, is most wise.

This tradition i's taken from Rehatsek' s edition of Mirkhond' s Rawzat
us-Saf a, a cycle of legends or traditions from the days
Adam to the founding of the Mussulman power.
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PRONOUNCE Sanskrit Consonants as in English ;
Italian or German.

NEW YEAR'S

A

Sanskrit Vowels as in

GREETING!

New Year's greeting to all lovers of the East,
whence come the sunrises of the renewing years.
In this New Year we shall try once again to catch the light
of renewing life that shines in the Books of Hidden Wisdom;
and shines yet more in the humblest heart of man.
If our work and study of the past year have not been vain,
-and no honest work is ever vain, -we shall have grasped more
than one clue to these old records that so potently awaken the old
luminous memories of the heart; and this work of the past shall
be only preparation and premonition of still better, healthier, and
more vigorous work in the days to come.
Thus, New Year's
Greeting!
HEARTY
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BY THE MASTER.
lsha Upanishad.

y the Master is to be covered all, whatever moving thing
B there is in the world. By this renouncing thou shalt enjoy;
nor grudge to any man his wealth.
Even fulfilling all works here, let him will to live a hundred
years. Thus for thee and not otherwise is it, nor do works stain
the real man.
Sunless verily are those worlds, in blind darkness wrapped.
Them they come to on going forth, whatsoever people withstand
the Self.
Striving not, that One goes swifter than mind. This the
bright ones reached not; it went before them. This, standing
still, outstrips the others running. In this the Great Breath fixes
the waters.
This moves; this moves not. This is afar; this is near at
hand. This is within all that is; this is without all that is.
And he who, verily, beholds all beings in the Self, and beholds
the Self in all beings, thereafter blames none any more.
In whom the Self has become all beings through wisdom,
what delusion, what grief is there, for him beholding oneness
only?
He circled round the bright, bodiless, unscarred, substanceless.
the pure, stainless-formed. This wise Seer, the circling lord, the
self-being, ordained according to fitness through the ages.
They go forth into blind darkness who follow after unwisdom ;
they go, as it were, into greater darkness, who find their delight
in wisdom.
One thing, they say, comes through wisdom; Another thing,
they say, comes through unwisdom. Thus have we heard from
the seers, who revealed this unto us.
He, verily, who has understood wisdom and unwisdom both,
through unwisdom crossing over death, through wisdom reaches
the immortal.
One thing, they say, comes through the living; Another thing,
they say, comes through the lifeless. Thus have we heard from
the seers, who revealed this unto us.
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He, verily, who has understood the living and destruetion
both, through destruetion crossing over death, through the
living reaches the immortal.
-

By a shining veil the face of the Real is hidden; do thou, Sun,
uplift it, for the beholding of the Real's law.
Sun, only Seer, Compellor, Light, Son of the Lord of beings,
marshal thy rays and gather th em together.
That Radiance of thine, that fairest form,-I behold; it is thy
Spirit, and that am I.
This breath of mine rises to the Fire; and to the Immortal
this perishable body.
0

Sacrifice remember,-what thou hast done remember!

0 Sacrifice remember,-what thou hast done remember!
0 Fire, lead us by the good path to the Treasure; thou bright
one, who knowest all holy shrines.
War mightily against our
master sin, that to thee we may offer our highest voice, bowing
before thee.

IOO

THE GREAT ENLIGHTENING.

T the words:

HIS seCtion of the Books of Hidden Wisdom, beginning with
"By the Master'',-is the only Upanishad writ
ten in verse. And what magnificent verse it is, in the original;
full of deep rolling music, and fire. Such sonorous melody as
no translator could hope to recover, in any modern version.
Only from the original can one realize the splendor and maj
esty of this mighty hymn; and, reading it again and again, one
gains the convietion that it is the hymn of some grand ceremony
of the Great Enlightening, in the strong days of old, in the heart
of some long-vanished race.
For this is another feeling that grows on one, after long study
of the Upanishads: that they do not rightfully belong to the cycle
of Indian thought which begins with the Vedic hymns, and passes
through Mann's laws to the ornate and overburdened imagery
of the Puranas.
In the Upanishads, the whole tone of life and thought, of
intuition and aspiration, is quite other than that of the Veda and
Purana cycle; even though the Upanishads are now reckoned
And, in the Upanishads themselves, very
among the Vedas.
outspoken contrasts are not lacking between their own way of
wisdom and the ritual way of works.
The prayers of the Vedic hymns are for "sons and grandsons
of a hundred years", for "cattle and horses and golden wealth";
it is true, indeed, that a second meaning has been given to these
prayers, in accordance with the wiser ideals of the Upanishads;
but it is far from certain that this deeper meaning ever rightfully
belonged to the Vedic hymns.
But the deeper meaning of the Upanishads,-the true wisdom
of the Self, the ideal of the divinity of life,-is by no means
doubtful or to be doubted. The whole tenor and purpose of the
Upanishads is the bringing of the Great Enlightening, by the
clear discernment that the individual Self is but an aspeet, a ray,
of the Self everlasting; that the self and the Self are, and were
ever, one.
In one remarkable particular the discrepancy between the
Vedic hymns and the Upanishads may be pointed out. It seems
certain, though this has been more than once contested that no
where in the hymns of the Rig Veda is the doetrine of perfec
tion through the cycle of birth and rebirth, and again birth and
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rebirth, clearly and unmistakably taught. But, in the Upani
shads, this knowledge of birth and rebirth is quite clearly and
unmistakably taught, again and again; and a valuable study may
be written on this, with passages taken from everyone of the
great Upanishads.
The doctrine of "what befals a man, on going forth", of the
life or the lives after death, in the hymns of the Rig Veda, seems
to be this. He who ''goes forth" is lifted to paradise by his good
works, -by due peformance, that is, of the ritual and sacrifices
of the gods, and his dwelling in the heavens is dependent on a
like due performance of ritual and sacrifice on the part of his
sons and grandsons, so that he who had no son to offer sacrifice
for him at the yearly festival of the dead, fared but meanly in the
heaven-world.
And after this somewhat precarious paradise, wherein a man's
well-being depended not on himself nor on the excellence of the
law, but rather on the favors of a whole world of gods, -favors
to be won by the regular rites of his grandchildren to the ninth
generation-there is nothing, as we have said, in the Vedic
hymns, to show clearly and beyond contradiction, that the man
came again to a new rebirth, on the ever advancing path of per
feCtness.
In this matter of rites and sacrifices lay hidden a great danger;
a danger to which, it is to be feared, the people of India did in
some sort succumb. For, where there are rites, there must be
the arch-ritualist, -the priest; and where there are sacrifices,
there must be those "who eat of the leavings of the sacrifices'',
and thereby are put to temptation to make the sacrifices ever
richer and more frequent ; so that, though the gods receive
much, much may still remain for their servants.
Therefore it may perhaps be a heightened and almost exag
gerated way of stating what is nevertheless in the direetion of the
truth, to say that the popular doCtrine of India-the doetrine of
the Vedic hymns, of Manu, of the Puranas-came more and
more to be the doctrine of the exaltation of the ritualist, till he
who was a Brahman by birth only, and not by enlightenment,
was declared a little higher than the gods, while for his well-being
and good pleasure all other beings, including his less favored
fellow-mortals, came merely into dependent and subservient life.
If the doctrine of the popular Indian cycle was this-the
exaltation of the Brahmans, through their intercession with the
gods,-then the hidden doctrine, the doctrine of the Upanishads,
was, and is, the doctrine of the exaltation of man universal, by
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the Great Enlightening; by the radiance of the shining Self, that
wraps us into the divinity of life.
These are but a few of the reasons, in their entirety almost
absolutely conclusive, that the Upanishads did not originally be
long to the popular Indian cycle in which they now find a place,
but are rather a heritage, a rich heirloom, from another age,
another race, perhaps another language. It may be a rash specu
lation, but there is much in the Upanishads to make us think that
they were not originally composed in Sanskrit, but have been
translated from another and an older tongue. To this conclusion,
many reasons point; not least among them the quality of the San
skrit of the Upanishads.
And one main characteristic of this
quality is the quaint admixture in the Upanishads of verse and
prose; as though the pen or tongue of the translator had at times
but a halting command over his material; as though at times the
divine breath failed him, and he sunk helpless into unmetrical
prose, the music and melody of the great original proving too
strong and grand for his partial powers.
Then there are passages, standing now altogether in prose,
as for instance the last sections of the famous teaching to Shveta
ketu-which maintain the strictest character of strophe and anti
strophe, albeit in prose, with a chorus falling regularly though no
longer metrically, at the end of every passage.
There are other indications: queer, rough sentences; uncouth
words and phrases; licences of metre, and faulty verse; all point
ing in the same direction, and leading us to think that we are
reading, not an original, but a translated work.
Be this as it may, the Upanishad beginning: "By the Master"
is, even in its present state, altogether faultless in form; and, as
we have said, a magnificent piece of verse, a mighty hymn full of
music and fire; equal to, or greater than, the splendid hymn to
Life, taught by the Vedic Master, in the Upanishad of the
Questions.
The suggestion has been borne in upon us, after much study,
and we have repeated it here, that this Upanishad "By the Mas
ter" is the hymn of some grand mystery of the Great Enlight
ening.
And what we have studied of the Upanishads during the last
year will have been studied to little purpose, if some insight has
not been gained into what the Great Enlightening is.
This ideal of the Great Enlightening, as every other ideal of
the Books of Hidden Wisdom, is best to be understood, perhaps,
by keeping clearly before us the idea of the three manifest worlds,
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the three lives, the three selves, the three fires -for all these
names are used again and again; three worlds manifest, and the
fourth, ineffable, hidden, encompassing all.
We have already written of the three worlds: the habitual
world, the mirror world, the real world; of the three selves: the
physical self, the emotional self, the intuitional self ; of the three
lives: the beast life, the man life, the god life. But in the Upan
ishad " By the Master" the figure oftenest used is the splendid
and graphic figure of the three fires; the three flames.
In one sense the lowest and outermost of the three flames is
the lurid, ruddy flame of passion and desire; the expression of
the lower emotional world of lust and hate; the expression of the
beast life, not in its primitive innocence but mirrored in self-con
scious sensuality.
This ruddy flame is baser than the flame of vital life, that
warms and glows, ''of the color of the household fire"; baser
than it and yet in advance of it, because of later development.
The warm glow of the "household fire" of vital life, is the
expression of the natural, uncorrupt animal, physical self ; the
fire that warms the outward, habitual life of the body.
Then above these two is the flame of the divine fire, the
luminous, the shining, of the color of the sun at noontide ; a fair
golden light that rises up within the heart, and shall in due time
lighten every man that comes into the world.
Each of these three flames has its fitting vesture of contrasted
nature; and all the three are modes-each entirely right and
holy in its due time and season -modes of the unchanging Light
of the Eternal, the everlasting Shining.
If you wish to understand the teaching of these ''books of
hidden wisdom'', identify clearly these three flames; or rather,
the three modes of nature they represent. For the three flames
are but a simile, a pieture, a visible representation; a mythical
presentment of an aetual truth.
There is first the "household fire", the flame of vital life; the
sane and vigorous energy of the body, expressed by an old simile
made new again, in the words "a glow of health". This fine
glowing energy would, if it were not impeded, mould every form
in such keen perfeetion as to make of every man an Apollo; of
every woman a goddess.
But this healthy flow is impeded by the disturbing outbursts
and conflagrations of the ruddy flame of lust and hate; like the
scarred lightning tearing the black clouds to pieces, and hurling
the terrors of storm across the bewildered sky of night. Yet in
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time the red lightning flashes of passion wear themselves out by
their very vehemence. The black clouds become thinner and
and gradually translucent; and at last in the faint east, comes the
first pale glimmer of dawn. The clouds part a little, and let
through the first promise of dawn. Again and again the clouds
may close together, leaving not light but merely the faint remem
brance of light; but at last will come the sunrise, and then the
perfect noon-day; the great Shining in the clear blue sky; and
there, they say, the sun rises, and yet sets not; but rests perpet
ually in mid-heaven, marshalling its rays, and sending forth its
perfect light. This is the mystery; a sunrise, but no sunset to
follow, for ever and ever.
This is the Great Enlightening; foreshadowed by the first
faint gleam in the heart, so pale as to be hardly a shadow of the
coming light. This faint gleam of dawn comes with the first act
of selfless generosity; of high, self-forgetting valor; of love that
seeks not its own. It is, as a wise man said, "the god-like voice
that stops me even in very little things, if I am about to do any
thing not rightly".
Then begins the real, strong epic of life, after the sad trag
edies of passion, the hurtling terrors of the lurid fire. The real
life begins with the first faint dawn of that inward life, that
gleams across the darkness of the heart; who will venture to tell
of its continuance, in the world "at the back of the heaven'', the
world the seers tell of?
In this hymn of the Great Enlightening, there is a faint fore
shadowing of that grand reality, which will one day make the
heart of every man to sing with gladness. The faint dim light
within is to grow brighter and brighter, till, spreading outward
from the hidden place of the heart, it enwraps the whole world,
and there is nothing but the light everlasting. Thus the master
light must grow, until it covers all things, whatever restless thing
there is in the world. And for the life of the self is gradually
substituted the life of the Self; by this renouncing thou shalt
enjoy, and come into thy kingdom.
Thus, we may imagine, when a man comes to the threshold of
the Great Enlightening, he is greeted by the elder brothers;
those who have already "passed over to the other side". They
greet the newcomer, the younger brother, and admonish him,
that he should fulfil all works here, toiling unwearyingly even for
a hundred ages. "Thus for thee, and not otherwise is it; nor do
works besmirch a man."
Then the newcomer to the world oi real life is pointed back,
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back to the thunder-riven cloud-world he has left : "Sunless
verily are those worlds; in blind darkness wrapped. Them they
come to, who withstand the Self."
This Self is above and within all ; the elder and younger
brother alike; the Master of the masters; the divine and ever
lasting One.
Stirring not, this Self goes swifter than mind; for this Self is
the only eternal and divine reality, everywhere throughout the
wide Universe; and mind, the later born, can go nowhere with
out finding the Self already there. Then again, the very courses
of mind are but a mode and energy of that same Self, that thus
fulfils one part of its destiny, by the manifold activities of mind.
And again, this Self, as the pure intuition, the inner sense of the
trueness of things, has already, from ages back, reached all con
clusions truly, not by restless strivings, as of the mind, but by its
own inherent all-wisdom.
This the bright ones, the powers of knowing and of acting,
reached not; for they are as its hands and eyes, and the hands
and eyes cannot know the true inward secrets of the heart, to
which, nevertheless, they give expression, as its ministers.
Though standing, this outstrips the others running, and
through this Self, in the beginning of the coming forth of things,
the Great Breath-the potent will that things should come forth
-spread forth the waters of shining space, the luminous fields
where all that was to be should come into being.
This moves, for there are all beings and all their lives; this
moves not, for within all is the eternal peace. This is afar, for
beings have forgotten it to their sorrow; and yet near at hand,
for the divine life is ever ready to be remembered.
This is within all that is, for all that is rests on the divine
Self alone, on the Eternal. Yet it is without all that is, for all
lives apart from it, if added together, would not even begin to
make up the Self, the Eternal.
And he who verily beholds all beings-my other selves -in
this Self,-my own divine Self; and he who beholds the divine
Self in the other selves, thereafter blames none anymore; for his
other selves will no man blame. And in whom his own divine
Self has become his other selves-what sorrow remains for him?
Thus, we may imagine, on passing over the threshold to real
life, and joining the company of "the dwellers on the other
side' ', the new-born enters into the light, and learns of the Self
that is peace. For he who is not born again shall in no wise
enter the Kingdom.
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But the Self is not peace only, for besides rest there is rest
lessness.
The Self is not light and wisdom only; the Self is
also power and will, the builder of the worlds, and the circling
ring of the birth and rebirth of lives.
This Self, the will, the causer, circled round bright, bodiless
space, his own first-born; and circling, this wise Seer ordained all
lives rightly through the ages, willing thus to teach eternal les
sons to his own lesser selves. For it is the divine Self in us that
ordains our lives; there is no chance or accident anywhere, but
order and wisdom even for moats and feathers; all go by law and
not by luck. And it is this divine Self that brings our other
selves together, without hazard or chance at all, and what the
highest has joined, wide earth shall not hold asunder.
Then again, if the pieture we have called up of this teaching
of the Great Enlightening be a true one, we may believe that the
r.ew-born to the real life is made to look back once more to the
clouds below.
They go forth into blind darkness-the words
echo to him -they go forth into blind darkness who follow after
unwisdom, and choose the dearer rather than the better: the
most sanative, though the bitterest lesson in life. Yet take cour
age, through this bitterest lesson; for when the other selves come
once more together in the sunlight, these sorrows shall but give
cause to the mirth of the celestials, as when one has dreamed of
desert exile, and wakes to find himself with the beloved.
They go, as it were, into greater darkness, who follow after
wisdom; for the light of the wise is blank darkness to children,
that light "at the back of the heavens," dark only through exces
sive brightness.
One thing, they say, comes through unwisdom; for through
unwisdom is the painful learning, the weary path, sad separation
and loneliness and sorrow.
Another thing, they say, comes
through wisdom, for this is learning's prize, the triumphant goal,
the lasting union, sorrow's crown.
He who has understood unwisdom and wisdom, separation and
union, sorrow and joy, through unwisdom passing through death
-for what is death but separation ?-through wisdom reaches
the immortal, the lasting joy of union.
The real world is hidden by a shining veil; but the sunrise of
our uniting comes, the veil of shining mist is lifted, the warm
rays of union fill our hearts once more, and in that day it will be
well with us.
Then the last grand words of the drama of the Great Enlight
ening:
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The life to Fire; the wandered self back again to the great
heart of warmth; and the perishable body of sorrow once mort
to the immortal union.
0 Sacrifice remember; what thou hast done, remember.
0 Sacrifice remember; what thou hast done, remember.
Remember the light, be faithful to the light; bring the light
to the other selves.
Of these last two lines, there is another rendering:
0 Sacrifice remember; 0 works remember.
0 Sacrifice remember; 0 works remember.
As far as the original shows, there is nothing to decide posi
tively between the two versions; in the latter, the sacrifice and
the works are more vividly personified and addressed; in the for
mer, the words are addressed to the new-born, who has passed
from "death" as a living sacrifice. In reality the two senses are
identical, for the new-born is the sacrifice; the man is his works.
What difference is there, for him beholding oneness only?
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SHANKARA'S CATECHISM.
INTRODUCTORY.

N the ''Awakening to the Self", and, still more, in the '•Crest

I

Jewel of Wisdom", Shankara the Teacher uses many words in
a clear, precise, and consciously exact sense, which is not always
to be gathered from the context of these two works. In the
"Awakening to the Self'', this is hardly an impediment, as the
expression of this excellent poem is so perfect and universal; nor
is there any great impediment in the first part of the "Crest
Jewel of Wisdom'', which has been translated under the title
"First Steps on the Path". But further on in the "Crest Jewel",
this is not the case. It becomes more strict and technical in
meaning; and without precise definitions, much is hardly intelli
gible. But in the "Crest Jewel" itself these definitions are not
always to be found. What is to be done then, if we really want
to understand the Teacher precisely?
Happily Shankara has left us a Key in his own work, the
"Awakening to Reality", where nearly every special word of
his philosophy is exactly defined. We have only to try to find
the best English translation of his definitions, and we shall have
a clear clue and outline to the larger work, the "Crest Jewel",
and, indeed, to the whole of Shankara's philosophy.
One thing must be remembered. This "Awakening to Real
ity" is what we have called it-a catechism. And in a cate
chism we can hardly expect the perfect poetical form and splendid
imagery of works like the "Awakening to the Self". What we
shall find, is lucidity, accuracy, grasp, coherence; but not poet
ical beauty. Thus is begun :
THE A WAKENING TO REALITY.
Sbankaracharya's Tatt'Va �odha.

I.
O the Master, the World-Soul, the Master of seekers for
union, obeisance; to the teacher, the giver of wisdom. To
fulfil love for those who would be free, this Awakening to Reality
is addressed to them.

T

THE FOUR

PERFECTIONS.

We shall tell of the way of discerning reality, the perfection
of freedom, for those who are fitted by possessing the Four Per
fections.
What are the Four Perfections?
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-The Discerning between lasting and unlasting things ; No
Rage for enjoying the fruit of works, either here or there; the
Six Graces that follow Peace; and then the Longing to be free.
What is the Discerning between lasting and unlasting things?
-The one lasting thing is the Eternal; all, apart from it, is
unlasting.
What is No Rage?
-A lack of longing for enjoyments here and in the heaven
world.
What is possession of the Perfections that follow Peace?
Peace; Self-Control; Steadiness; Sturdiness; Confidence; Intentness.
What is Peace?
-A firm hold on emotion.
What is Self-Control?
-A firm hold on the lust of the eyes and the outward powers.
What is Steadiness?
-A following out of one's own genius.
What is Sturdiness?
-A readiness to bear opposing forces, like cold and heat,
pleasure and pain.
What is Confidence?
-Confidence is a reliance on the Voice of the Teacher and
Final Wisdom.
What is Intentness?
-One-pointedness of the imagination.
What is the Longing to be free?
-It is the longing: "That Freedom may be mine".
THE DISCERNING OF REALITY.

These are the Four Perfections.
Through these, men are
fitted to discern Reality.
What is the Discerning of Reality?
-It is this : the Self is real ; other than it, all is fancy.
SELF, VESTURES, VEILS, MODES.

What is the Self ?
-He who stands apart from the Physical, the Emotional, and
the Causal Vestures; who is beyond the five Veils; who is witness
of the three Modes; whose own nature is Being, Consciousness,
Bliss-this is the Self.
THE

THREE VESTURES.

What is the Physical Vesture ?
-Being formed of the five creatures fivefolded, born through
works, it is the house where opposing forces like pleasure and pain
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are enjoyed; having these six accidents: it is, is born, grows,
turns the corner, declines, perishes; such is the Physical Vesture
What is the Emotional Vesture?
- Being formed of the five creatures not fivefolded, born
thro u gh works, the perfection of the enjoyment of opposing
forces like pleasure and pain, existing with its seventeen phases :
the five powers of knowing; the five powers of doing; the five
lives; emotion, one; the soul, one; this is the Emotional Vesture.
The five powers of knowing are : Hea ring Touch, Sight,
Taste, Smell.
Hearing's radiation is Space ; Touch's, Air ;
Sight's, the Sun; Smell's, the Twin Physicians; these are the
powers of knowing.
Hearing's business is the seizing of sounds; Touch's business,
the seizing of contacts; Sight's business, the seizing of forms;
Taste's business, the seizing of tastes; Smell's business, the seiz
ing of odors.
The five powers of doing are: Voice, Hands, Feet, P utting
forth, Generating. Voice's radiation is the Tongue of Flame;
Hands', the Master; Feet's, the Pervader; Putting-forth's, Death;
Generating's, the Lord of Beings; thus the radiations of the pow
ers of doing
Voice's business is speaking ; Hands' business is grasping
things ; Feet's business is going; Put ting fo rth' s business is
removing waste; Generating's business is physical enjoying.
What is the Causal Vesture?
-Being formed through ineffable, beginningless un wisdom, it
is the Substance and Cause of the two Vestures; though unknow
ing as to its own nature, it is yet in nature unerring; this is the
Causal Vesture.
.

,

.

-

THE THREE MODES.

What are the Three Modes?
-The Modes of Waking, Dreaming, Dreamlessness.
What is the Mode Waking ?
-It is where knowledge comes through Hearing and the
other knowing powers, whose business is sound and the other per
ceptions ; this is the Waking Mode.
When attributing itself to the Physical Vesture, the Self is
called the Per vading.
Then what is the Mode, Dreaming?
-The world that presents itself in rest, generated by impres
sions of what has been seen and heard in the Mode, Waking, is
the Mode, Dreaming.
When attribut ing itself to the Emotional Vest ure, the Self is
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called the Radiant.
What then is the Mode, Dreamlessness?
-The sense that I perceive outwardly nothing at all, that rest
is joyfully enjoyed by me, this is the Mode, Dreamlessness.
When attributing itself to the Causal Vesture, the Self is
called the Intuitional.
THE FIVE VEILS.

What are the Five Veils?
-The Food-formed; the Life-formed; the Emotion-formed;
the Knowledge-formed; the Bliss-formed.
What is the Food-formed?
- Coming into being through the essence of food, getting its
growth through the essence of food, in the food-formed world it
is again dispersed, this is the Food-formed Veil,- the Physical
Vesture.
What is the Life-formed?
-The Forward-life and the four other Lives, Voice and the
four other powers of doing; these are the Life-formed.
What is the Emotion-formed Veil?
- Emotion, joining itself to the five powers of knowing,
this is the Emotion-formed Veil.
What is the Knowledge-formed?
The Soul, joining itself to the five powers of knowing, -this
is the Knowledge-formed Veil.
What is the Bliss-formed?
-This verily is the Substance not quite pure because of the
unwisdom that gives birth to the Causal Vesture; in it are founded
all joys; this is the Bliss-formed Veil.
Thus the Five Veils.
By saying : "Mine are the lives; mine is emotion; mine is
the soul; mine is the wisdom"; these are recognized as posses
sions. And just as a bracelet, a necklace, a house and such things
separated from one's self, are recognized as possessions, so the
Five Veils and the Vestures, recognized as possessions, are not
the Self [the Possessor].
What, then, is the Self?
-It is that whose own-nature is Being, Consciousness, Bliss.
What is Being?
-What stands through the Three Times [Present, Past,
Future,]-this is Being.
What is Consciousness?
-The own-nature of Perceiving.
What is Bliss?
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-The own-nature of Joy.
Thus let a man know that the own-nature of his own Self is
Being, Consciousness, Bliss.
EXPLANATORY.

This "Awakening to Reality" is a summary of an intuition of
the world, a solution of the universe. Only those who have cer
tain mental and moral endowments are ripe for the understanding
of such a solution of the world. Briefly, these endowments are:
wisdom and will.
The solution reached is -the real Self of
every man is the Eternal. This Self is inwardly beginningless,
endless, immortal. But outwardly it becomes manifest as three
lesser selves, each with its own vesture, its own world.
Lowest of these is the physical self, the "Pervading"; with
its physical Vesture, in the Waking world.
Next, the emotional self, the " Radiant '', with its emotional
Vesture, in the Dreaming world.
Highest, the causal self, the "Intuitional '', with its causal
Vesture, in the Dreamless world. It has existence apart from
the Eternal, owing only to the thin veil of illusion, which hides
the identity of the One with the All. Thus, as to its own nature,
it is unknowing; for, while believing itself One, it is really All.
But for all other things it is unerring, for its close proximity to,
and real oneness with, the Eternal, give it the inner sense of the
trueness of things that is all wisdom. This is "the Seer who
ordained all fitly through the ages".
In the Physical Vesture adheres one Veil; in the Emotional
Vesture three-the vital, the emotional, the moral ;-in the
Causal, again one.
There is a great difficulty in finding a fit word for the term we
have translated "radiation". What is meant is the power-per
sonified, almost personal-conceived to be the "regent" or
"deity" of the field in which each mode of perception and action
A closely analogous phrase would be, for
finds its expansion.
instance, "the Prince of the Powers of the Air", who would thus
be the "regent" or "deity" of the powers of touch, and, in
morals, the "lusts of the flesh".
This is, of course, mythology: a mythical representation of an
actual truth, very difficult to represent otherwise than mytholog
ically.
But in the conclusion of the matter there is no difficulty. It is,
that a man shall know the own-nature of his own Self to be Being,
Consciousness, Bliss; or, in other words, Eternal, Wisdom, Love.
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THE HYMN OF THE SPIRIT.
'l'urusha Sukta: 'RJg 'Veda,

T

HOUSAND-HEADED

x,

90, 1-5.

is Spirit, thousand-eyed, thousand-footed;
he wrapping the world altogether, overpassed it by a space
of ten fingers.
Spirit verily is all this, what has been and what shall be; also
of immortality he is the lord, when he passes outward through
the food of being.
So great is his greatness, yet Spirit is more ancient than this.
For all these beings are but one step of him, three steps of him
are eternal in the heavens.
As to the three steps, Spirit ascends upwards; one step, again,
came into being here; he then extended everywhere, over what
consumes and what consumes not.
From him was born Radiance, and, from Radiance, Spirit;
he, born, stretched forth, behind the world and before.
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THE TWO WISDOMS.
&undaka Upanuhad.

I.

T

HE Evolver first of the bright ones came into being, the
maker of the whole, the guardian of the world.
He
taught the wisdom of the Eternal, the resting-place of all wis
dom, to Atharva, his eldest son.
And what the Evolver had
declared to him, this wisdom of the Eternal Atharva of old told
to Angira. He to Bharadvaja the truth-bearer; and Bharadvaja
taught it, in turn received, to Angiras.
Shaunaka, verily, of the great Lodge, approaching Angiras
according to the law, asked him :
-Master, what should be known that all this may be known?
To him he replied :
-Two knowledges should be known, said he-what the
knowers of the Eternal declare, the higher and the lower knowl
edge.
-Of these, the lower knowledge is: the Rig, the Yajur, the
Sama, the Atharva Vedas; intoning, rites, modulation, definition,
verse, the star-lore.
- But the higher knowledge is that by which the Unchanging
is gained: that invisible, ungraspable, nameless, colorless, sight
less, soundless; the enduring Lord, the all-going, with neither
hand nor foot; the very subtile, the unfading, that the wise see
well as the womb of the worlds.
-As the web-wombed spider puts forth and draws to him; as
trees come forth upon the earth; as from a living man, his locks
and tresses; so from this Unchanging, comes forth all the world.
-This Eternal glows with fervent power; thence is born the
Food, and, from the Food, the Life and Mind; what exists-the
worlds-and eternal causation.
-Who is the all-knowing, the all-wise, whose fervent power
is wisdom-formed, this is that Eternal; and, from this, Name and
Form and Food are born.
-Therefore there is this truth:
The powers that the seers perceived in the sounds of the
hymns, were divided, each in their own form for the triple fire;
"praetice these constantly, ye who desire the truth; this is your
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path of good work in the world. For when the flame curls in
the fuel that bears what is to be offered, then let him guide the
offerings in the space between the two paths of the sacrificial
fluid. With faith it is offered. He whose fire-invocation fits not
with the new moon, the full moon, the fourth month, and the
autumn, where there are no guests, where the offerings to all the
bright ones are absent, where the law is unfulfilled, -he injures
his seven worlds. The seven curling tongues of flame are: the
dark, the gloomy, the mind-swift, the very red, the purple, the
sparkling, the all-shaped bright one. He who makes the offerings
when these flames are gleaming, at the fit time, like sun-rays they
lead him to where the one lord of the bright ones reigns."
"Come! Come!" the offerings call to him ; they carry the
sacrificer by the rays of a shining sun. Addressing to him a lov
ing voice, they honor him: "This is your holy, well-won world of
the Eternal! "
-Infirm rafts indeed are these forms of rites of the eighteen
sharers in the sacrifice, on which the lower ritual depends. They
who exult in this as the better way, fools, they go again to sick
ness and death. Turning round in the midst of unwisdom, sages,
thinking themselves wise; fools, they go about staggering in the
way, like the blind led by the blind.
-Turning about manifold in unwisdom, you exult, children,
thinking thus the work is done.
Because these performers of
ritual are not wise in their longing desire, in their folly they fall,
losing their worlds.
-Thinking that oblations and offerings are the best, they
know nothing better, these deluded fools.
After enjoying this
good work of theirs beyond the sky, they return to this or a
lower world.
-But they who dwell in faith and fervor in this forest, full of
peace, and wise, and free from the lust of possession; by the sun
door they, freed from lust, go forth, where is the immortal spirit,
the unfading Self.
-Therefore let him who seeks the Eternal, viewing well the
worlds that are won by rites, become indifferent to them, for the
Uncreate cannot be gained by ritual works. And to learn this
Uncreate let him draw near to the Teacher -the Sage, well
founded on the Eternal-with fuel in his hands.
To him ap
proaching, with his wandering soul quite at rest, and entering
into peace, the ·wise One will declare truly the truth by which
that Unchanging is known, the wisdom of the Eternal.
-And there is this truth:
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As from a well-lit fire sparks of its own nature come forth
thousand-fold; so, dear, from that Unchanging, manifold beings
are born, and thither they go again. For this shining, formless
Spirit is within and without them, though unborn. This bright
Spirit of the Unchanging, above Life and Mind, is the Supreme
of the Supreme.
-From this are born Life and Mind and all the powers
ether, breath, the starry, the waters, earth the holder of all.
-He whose head is Fire; whose eyes, the sun and moon;
whose ears are the fields of space; whose voice, the manifest
Vedas ; whose life is breath, whose heart is the whole world;
from whose feet is the earth; this is the inner Self of all beings.
From him the Fire whose fuel is the sun; from the moon, the
powers of fertility, the trees upon the earth. The aetive force
sows the seed in the passive; from this aCtive power many beings
are engendered.
- From this the Rig, the Sama, the Yajur verses; initiatory
rites, sacrifices, offerings, and gifts; the circling seasons and the
sacrificer, and the worlds where the sun and the moon have their
power. From this the manifold bright ones are engendered, the
lesser bright ones and men and beasts and birds. From this the
forward and downward lives, from this, rye and barley ; from
this, fervor and faith and truth, the service of the Eternal, and
the law.
-The seven lives come forth from this, the seven flames, the
seven fuels, the seven sacrifices; these seven worlds wherein the
seven lives move; they are hidden in the secret place by sevens
and sevens. Hence the oceans and all the hills, from this the
rivers flow, in all their forms. Hence come all growths, and the
essence through which the inner Self stands in all beings.
-For Spirit alone is this all, and the works and fervor.
He who knows this Eternal hid in secret, he, dear, even in
this world unties the knot of unwisdom.

HIGHER AND LOWER KNOWLEDGE.
In the Mundaka Upanishad.

T

HIS Book of Hidden Wisdom strongly emphasizes the view
already put forward, that the great theme and substance of
the Upanishads is in no sense a development of the great Vedic
cycle,-the fountain of popular religion in India from the days of
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the Seers of the Hymns; but that, on the contrary, the substance
of the Upanishads is distinct in origin, different in aim, and often
very hostile in tone to the great popular cycle of Indian culture.
In the days when this Book of Wisdom took final form, the
great cycle of Indian culture included, we are told: the Rig,
Yajur, Sama and Atharva Vedas, and the six Limbs of the Veda,
as they are called : the sciences and studies that deal with the
intoning, the grammar, the verse, the rites of the Vedic liturgy,
the definition of old and difficult words, and the fixing of times
and seasons-the new moon, the full moon, the four-month
period- by noting the ways of the sun and moon, the planets and
the stars.
This liturgy and ritual is the lower knowledge: but the higher
knowledge, the true wisdom, is the seeking and finding of the
real inner Self, the enduring Lord, that the wise see as the womb
of the worlds.
Very little is conveyed to our imaginations by this description
of the lower knowledge, as liturgy and ritual, as the four Vedas
and the six limbs of the Vedas. But the second section gives us
something clearer and more intelligible. Its essential part, we
are told is a system of ceremonies, sacrifices, and oblations that
centers round the ''three sacrificial fires": the household fire,
kept burning during the householder's life, and from which the
other fires are lit; the fire of oblations to the shades of the fath
ers; and the fire of sacrifices to all the deities.
By the ritual of the three fires, they hoped to gain the good
things of this life-sons and grandsons of a hundred years, gold
and chariots and horses; then the happiness of ancestors who had
passed away, joined to the hope that their own trans-sepulchral
welfare would be duly looked after-filial piety with a lively
sense of favors to come; then the favor of the deities, who, fitly
fed by their worshippers, should grant to the devout the feasts of
this world and the next. Such was the ideal of this ritual system,
the way of works-a happy blending of worldliness and other
worldliness; a not unnatural desire to secure the largest share of
sensuous enjoyment that a careful keeping of the rules of both
worlds could afford.
These ideals are "not too good for human nature's daily food";
so entirely natural are they that at once they recommended them
selves to the devout, and formed the foundation of a popular
religion that lasted milleniums.
Very much depends on the nice performance of these rites, in
the opinion of their votaries ; for the gods are rather exacting
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and punetilious; and grave responsibility rests on the sixteen
priests who, with the sacrificer and his wife, complete the "eigh
teen sharers in the sacrifice ".
It is easy to understand that, when the well-being of one's
ancestors, one's self and family, and one's descendants depended
on the exaet performance of these experiments in transcendental
physics, one was likely to look for the most competent demonstra
tor, and to reward him very liberally when the experiment was
finished and the period of strained anxiety at an end. It is easy,
too, to understand that much deliberation might go on among the
skilled professors, in leisure hours, on questions of "donations of
one cow, up to the bestowing of the whole property, after the
sacrifice, to the attending priests", as the Commentator says.
One can see at once the fitness of a phrase like this: "These
are lean kine, they have eaten their grass, drunk their water,
given their milk, and lost their strength; joyless worlds he gains,
who offers these ".
So the power of the priests would grow; by gentle, impercep
tible steps the "sacrificer and his wife " would be enthralled,
until the whole outward culture of the nation was summed up in
the words: "Blessed are they who partake of the leavings of
the sacrifice ".
It is easy to treat this making the best of both worlds very
leniently, with good-humored complaisance and light irony; but
the true Seers of the Upanishads did not treat it leniently.
Infirm rafts are these rites of the eighteen sharers of
the sacrifice. They who exult in this as the better way,
fools, go again to sickness and death.
Turning round in unwisdom, these sages, thinking
themselves wise-fools, they stagger in the way, like the
blind led by the blind.
Turning about in unwisdom, you exult, children, think
ing that thus life's work is done. Because these men of
rites are full of longing desire, in their folly they fall, los
ing their worlds.
Thinking that oblations and gifts are best, they see not
the better way, these deluded fools.
This is not quite the language of easy toleration; and, if we
look closer, we shall find another reason for this denunciation
besides simple hostility towards the enthrallers of the people.
For there is a second meaning, hardly hidden here, and else
where clearly revealed, in this rite of the three sacrificial fires.
For "the lower-life is the household fire, the distributing-life is
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the fire of oblations, the forward-life is the fire of offerings". In
other words, they are "the fire of the loins, the fire of the heart,
the fire of the head"; three centers of vital fire or nervous force.
This becomes, then, fairly clear; "when the flame curls in the
fuel that bears what is to be offered, then let him guide the offer
ings in the space between the two parts of the sacrificial fluid".
From this offering-from the diversion of vital force which it
implies -arise "the seven tongues of flame", and these, the
Commentator tells us, kindle the powers of "the seven orifices in
the head"; or, more plainly, awaken the psychic senses of sight
and hearing and speech.
In faet, the Commentator clearly shows -and the Upanishads
completely prove-this sacrificial ritual is a symbol of certain
processes for awakening the psychic senses and powers by calling
up the diverted vitality of the "downward-life", the fire of crea
tive force. In the words of another Teacher, this is not the wis
dom that comes from above; this wisdom comes from below, is
earthly, sensual, devilish. Or to translate more truly, this wis
dom is earthly, psychic, and of the nature of demons.
But let us turn from the rites of the three fires to the better
wisdom, the wisdom of the Eternal. This is the worship of the
dim star that burns within, the star that grows, as you watch and
worship, and gradually becomes the infinite Light. This is the
wisdom of those who dwell in faith and fervent will, in this forest
of the world. They are full of peace and wise and free from the
lust of possession. They go forth by the sun-door, freed from
the lust of sensuous life, to the real life of the immortal spirit,
the unfading Self.
Therefore let him who seeks the Eternal, viewing well the
worlds that are won by these rites, become indifferent to them.
Let him draw near to the true Teacher, the star that burns
within; when he approaches, with wandering soul quite at rest,
and entering into peace, the wise one, the inner Self, will declare
truly the truth by which the Unchanging is known, the true wis
dom of the Eternal.
The sun-door to the Eternal is the inner sense of the trueness
of things that tests the sensuous life, the feasts of this world and
the next, and declares that the lasting joy is not to be won by
these changing things that fade. The sun-door is the wisdom
that chooses the better rather than the dearer, and turns back
from dear and dearly-loved desires.
This intuition and inner sense of the trueness of things grad
ually leads the scattered selves away from the sensuous paths of
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habitual life; gradually leads them away from the fear and hate
that spring from the lust of possession ; gradually leads them
away from the vanity and selfishness that spring from their illu
sion of apartness and hostility one to another ; and wraps them
back into the real world, the oneness of the Self.
Thus awakened from the dream of life, they see the steps by
which they fell to dreaming the dream of the world. They see
that, as the web-wombed spider puts forth his web, and draws it
toward him again; as trees come forth on the bosom of the earth ;
as sparks from a well-lit fire; so all this dream of the outward
world, this world of dream, came forth from the Self, the Eter
nal, that the seers plainly perceive as the womb of the worlds.
For this shining Spirit, though unborn, is without and within all
the worlds, and the worlds are the changing dream-lessons of the
unchanging Self.
The Self, though unchanging, falls into dream ; it dreams
itself first into many separate hostile selves; 1.hen it dreams for
their satisfaction the manifold sens-.ious life of the middle and the
outer worlds; then, that tne hostile selves may not fall into per
petual fascination and enthralment, the Self dreams the last and
sanative dream of death ; and, through the power of that last
dream, the wandered selves find no lasting joy in their sensuous
ways, for they see that all this fades and wastes and wanes; that
there is no lasting unchanging joy but the Self-re-become one
-awaking from all dreams to the reality of its immemorial One
ness. This is the wisdom of the Self that the seers tell of; and
the dim star within lights the old, oft-trodden path, along which
they pass over to the other shore.
Following this wisdom, therefore, they found themselves in
lasting opposition to the other way, the way of works ; in its
outer aspect of ritual, a mercenary huckstering with the gods;
in its inner aspect, an opening of new senses to another sensuous
world, far more alluring, far more seductive than the world of
day. These are false lights ; not only do they not dispel the
darkness, but they blind dazzled eyes, and rob them of the infi
nite Light.

121

THE AWAKENING TO REALITY.
Shankara's Tatt'Va Bndha.

II.

W

E shall speak now of the way tve four-and-twenty natures
are developed.
THE PRIMITIVE SEVEN.

together with the Evolver in glamor, who is the very
self of tne three potencies: substance, force, and space.
From this glamor, shining ether came forth.
From shining ether, breath came forth.
From breath, fire came forth.
From fire, the waters came forth.
From the waters, earth came forth.
Dwelling

THEIR SUBSTANTIAL PARTS.

Now, among these five natures:
From the substantial part of shining ether, the power of hear
ing come forth.
From the substantial part of breath, the power of touch came
forth.
From the substantial part of fire, the power of seeing came
forth.
From the substantial part of the waters, the power of taste
came forth.
From the substantial part of earth, the power of smelling came
forth.
From the united substantial parts of these five natures, the
inner powers, -mind, soul, self-assertion, imagination,-came
forth.
Mind is the very self of intending and doubting.
Soul is the very self of affirmation.
Self-assertion is the very self of attributing selfhood.
Imagination is the very self of image-making.
The
The
The
The

regent
regent
regent
regent

of
of
of
of

mind is the Moon.
soul is the Evolver.
self-assertion is the Transformer.
imagination is the Pervader.
THEIR FORCEFUL PARTS.

Now, among these five natures:
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From the forceful part of shining ether, the power of voice
came forth.
From the forceful part of breath, the power of handling came
forth.
From the forceful part of fire, the power of moving came
forth.
From the forceful part of the waters, the power of engender
ing came forth.
From the forceful part of earth, the power of extruding came
forth.
From the united forceful parts of these natures, the five lives,
-the upward-life, the forward-life, the uniting-life, the distribut
ing-life, the downward-life, -came forth.
THEIR SPATIAL PARTS.

Of these five natures, from their spatial parts, the five-folded
five elements come forth.
What is this five-folding?
It is this: taking the spatial parts of the five primitive natures,
-one part of each, -these parts are each first divided in two ;
then one half of each part is left alone, on one side, while the
other halves of each are each divided into four.
Then to the
half of each nature, is joined the fourth of the half [ the eighth]
of each of the other natures. And thus five-folding is made.
From these five primitive natures, thus five-folded, the physi
cal vesture is formed.
Hence the essential unity between the
clod and the Evolving Egg.
THE LIFE AND THE LORD.

There is an image of the Eternal, which attributes itself to
the vestures, and is called the Life. And this Life, through the
power of Nature, regards the Lord as separate from itself.
When wearing the disguise of Unwisdom, the Self is called
the Life.
When wearing the disguise of Glamor, the Self is called the
Lord.
Thus, through the difference of their disguises, there is an
appearance of difference between the Life and the Lord. And as
long as this appearance of difference continues, so long will the
revolving world of birth and death continue. For this reason
the idea of the difference between the Life and the Lord is not
to be admitted.
But how can the idea of unity between the self-assertive, little
knowing Life, and the selfless, all-knowing Lord, be accepted, ac-
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cording to the famous words, that thou art; since the genius of
these two, the Life and the Lord, is so opposite?
This is not really so; for 'Life attributing itself to the physi
cal and emotional vestures' is only the verbal meaning of thou;
while the real meaning of thou is 'pure Consciousness, bare of all
disguises, in dreamless life'.
And so 'the Lord full of omniscience and power' is but the
verbal meaning of that; while the real meaning of that is 'pure
Consciousness stripped of disguises'.
Thus there is no contradiction in the unity of the Life and the
Lord, since both are pure Consciousness.
THE FREE-IN-LIFE.

And thus all beings in whom the idea of the eternal has been
developed, through the words of wisdom and the true Teacher,
are Free-in-life.
Who is Free-in-life?
J ust as there is the firm belief that 'I am the body', 'I am a
man', 'I am a priest', 'I am a serf', so he who possesses the firm
conviction that 'I am neither priest nor serf nor man, but stain
less Being, Consciousness, Bliss, the Shining, the inner Master,
Shining Wisdom', and knows this by direct perception, he is
Free-in-life.
THE THREE MODES OF DEEDS.

Thus by the direct knowledge that 'I am the Eternal', he is
freed from all the bonds of his deeds.
How many modes of these 'deeds' are there? If counted as
'deeds to come', 'deeds accumulated', and 'deeds entered on',
there are three modes.
The pure and impure deeds that are done by the body of the
wise, after wisdom is won, are called ' deeds to come'.
And what of 'deeds accumulated'? The deeds that are wait
ing to be done, sprung from seeds sown in endless myriads of
births, are 'deeds accumulated'.
And what are 'deeds entered on'? The deeds that give joy
and sorrow here in the world, in this vesture, are 'deeds entered
on'. Through experiencing them they reach cessation; for the
using-up of deeds entered on comes through experiencing them.
And 'deeds accumulated' reach cessation through wisdom, the
very self of certainty that 'I am the Eternal'.
'Deeds to come'
also reach cessation through wisdom. For, as water is not bound
to the lotus-leaf, so 'deeds to come' are not bound to the wise.
For those who praise and love and honor the wise, to them
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come the pure 'deeds to come' of the wise. And those who blame
and hate and attack the wise, to them come all the unspeakable
deeds, whose very self is impurity, of the wise man's 'deeds to
come'.
THE END.

Then the Knower of the Self, crossing over the circling world,
even here enjoys the bliss of the Eternal. As the sacred books
say: The Knower of the Self crosses over sorrow.
And the sacred traditions say: Whether he leave his mortal
form in Benares or in a dog-keeper's hut, if he has gained wis
dom, he is free, his limitations laid aside.
Tlzus the Awakening to Reality is completed.

SHANKARA'S CATECHISM.

N the first part of Shankara's Catechism, previously translated,
EXPLANATORY.

I

the most valuable thing is the teaching of the sevenfold man,
who is really a modified unity appearing in seven modes. The
only real and eternal element in the sevenfold man-for real and
eternal are, for Shankara, synonymous terms-is the perfe& Self,
which is one with the Eternal. In manifestation this Self appears
in three degrees: the intuitional self, the emotional self, the phys
ical self; and, for each of these there is a vesture suited to its
nature. Thus the divine Self, with its three degrees, and their
three vestures, make up the perfe& seven.
The three lesser degrees of the Self are its representatives in
the three manifest worlds: the spiritual world, the middle world,
the physical world. And, very naturally, the middle world par
takes in some degree of the nature of the other two; so that its
highest layer is touched with the nature of the spiritual world,
while its lowest layer is touched with the nature of the physical
world.
This threefold nature of the middle world finds its counter
part in the three veils which make up the vesture of the middle
self, which we have called the emotional self as, perhaps, the best
description of its total nature.
The three veils of the middle self are the vital veil, the sen
suous veil, and the intelle&ual veil; and the regents of the last
two are 'mind' and 'soul', as we have translated the original
terms-Manas and Buddhi.
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Development takes place, therefore, by the gradually raising
of the self through these vestures and veils; so that, having
begun as the physical self in pure animal life, it gradually be
comes the emotional and intellectual self of human life, then the
intuitional self of life that is something more than human, and
at last realizes itself as the eternal Self which is one with the
Eternal.
To this, the first part of the Catechism, is then added the out
line of Shankara's idealistic physics, the doctrine of the three
potencies of substance, force, space; or, as one might call it, from
a different point of view, the three modes of subject, predicate,
objeet: of the knower, the knowing, the known. And as percep
tion is of five types, the subject, predicate, and object are divided
But as the objects of
into the five types of sensuous perception.
sensuous perception are not simple, but each respond to several
different sensations, a description is found for this fact in the
'process of five-folding' of the objeet. As an example, a piece
of camphor responds not only to the sense of sight but to other
senses, touch, taste, smell; it is therefore conceived as made up
of the five natures that are objects of sensuous perception, so
mingled that one nature is dominant. The three potencies and
the five natures are the three vestures and the five veils, from
another point of view.
Very important are the definitions: 'mind' is the power of in
tending and doubting; 'soul' is the power of affirmation ; the
latter approaching the intuitional self which is the 'enlightened
spiritual will'. To express in terms of morals this psychological
analysis, we may say that, at first, through the power of self
assertion, the idea of selfhood is falsely attributed to the physical
body and its animal nature, and then to the mental picture of the
physical body, which is the emotional self or lower personality.
The task of regeneration, of initiating true life, consists in first
checking this false self-assertion,-selfishness and sensuality,
and then through the stages of 'intending and doubting' and
strong 'affirmation' substituting for the lower personality the en
lightened spiritual will, which is the direet expression of the real
Self, re-becoming the Eternal.
Then this chapter of physics and psychology is followed by
one of metaphysics. There is the real Self, which is the Eternal.
But we do not realize our life as that real Self. Why do we not
realize it?
Because of two errors, or illusions, which make up
the double 'heresy of separateness'.
The first error is the error
of our apartness from the Eternal. The second error is the error
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of our apartness from each other.
The removal of these two
errors constitutes ' our duty towards God' and 'our duty towards
our neighbor'; in both cases the real gain is our own, is the gain
of our real Self.
Shankara calls the first error glamor; the second, unwisdom.
The piCture of the self formed through the first is the Lord; the
pietnre of the self formed through the second is the Life. And
the real nature of both is the same-pure consciousness, -though
there is a verbal difference, a difference of definition, between
them.
Then, in conclusion, the three forms of 'deeds' or Karma. We
may compare 'accumulated deeds' to capital; 'deeds entered on',
to interest; and 'deeds to come ', to the earnings of an unselfish
man for the good of others. And we must remember that each
of these has a debit as well as a credit side.
The real value of this little treatise is as a key and outline of
longer and more complicated works; yet it has a high excellence
of its own.

LOVERS OF THE EAST.
ANQUETIL DUPERRON.

W

HO

1731-1805.

opened the doors of the east to the west? Who
brought to the west the light of the east? Who were
the ministers of the Indian Renaissance, the messengers of the
Eastern Dawn? Earliest among the pioneers of the Eastern Wis
dom, and in some sense the most potent in influence of all the
early generation, we must record the name of Anquetil Duperron.
Born in Paris, on the 7th of December, 1731, Anquetil Duper
ron, as soon as years brought him conscious choice, turned his
whole energies and hopes to the lands and learning of the east.
It was as though a child of the eastern races, whose lips had
already long ago tasted the nectar of eastern wisdom, had been
brought by the cycle of birth and rebirth to the most stirring
center of the peoples of the west, that reviving memories might
renew again the love for the lore of the sunrise, and that he might
serve as fitting messenger and intermediary between the old races
and the new. Like some wandered sun-worshipper in the lands
of mist and snow, his heart thirsted for the sunlit forests and
mountains.
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After studying such oriental tongues as were then known in
Europe, Anquetil's longing for the east possessed him altogether;
he would have set out on his pilgrimage as a common soldier for
the French armies in India, had not a meager benefice of the
government opened to him an easier path.
At Pondicherry, on the Madras coast, he studied modern
Persian, then the language of the Indian courts; then would have
learned Sanskrit at Chandranagar in the Ganges Delta, but the
struggle for Indian rule between France and England made it
impossible for him to remain, and he took refuge at Surat, on the
coast to the north of Bombay. Surat was then the home of the
Parsis, and Anquetil at once plunged into the study of Zoroaster's
religion, translating as well as then was possible the Zend-Avesta
scriptures of the worshippers of the holy fire. In 1762 he returned
to Paris; a few years later, in I77 5, he received from his friend
Gentil, minister-resident at Faizabad, an old Persian manuscript,
the translating of which gave to Anquetil his lasting fame. This
manuscript was a translation of the Upanishads into Persian, car
ried out under the direction of the gifted, ill-fated Mogul Prince,
Mohamed Darashukoh. Darashukoh was grandson and rightful
heir of Akbar, the wisest and greatest of all modern Indian rulers;
and from Akbar he inherited the search for the one wisdom that
lies hid under all religions. This one wisdom Darashukoh sought
in the bibles of all peoples; the Koran, the Laws of Moses, the
Psalms, the Gospels. Sought, and found everywhere something
precious; but the last word, the oneness of the Self and the Eter
nal, only in the Upanishads of ancient India. Finding the Upani
shads first in "the Paradise-land of Kashmir," as he himself calls
that high, sunlit valley, he was eager to give them to the world,
and bent all energy on the completion of a Persian translation.
Almost immediately he fell victim to the cold bigotry of his
brother Aurungzeb, who, under the pretext of ridding the world
of a freehinker and infidel, cut his own pathway to the throne of
the Moguls.
But Darashukoh's life-work was ended; his Persian translation
of the Upanishads complete, and this translation it was that
Anquetil Duperron received, in Paris, in 1775.
Thinking French unsuitable, he set himself to render the
work in Latin; and, in the midst of his labors, the storm of the
French Revolution burst over his native land. Eager to continue
his work, Anquetil made himself a silent isolation in a single
room. "My food," he said, "is bread, a little milk or cheese,
and spring water. With four sous a day I must supply my needs.

128

ORIENTAL DEPARTMENT.

In winter I have no wood for my fire, my bed has no pillow, no
cover. I have neither wife nor children nor servants; almost all
the world's good things I lack, and yet how I love all men, and
the good above all. Here I wage my hard war with the senses,
and disdain the enticements of the world. And, full of longing
after the highest being, I await with quiet heart the dissolution of
my body."
Anquetil's Latin version brought the wisdom of India to the
shrine of western philosophy, yet one cannot but think that, had
he rendered it into French, its influence might have been far
greater; the wisdom of the east might have found its way, not to
the shrine of the philosophers, but to the great heart of his nation.
In 177 5 the field was ready for the sowing; the minds of the
French people were thirsty for new ideals; and, had Anquetil
been a man of strong will and eloquent speech, there might have
been then, in France, not a revolution for the evangels of Voltaire
and Rousseau, but a Renaissance of Indian wisdom. Yet perhaps
the hour had not yet struck.
Anquetil's splendid prologue to the Upanishads:-"Here,
reader, is the key to the Indian sanctuary "-was quoted a year
ago, at the beginning of our Upanishad studies. It remains only
to give an insight into the quality of his work, by translating a
few lines from his version of the Upanishad "By the Master."
He concludes it thus, weaving the commentary into the text:
"To the Light-being, the wise cry: 0 Being that hast the
form of Light, lead me on the pure way; make me partaker of
the great treasures of blessedness. Thou knowest all my works:
forgive my sin. To thee, bowing down, the deepest adoration.
"And the wise knows: 'that the Spirit in the Sun, and the
Light-being that has the form of Light,-that am I; and the
shining consciousness, that is universal Being,-that am I; and
the Evolver, the former of all,-that am I.'"
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THE MOTHER OF THE VEDAS.

HE

T

Rig Veda: lll, 62, 10.

Gayatri, the most sacred Indian verse, the Mother of the

Vedas, is taken from the third of the ten cycles of hymns,

the cycle of the Rajaputra Sage Vishvamitra.

This is its original

form, preceded by the four sacred syllables:
Om Bhur Bhuvah Svah!
Tat Savitur varenyam
Bhargo devasya dhimahi
Dhiyo yo nab prachodayat.
Taken word for word, it may be translated:
Om Earth Mid-World Heaven!
That Life-Sun's adorable
Light,- god's,-let-us-think-on,
Souls who for-us may-quicken.
Or, rendered more freely:
light of that divine Sun of

Let us keep in mind the adorable
Life, who may illumine our souls.
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THE TWO WISDOMS.
;JV/undaka Upanishad.

M

ANIFEST,

I I.
near at hand, moving in secret verily is that great

support, and by it all this is upheld, whatever moves and

lives with open eyes.

Know this as Being and unbeing, the ador

able supreme, beyond the knowledge of beings, most excellent.
The Being like flame, smaller than small, in whom the worlds
are laid, and the dwellers in the worlds; this is that unfading
Eternal, this is Life and Voice and Mind.

This is the Real, this

the Immortal, know dear that this is the aim to be reached.
As bow, grasping the hidden wisdom, the great weapon ; lay
ing on it the sharpened arrow, aspiration ; drawing the bow by
thought bent on that Being, know that the mark is that unfading
Eternal.
The holy aspiration is the bow, self the arrow, the Eternal
they call the mark; it is to be pierced with steady aim; let the
self, arrowlike, become one with the mark.
In whom are heaven and earth and the world between ; in
whom mind and all the lives are fixed, know that One as the Self,
and be rid of all other voices, for this is the bridge of the im
mortal.
Like spokes in the nave of a wheel, in this all channels are
joined together ; this is he who moves within, through manifold
Think on this Self as the holy aspiration Om ; may you
births.
reach safe the shore beyond the darkness.
He who knows all, who is all-wise, to whom this greatness in
the world belongs-this Self is set firm in the shining ether, in
the luminous dwelling of the Eternal.

In the form of mind, this

guides the lives and the vestures, set firm in the food of the
worlds ; setting their hearts on it, by discerning this, the sages
behold well him who shines as the bliss-formed immortal.
The knot of the heart is opened; all doubts are cut; all his
deeds fade away on beholding this supreme who is the first and
the last.
In the highest golden veil is the stainless, partless Eternal; this
is the shining, the Light of Lights that the self-knowers know.
The sun shines not there, nor moon and star, nor this light
ning, nor fire like this.

After the shining of this, all shines ; from

the shining of this, all else receives its shining.
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For the Eternal verily is this immortal ; eastward the Eternal,
westward the Eternal, southward the Eternal, and northward;
below, above, extended the Eternal, this all, this most excellent
One.
Two well-winged ones,

well mated,

cling together on the

branch of the same tree ; one of the two eats the sweet figs ; the
other watches without eating.
On the same tree the spirit sinking down, for lack of the Mas
ter, is full of sorrow, wandering in delusion; but when he beholds
the other, the beloved Master, as his own great Power, his sorrow
is gone.
When the beholder beholds the gold-colored maker, the Mas
ter, spirit, Eternal, the womb of worlds ; then the wise one, shak
ing off good and bad, stainless reaches the supreme union.
This is the life which shines through all beings; knowing and
understanding this, he declares there is naught beyond it.

Re

joicing in the Self, delighting in the Self, doing all as the Self, he
is the best knower of the Eternal.
Through reality and fervor is this Self to be gained, by perfeet
knowledge, by perpetual service of the Eternal.

In the inner

vesture is this starry shining one, whom the men of self-conquest,
whose stains have faded away, behold.

Reality conquers, verily,

not falsehood; by reality is opened up the path, the way of the
gods that the sages ascend by, their desire is fulfilled; there is
that Real's supreme abode.

Great is that, divine, of form beyond·

imagining; that shines forth as subtler than subtle.

Further than

far is it, and yet close at hand; for those who can see, it is here,
hidden in the secret place.
Nor by eye is it apprehended, nor by voice, nor by the other
bright ones, nor by fervor nor deeds.

But by the grace of wisdom

he whose being is pure beholds the partless One by the light of
the soul.
This subtle Self is to be known in consciousness- the Self in
whom Life has his fivefold dwelling.

The whole inner power of

mind is bound up with the lives; when the inner power is made
pure, the Self becomes manifest.
Whatever world the pure in nature pictures in his mind, and
whatever desires he desires, that world he wins and those desires;
therefore let the seeker for power honor the self-knower.
He knows the supreme Eternal, the home where the world
resting there shines bright.

The desireless sages who draw near

to spirit, reach that luminous One.
He who desires, desires, and thinks on them, is born in that
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place through his desires.

But all desires melt utterly away eYen

here for him whose desire is accomplished, who has gained the
Self.
This Self is not to be gained by speaking, nor by reasoning,
nor by much hearing; whom the Self chooses, by him it is to be
gained ; and the Self chooses out his form as its own.
This Self is not to be gained by the impotent; nor by passion
ate emotion, nor by undefined fervor.

But one who strives by

these means, after attaining wisdom, the Self of him enters the
home of the Eternal.
Gaining this Self, the seers exult in wisdom, having attained
it; rid of raging desire, and entered into peace.

The sages, find

ing everywhere the all-pervading, united with the Self enter verily
the All.
Very certain in the knowledge of the end of wisdom, self-con
quered through the union of renunciation, of pure nature, in the
worlds of the Eternal, when their time is ended, full of immortal
ity they are together free.
The fifteen life-divisions are gone, the bright powers with
drawn into their shining potencies; deeds and the Self that takes
the form of knowledge have all become one in the unchanging
Supreme.
As the rolling rivers go to their setting in the ocean, giving up
name and form; so he who has attained wisdom, rid of name and
form, reaches the divine spirit beyond the highest.
He who verily knows the

supreme

Eternal,

becomes the

Eternal; there is none in his line who knows not the Eternal.

He

crosses over sorrow, he crosses over sin ; rid of the knots of the
heart, he becomes immortal.
So it is declared by the Vedic verse :
Let him say this wisdom of the Eternal is theirs who have ful
filled all acts, who know the rites, who are established in the
Eternal, who sacrifice faithfully to the one Seer; and those who
have duly performed the vow of the head.
The Seer Augiras taught this truth of old ; let none learn it
who has not fulfilled the rite.
salutation to the higher seers.

Salutation to the higher seers ;
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THE HIDDEN SHINING.
THIS

book of Hidden Wisdom, there is very little that requires

any comment or explanation; no symbols whose meaning is to

be looked for, no parables or allegories to be made clear ; just the
plainest and most simple telling of the supreme secret that can be
put into words.
Yet of this secret not much can be put into words, even with
the best of wills; for how can one describe that which the eyes
have never seen, nor will ever see; which the hands have never
handled nor the ear heard ; something which cannot even he pic
tlued by contrasts, for it is not the opposite of anything in this
world of ours, just as it is not the same as anything in the
world.
Yet this hidden support, for all its farness and strangeness, is
yet very familiar and near ; all men are perpetually feeling it, and,
as it were, dipping into the being of it; and all the best of them
are perpetually trying to embody this secret in the arts of beauty
and in acts of generosity and broad-minded goodwill.
This symbol has been used before, yet it is perhaps as good as
any to embody the sense of this secret being that presses in upon
our lives.

It is as though we were men sitting in a cave among

the rocks, at dark midnight, with our faces toward the blank dead
wall of the cave.

At first all is blackness and silence ; and there

is only the sense of the cold night air and its freshness coming in
upon

us

from the great emptiness outside ; all is very silent and

dark, or only moved with dim formless murmurings and shadows
of sound.
Then, little by little, the first greyness of dawn comes; the
dead rock wall before us is very faintly becoming visible to our
eyes straining through the darkness ; and, as it grows lighter, a
dim redness of dawn is caught and flung about in broken reflec
tions across the rock before us, and our shadows begin to be seen.
Then, from that moment, all the thought and watchfulness that
are in us are bound up in the fortunes of the shadows, as they
move about there, in that dim, ruddy light of dawn.

And we are

so utterly absorbed in them that we forget not only ourselves,
but the very being of the light that cast our shadows on the
walls.
Then perhaps some one among us begins to tire of the shadow
show cast on that dead rocky wall, and gradually falls to thinking
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of the light behind ; and, at last, in a moment of inspiration, turns,
rises, leaves the cave, and suddenly enters the fair world of perfect
day.
One can imagine such a one, after drinking in the brightness
of the sunlight, and feeling the full delight of the fair living
world, coming back to the cave-dwellers and their shadow-show,
and trying to turn their eyes away from the mimicking, mocking
shades to the light behind, that is flowing so abundantly through
the cavern's mouth.
But when men's hearts are in a shadow-show like this, he must
have a very eloquent voice who would interest them in other
things, and very winning must he be who would prevail on them
to leave their watching of the shadows, and come with him to the
world of life.
For the men in the cave have noticed that the shadows are in
some way bound to themselves;
early in the morning.

indeed they noticed that very

And seeing that every movement of the

shadows answers to their own movements and the changes of their
wills, they are anxiously interested in the shadows' welfare, and
in direct apprehension lest any mishap should overtake the flat,
black manikins on the wall.

Indeed, when the shadows of two of

them cross each other on the same piece of rock, they think their
temporary obliteration is a real injury ; and they have been for a
long time full of very bitter feeling towards each other, touching
this injury to their shades.
It is nearly a hopeless task for the messenger who has come
back to them from the outer sunlight, and who tries to bring them
forth with him, for what do they know about the sun; and are
they not altogether absorbed in the game of shadows on the dead
rock wall?

It is only when some of them are weary of their

shadow play, or in some momentary lull, that the messenger has
any chance at all, and even then he is met by a good deal of
doubt and questioning, and finds it very hard to get into these
good folks' heads any idea of what sunlight is.
There must be a good deal of good-humored pity in the mes
senger's mind, as he sees these people so absorbed in their strange
game, their parody of real life ; but he will willingly exert all
fancy and ingenuity to tell of the sunlight and make it thinkable,
wherever he finds open ears.

And now and then there are times

when a good many grow weary together, and fall to listening to
what the messenger has to tell ; and some of the very bravest
among them, sometimes, very rarely, have actually the courage to
get up and go out into the world of everlasting day- that strange
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day where the sun rises but shall not set again, but rising, stands
forever in midheaven.
Some day they will, all of them, be persuaded to leave their
shadow-show and their black, rocky cave behind, and all together
go out and bathe in the living light; then the rocks will say-for
there will be no one else left to say it:-Alas! this is the end of
the world!
As the world is now, we are most of us still busy with the
shadows and their struggles, each one fighting with other shadows
for his own bit of dead wall ; and some of us are getting tired of
it all, and are ready to believe the messengers who, with good
natured chiding, are inviting us to leave it all, and come out into
the real world.
We shall go out presently, and drink in the sunlight for our
selves, and then we shall come back to these hot-headed people in
the cave, each of them championing his own shadow against the
rest, and trying to make it fill the largest possible space of the
bare rock.

We shall do our best to interest them in the question

of healthy daylight, dealing rather gently with them, because they
really take the mishaps of their shadows so terribly to heart and
we remember that it is not such a long time since we did, too.
Our messages will be like these books of hidden wisdom, mes
sages of hidden daylight, of the shining that is so full of joy, out
there in the beyond.

And this wisdom is hidden, very securely

hidden too, because these good people so steadfastly refuse to turn
their heads, and it is no easy matter to get an inkling of it into
them.

But one day we shall all be out there together, our game

of shadows ended, laughing to each other in the light of the
healthy sun.

THE EARLIEST RACES.

AT THE

"Vayu Purana : 1, 7.

beginning of the formative period, in the first of the

four ages, the Evolver put forth beings.

The beings, which I told you of in former times, were these
beings; but, the formative period coming to an end, they were
then burnt up by fire.
Those of them who did not gain the world of fervor found
refuge in the latent world of men ; and when the time of putting
forth comes again they become seed.
And standing there as seed, against the time of putting forth,
they are thereupon put forth for the sake of descendants.
They are recorded as the fulfillers of duty, wealth, desire, free
dom ; they are bright ones, fathers, seers, men.
Thus possessed of fervor they replenish the places ; they are
the Evolver's mind-born sons, of perfeet nature.
They who engage in deeds, with attachment, and yet without
hatred, go to heaven, and, returning here are born in age after age.
Through the remaining fruits of their deeds, and according to
their character, they are born from the latent world of men,
through the binding efficiency of their deeds.
Their tendency outward, arising from their deeds, is to be
known as the cause; and through these deeds, whether good or
bad, they are born from the latent world of men.
They sieze vestures of many forms for their birth, from shin
ing beings to immovable things, and everything between.
And whatever deeds attached to them in the former period of
putting forth, these same attach to them, as they are put forth
again and again.
Harmful or harmless, soft or cruel, dutiful or undutiful, true or
untrue-according to their nature they come forth ; and so one
thing pleases each.
And whatever were their names and forms in ages gone by,
they receive the same names and forms again.
They receive the same names and forms, and again and again
through the ages they are reborn according to name and form.
Thereupon, the time of putting forth having approached, as
the Evolver desired to put forth, with his mind intent upon form
ing beings, he put forth from his face a thousand pairs, of sub
stantial nature and very luminous.
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And another thousand pairs he put forth from his breast ; they
were all forceful and passionate.

And he put forth another thou

sand couples from his thighs; they were forceful and dark; effort
ful in charaCter.
And from his feet he put forth yet another thousand pairs;
they were full of darkness, inglorious, of little vigor.
Then these twin-born living beings were drawn towards each
other.

Thenceforth, in this age, their coming together is recorded.

There was not among them the characteristic of sex ; nor were
children born to these beings th us coming together.
But at the end of their lives they produced a single pair ; in
formate boys and girls were born to them at the point of death.
And from thenceforth in this formative period was the birth of
pairs; in thought and through mental activity were they born of
these beings, once only.
They perceived sounds and other objects ; they were pure and
with five marks each.

This was the first, the mental putting forth

of the Lord of beings.
The world was filled by those who were born in the multiply
ing of these beings ; they dwelt by rivers and lakes and oceans
and mountains.
Then they felt neither heat nor cold excessively; and found a
food-as it were the growth of the dew of the earth.
And these beings, when they had desires, found a mental ful
filment of them.

They had neither law nor lawlessness, and there

was no difference between them.
In that first age, their age, happiness and form were equal.
They had neither law nor lawlessness in that first age, at the be
ginning of the formative epoch.
They were born, each living according to his own authority in
that first age, which lasted four thousand years,

according to

divine reckoning.
And the beginning and ending twilights of the first age were
each four hundred years.

These beings were multiplied thou-

sandfold thereafter.
Yet they had no hindrance, nor two-sidedness, nor weariness.
They were mountain dwellers and ocean dwellers, not living in
houses.
They were sorrowless, of excellent nature, simple in their joys;
they moved about at will, perpetually rejoicing in mind.
Then there were no animals nor birds nor reptiles, nor land
plants nor water growths ; for these things were sown by law
lessness.
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Nor were there roots, fruits nor flowers, nor the season's differ
ence, nor seasons.

All was happiness according to desire, nor was

there excessive heat nor cold.
Always and everywhere, all things were according to their
desire, springing forth from the earth at their mere thought, very
savory.
They had a power that made strength and color and destroyed
disease.

With unadorned bodies, these beings stood firm in young

vigor.
By pure will their twin offspring was born of them.

Equal

was their birth and form, and they died equally.
They had truth, generosity, endurance, satisfaCtion, happiness,
control.

They were all without difference, in form, age, character

or force.
Their sustenance was born of its own accord, without fore
thought of theirs ; they engaged in no deeds that were either fair
or unprofitable.
There was no difference of class or order then, nor confusion.
They acted toward each other without either desire or hate.
Neither high nor low, they were all equal in form and age, full
of happiness, free from grief, in that first age.
Of perpetually contented mind were they, very substantial, of
great force ; nor did gain and loss exist for them, nor friend and
enemy, nor love and hate.
They gained their object without effort, through mind alone;
nor were they envious nor grasping toward each other.
Meditation is the crown of the first age ; wisdom of the second;
sacrifice began in the third age ; but giving is the crown of the
fourth.
To the first age belongs substance or goodness ; to the second,
force ; to the third, force and darkness, mixed ; in the fourth age,
darkness, through the sway of the advancing age.
This is the measure of the first age; learn the numbering of it:
four thousand years was the measure of the first age, and the twi
lights of it four hundred divine years each in number.
And throughout all this first age, these beings enjoyed a com
plete life, nor had they the pains of weariness.
Then, when this first age and its two twilights were gone, the
law of the age in all things diminishes to a quarter.
And at the end of the age, when the twilight was passed, the
law of the twilight diminished by a quarter.

So,

when the first age ceased, its power turned inward ; and it

was so, thenceforth, when this mind-power was destroyed.
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But during the second age, another power took its place ; as, at
the beginning of the period of putting forth, eight mind-powers
were enumerated by me.
And, as the age moves on, these eight powers are manifested;
but at the beginning of the formative period, only one mental
power exists.
In every human period, according to the division of the four
ages, it is recorded that an arrangement according to class and
order is made, and a complete development of deeds.
The beginning twilight of the

first age

diminished

by

a

quarter, the age itself diminished by a quarter, the ending twi
light diminished by a quarter, each of the three proportionately.
They are shortened by the laws of the ages, according to the
periods measured out for fervor, enlightenment, force.
Then, when the first age came to an end, there straightway
succeeded the second age; the excellent seers ca11 it a part of the
first age.

When this first age was gone, beings were left as a rem

nant of it.
At the beginning of that formative period, when the second
age came on, the power of the first period passed away through
the fullness of time and n9t otherwise.
And when this power was gone, another power arose.
Then from the fine breath of the waters, collecting together,
the cloud-power came into being.

From the clouds and thunder

ings came the putting forth of rain.
And when the surface of the earth was once taken possession of
by this rain, there were manifested tree-like dwellings for beings.
And all kinds of mutual pleasure were born for them through
these tree-like dwellings.

And through them they shone, in the

front of the second age.
Then through the passage of great time, a nature of rage and
desire grew up within them, from no outward cause.
And the charaCteristic of sex that belongs to the end of a life
period,-this does not return again through the force of the age.
But for these beings, this sex-charaCter came back in its regu
lar form.

And the birth of children began at a wrong time.

And thereupon the tree-like dwellings came to an end, every
one of them, through their unlucky time.
When the tree-like dwellings had departed, these beings deeply
disturbed,

uffering in their powers, thought upon that power of

theirs, thinking truly upon it.
Then their tree-like dwellings came back to them again.

And

vestures were produced as the fruit of the trees, and adornments.
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And among them was born, for these beings, a honey full of
scent and color and savor.

It was not the honey of bees, but a

great power lying in every fold.
By this they were fed in the front of the second age.

Joyful

and glad at this power were these beings whose old age was gone
away.
And after awhile they were again invaded with greed, and took
to seizing the tree-like dwellings and that honey not of bees by
force.
And through that sin of theirs thus born of greed the trees of
the age disappeared altogether, and their honey with them.
Then through the power of the twilight, as only a little was
left, these beings fell under the power of two-sidedness, and were
afflicted greatly by cold bitter winds and heat.
And suffering from this two-sidedness, they made coverings
for themselves, and build houses to proteCt themselves against
these extremes.
Before that, they lived not in houses, but dwelt according to
their own sweet will, wherever it suited them,

wherever they

pleased.
In deserts, in wastes, in the deeps, in mountains, in caves were
their dwellings, and in pathless places, a wilderness with perpe
tual water.
As they chose, as they pleased, in rough and even places alike,
they began to make houses, as a protection against cold and heat.
And they measured themselves out fields and cities, villages
also, according to shares, and dwellings near the cities.
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SIR WILLIAM JONES.
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1746-1794.
HA VE

seen how Anquetil Duperron, a Lover of the East,

brought to Europe the first seed of Indian Wisdom after

years of toil and painful sacrifice and privation ;

how, through

obscurity and poverty, he labored to give to the modern world
'the key to the Indian Sanctuary '.
No greater contrast to his whole life and work could be found
than the life and work of Sir William Jones.

If Anquetil's mis

sion was to gather precious things through years of toil and hard
ships, then the mission of Sir William Jones was to touch Oriental
studies with prestige ;

to gain for them public recognition and

acclamation ; to make them tastefully acceptable to the world of
the elegant and learned ; and, one fears it must be added, to over
look altogether their real and lasting value.
For this mission of his, this opening up of the East for the
amusement and instruction of the polite, his early life and edu
cation

had admirably prepared him.

On leaving Harrow, he

was well grounded not only in Greek and

Latin,

but also in

Hebrew and Arabic, the only Oriental tongues then seriously
studied in

Europe.

When at

Oxford,

he learned one

other

Oriental language-Persian,-as well as Spanish, Portugese, and
Italian.

Then, becoming tutor to Lord Althorpe, he spent his

leisure in composing a Persian grammar and dictionary ; and, a
few years later, translated a Persian life of Nadir Shah, for the
King of Denmark.
Taking up the profession of Law, he was called to the bar in
1774; and eight years later published an Arabic treatise on the
Mohamedan law of succession, with an English translation.

This

book seems to have determined his destiny ; for, in 1783, in recog
nition of his double knowledge of law and oriental languages, he
was appointed one of the supreme judges in Calcutta, and at the
same time was knighted.

In the words of his biographer:

"In

December 1783, he entered upon his judicial functions, and, at the
opening of the sessions, delivered his first charge to the grand
jury.

The public had formed a high estimate of his oratorical

powers, nor were they disappointed.
concise, and appropriate;

His address was elegant,

the exposition of

his sentiments and

principles was equally manly and conciliatory, and calculated to
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inspire general satisfaction,

as the known sincerity of his char

acter was a test of his adherence to his professions."
Sir William Jones seems himself to have been conscious of
his destiny as the polite populariser of the East; for, during his
voyage, he drew up a list of what he meant to achieve in the field
of Oriental research.

In this list we find as subjects for study:

the laws of the Hindus and
Ancient World;

Mohamedans ;

the history of the

proofs and illustrations of scripture; traditions

concerning the deluge; modern politics and geography of Hindu
stan ; best mode of governing Bengal; arithmetic and geometry
and mixed sciences of the Asiatics; medicine, chemistry, surgery,
and anatomy of the Indians ; natural products of India; poetry,
rhetoric, and morality of Asia; music of the eastern nations; the
three hundred Chinese Odes; the best accounts of

Tibet and

Kashmir ; the trade, manufactures, agriculture, and commerce of
India; the constitution of the Moguls and Mahrattas-the two
powers from whom the English actually wrested India.
And,

as though this were not enough,

further proposed to himself

Sir William Jones

to translate the third gospel into

Arabic ; the Psalms into Persian;

to compose essays, histories,

epics, orations, philosophic dialogues, and letters, on the model of
Aristotle, Thucydides, Homer, Demosthenes, and Plato.

Had

he added dramas on the model of Sheakspeare, his plan would
have been complete ; and we might have had "imitations of all
the greatest works in the world: by Sir William Jones, Knight"!
One is struck by the fact that, in all this wonderful series of
projected studies, one thing is wanting; and this one lack is more
important than all the rest that was projected and fulfilled.

It is

the ideal of Eastern wisdom, to which Anquetil Duperron so en
tirely devoted his life.
After arriving at Calcutta, Sir William Jones in due course
founded the'" Asiatick Society, for the purpose of enquiring into
the history, civil and natural, the antiquities, arts, sciences, and
literature of Asia."
ing discourse,
'When

This was in January, 1782; and, in his open

Sir William Jones, as President- Founder,

I was at sea last

August,

on

said:

my voyage to this

country, which I had long desired to visit, I found, one evening,
on inspecting the observations of the day, that India lay before
us, and Persia on our left, whilst a breeze from Arabz'a blew
nearly on our stern.

A situation so pleasing in itself, and to me

so new, could not fail to awaken a train of reflections in a mind
which had early been accustomed to contemplate with delight the
eventful histories and agreeable fictions of this Eastern world.

It
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gave me an inexpressible pleasure to find myself in the midst of
so noble an amphitheatre, almost encircled by the vast regions of

Asia, which had ever been esteemed the nurse of sciences, the
inventress of delightful and useful arts, the scene of

glorious

actions, fertile in the productions of human genius, abounding in
natural wonders, and infinitely diversified in the forms of religion
and government, in the laws, manners, customs, and languages,
as well as in the features and complexions of men.

I could not

help remarking how important and extensive a field was yet un
explored, and how many solid advantages unimproved: and when
I considered with pain that, in this fluctuating, imperfect, and
limited condition of life, such inquiries and improvements could
only be made by the united efforts of many who are not easily
brought, without some pressing inducement or strong impulse,
to converge in a common point, I consoled myself with

a

hope,

founded on opinions which it might have the appearance of flattery
to mention, that if in any country or community such a union
could be effected, it was among my countrymen in Bengal; with
some of whom I had already, and with most was desirous of hav
ing, the pleasure of being intimately acquainted.
'You have realized that hope, gentlemen, and even anticipated
a declaration of my wishes, by your alacrity in laying the found
ation of a Society for enquiring into the History and Antiquities,
the Natural Productions, Arts, Sciences, and Literature of Asia.'
Thus, amid wreaths of eulogy, and garlands of eloquence, the
Asiatic Society of Bengal was founded; the methodical study of
Oriental subjects was formally inaugurated.

And the President

Founder helped to carry out these objects by publishing a trans
lation of Manu's Laws, full of instruction to the learned, and a
version of the drama Shakuntala, destined to gratify the taste of
the polite.
Yet Sir William Jones and his colleagues had hardly a dawn
ing presentiment of

their true work.

They talked,

rather at

random, of useful knowledge, of natural products, of researches
into chirurgy,

anatomy,

astronomy ;

of

arts,

literatures,

and

sciences; but said not a word of philosophy, not a word of the
high idealism, with its broad sanity and perfect lucity, which is
the East's most perfect gift to the West.
Like the nomads of

Gobi, they roamed hither and thither,

dreaming of buried treasures, and of finding them, but utterly
uncertain where their search should begin, and not less uncertain
of the true nature of the treasures they might be destined to find.
Their spiritual and moral attitude was anything but calculated

144

ORIENTAL DEPARTMENT.

to call forth the deep and high message of ancient India; was
anything but tuned to the iron chords of intuition and divinity
that are beginning to resound through the heart of the modern
world.
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THE RACES OF ANCIENT INDIA.

O

F

Mahabharata: Shantiparvan 6<}34.
THE

Brahmans,

white is the color;

of the Kshattriyas,

red; of the Vaishyas, yellow is the color; of the Shudras,
black.

There was no difference of colors; formerly all this world was
put forth divine by the Evolver; it came to be colored through
works.
They who were fond of love and feasts, fiery, warlike, fierce,
undutiful, red-limbed,-these twice-born became Kshattriyas.
Those who relied on cattle for a livelihood, who were yellow,
who lived by ploughing, who were undutiful,-these twice-born
became Vaishyas.
Those who were fond of injury and unrighteousness, greedy,
living by any work, black, fallen from purity,-these twice-born
became Shudras.

Duty,

£n these verses, means the station £n life to wh£ch

pleased the Brahmanz"cal hz"erarchy to call the other classes.

z"t

THE LOTUS OF THE TEACHING.

A
O

'Taittiriya Upanisbad.
Bless us

ill.

Mitra;

bless us Varuna;

bless us Aryaman;

bless us Indra, Vrhaspati; bless us wide-stepping Vishnu.
Obeisance to the Eternal; obeisance to thee, Breath; thou

art verily the manifested Eternal.
fested Eternal.

I will declare thee, the mani

I will declare the true.

I will declare the real.

May that guard me; may that guard the Speaker; may it guard
me; may it guard the Speaker.
Om.
Peace.
Peace.
Peace.
We shall declare the teaching: Color, sound; the measure, the
force; the word, the expansion;

this is called the study of the

teaching.
With us is radiance;

with

us, the shining

of

the

Eternal.

Then we shall declare the hidden teaching of unions, in its five
qualities: for the worlds, the fires, the wisdoms, the births, the
body.

These they call the great unions.

So, as to the worlds.

Earth is the first form; heaven, the last

form; shining ether, their uniting; the great Breath joins them.
Thus for the worlds.
Then as to the fires.
the last form;
them.

Earthly fire is the first form; the sun,

the waters, their uniting;

the electric fire joins

Thus for the fires.
The

Then as to wisdoms.

Master

is the first form;

he

who dwells beside him, the last form; the wisdom, their uniting;
the declaring of it joins them.
Then as to births.

Thus for the wisdoms.

Mother is the first form; Father, the second

form; what is born, their uniting; the engendering joins them.
Thus for births.
Then as to the body.

The lower jaw is the first form; the

upper jaw, the last form; voice is their uniting; the tongue joins
them.

Thus for the body.

These are the great unions.

He who knows the great unions

thus declared is united with offspring, cattle, the shining of the
Eternal, the food and the rest, the heaven world.
He who is the ruler of the hymns, born more immortal than
the hymns,-may he Indra enkindle me with wisdom.
one, may I become the receptacle of immortality.
be vitalized.

May my tongue be honey-sweet.

0 bright

May my body

May I hear \Yell

with both ears.
Thou art

the veil of

the

Eternal,

Guard well the wisdom heard by me.

endowed

with wisdom.

May the power that makes
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the garment of the Self, wide extended, bringing my vestures
and cattle, guard me, giving me food and drink; may that power
bring- me wealth of well-clad flocks.

That power I invoke.

�lay they who serve the Eternal come to me.

That power I

invoke.
That power I

May t hey who serve the Eternal pervade me.
invoke.

May they who serve the Eternal shine forth in me.

That

power I invoke.
May they who serve the Eternal give me self-control.

That

power I invoke.
May they who serve the Eternal bring me peace.

That power

I invoke.
May I become the shining in men.
May I become better than riches.

That power I invoke.
That power I invoke.

May I come onward to thee, divine wealth.

That power I

invoke.
May that divine wealth come onward to me.

That power I

invoke.
In this thousand-branched power, divine wealth, in thee shall
I become clean.
As the waters,

forward flowing,- as the months, enter the

consumer of days,-so may they who serve the Eternal come to
me, approaching from all sides.

That power I invoke.

Thou

art our dwelling; shine forth in me; come near to me.
Earth, mid-world, heaven,-there are these three names.

The

son of Mahachamasa reveals the fourth; it is Mighty, it is Eternal,
it is the Self.

Its members are the other shining ones.

Earth is this world; the mid-world is the interspace; heaven is
the other world; the Mighty is the Sun.

For from this Sun all

three worlds draw their might.
Then Earth is fire; the mid-world is the breath; heaven is the
sun;

the Mighty is the moon.

For from the moon the other

lights draw their might.
Then Earth is the Rig; the mid-world is the Sama; heaven is
the

Yajur; the

Mighty is the Eternal.

For from the Eternal all

the Vedas draw their might.
Then earth is the forward-life; the mid-world is the downward
life; heaver. is the distributing-life; the Mighty is the food.

For

from the food all the lives draw their might.
These verily are these four, fourfold ; four names for each of
the four.

He who knows these, knows the Eternal.

bright ones bring their offerings to him.

All the
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There is this shining ether in the inner being.

Therein is this

spirit formed of mind, immortal, golden.
Inward, in the palate, the organ that hangs down like a nipple,
-this is a birth-place of Indra.

And there, where the dividing

of the hair turns round, extending upward to the crown of the
head.
Earth rests in fire; the mid-world in the breath; heaven in the
Sun;

the Mighty in the Eternal.

He gains royal power over

himself, he gains lordship of mind, he is lord of voice, he is lord
of the eye, he is lord of hearing, lord of knowledge;

then he

becomes the Eternal, bodied in shining ether, the real Self, who
delights in life, who is mind, who is bliss; whose wealth is immortal
peace.
Earth, interspace, heaven, space, the spaces between ;
breath, sun, moon, the star-mansions;

fire,

waters, lesser growths,

greater growths, shining ether, the Self,-there in the realm of
being.
Then in the realm of the Self.
life,

downward-life,

mind, voice,

The forward-life, distributing

upward-life,

touch;

skin,

flesh,

uniting-life;
sinew,

seeing,

bone,

ascertained these divisions, the seer declared:

hearing,

muscle;

having

Fivefold, verily, is

all this; by the fivefold he enkindles the fivefold.

Om;

thus the Eternal is designated.

O m;

the All.

O m;

they say; thus they command.

thus the hymns of praise proclaim.
ings makes reply.

Om;

O m;

thus is designated

thus affirmation is expressed.

Om;

Command also,

the Sama hymns sing.

Om;

O m;

thus the priest of offer

thus the aspiration goes forth in praise.

thus he orders the sacrifice of

fire.

Om;

thus says the

knower of the Eternal, about to recite the Vedas: May I gain the
Eternal.

He, verily, gains the Eternal.

Righteousness, study, teaching;

truth, study, teaching;

fer

vor, study, teaching; self-control, study, teaching; peacefulness,
study,

teaching;

study, teaching;

teaching;

the fire-offering,

hospitality, study, teaching;

the

fires,

study,

humanity, study,

teaching; beings, study, teaching; their coming into being, study,
teaching; their being, study, teaching.
As to truth,

Satyavachas Rathitaras spoke.

Taponitya Paurushishti spoke.
Maudgalya spoke.

As to fervor,

As to study and teaching, Naka

This is fervor; this, verily, is fervor.

I am as the life of the tree; my glory is like the mountain-top;
I am purified in my root;
am full of

wisdom,

I am immortal, wealth, splendor.

immortal,

declaration of wisdom.

unfading.

I

This is Trishanku's
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Teaching him wisdom,
draws near him:
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the Master thus instructs him who

Speak truth;

fulfil the law;

stray not from

earnest study; bringing the wealth dear to the Master, cut not off
the thread of being.

From truth err not; from the law err not;

from well-being err not; from strength err not; from study and
teaching err not.
Err not from the works for gods and fathers;

take on the

divinity of the mother; take on the divinity of the father; take on
the divinity of the Master; take on the divinity of the guest.
Whatever deeds are blameless, these are to be followed, not
others.

Whatever deeds we have done well,

these are to be

followed by thee, not others.
Whatever knowers of the Eternal are more favored than we,
thou shalt honor them by giving a resting-place to them; thou
shalt give it with faith; thou shalt not give it without faith; thou
shalt give it with grace; thou shalt give it with modesty; thou
shalt give it with fear; thou shalt give it with learning.

And if

thou hast doubts about deeds or doubts about conduet, whatever
knowers of the Eternal are of sound judgment, attached, unat
tached, controlled, lovers of the law,-as they would aet in these
things, so shalt thou aet.
And among designations, whatever knowers of the Eternal are
of sound judgment,

attached,

unattached,

controlled,

lovers of

the law,-as they would aCt in these things, so shalt thou aet.
This is the teaching, this the counsel, this the hidden wisdom,
this the instruCtion, this is what is to be followed; this verily is to
be followed.
Om.
Bless us Mitra; bless us Varuna; bless us Aryaman;
bless us Indra, Vrhaspati; bless us wide-stepping Vishnu.

Obeis

ance to the Eternal; obeisance to thee, Breath, thou art verily the
manifested Eternal.

I have declared thee the manifested Eternal.

I have declared the true, I have declared the real.
guarded me, that has guarded the Speaker.

That has

It has guarded me,

it has guarded the Speaker.
Om.
Peace.
Peace.
Peace.
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From
STUDYING

the Tai"ttiriya Upanishad.

these Books of

Hidden

Wisdom,

one is divided

between two opinions: Are the truths and intuitions of life
that they convey somewhat carefully hidden, so that only by

rather close study one may come to an ·mderstanding of what they
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have to teach; or are they, on the contrary, so openly and frankly
expressed that no one having any understanding at all of what
they teach can possibly fail to comprehend and assimilate them?
Both opinions are probably true.

There are passages so clear,

so full of light, so "radiantly shining, " to use the words of the
Upanishads themselves, that no one whose mind has become in
any degree a mirror for higher things can fail to catch their light.
While, on the other hand, there are passages, not so much of
deliberately concealed meaning,

as of

complex and profound

nature, whose full significance can only be perceh'ed in the light
of many other passages, each of which catches a ray from one
side of the light of truth, so that only by the reUnion of all the
rays can their truth shine in its fulness.
Nor is the different quality of these two classes of passages
left to be decided by pure chance.
the truth.

Nothing could be further from

On the contrary, the passages most full of " radiant

shining" contain just the truths that must shine to us first out of
the darkness, truths like these:

Find the true Self behind the

habitual self; the true Self is born not, nor dies, but is immortal,
immemorial, ancient; the true Self is the Eternal,-that thou art.
When we have taken these truths home, and made them free
holders of our spirits, so that we know them inwardly, by their
own light, by the light of that very Self that is the Eternal, then
the whole of life slowly and gradually takes on another face;
everything

round us in this complicated,

many-colored world

begins to acquire a new and different value and significance.

We

begin at first to guess, and then clearly to see that life is not at all
what we believed it to be, what we were told it was, but some
thing quite other; something far more full of young, quickening
vigor, and sweeping, tremendous power that we had believed; and
as this awakening gathers force without and within us, we begin
to guess strange secrets of the building of the worlds, and how
they lie wrapped in the Self that is the Eternal.
Only after one has begun to see this new face of the world can
one understand at all what has been said about it by others to
whom this same shining light has appeared.

And it is this under

standing itself which is the key to all riddles and mysteries;

a

key

that can neither be stolen nor given away, but which each one
must make or win for himself to the best of his power.
greatest truth of all is oneness.

The

A truth that can hardly be com

municated, or gained any other way than by a dawning intuition
within the soul, an awakening sense of real and intimate unity
\Yith all that is.
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Yet, in spite of this oneness, life and the world seem wonder
fully varied and changing, always and ever mutable, in perpetual
ebb and flow.

The one, the real, is presenting itself to us in

many ways, in varied vestures, under different veils, in constantly
changing disguises.
But as it is the eternal One that wears these veils and vestures
and disguises, there is a clearly visible oneness running through
them all; as an actor has the same gait and figure in many parts.
So that we may group the vestures and disguises into series of
types, and then compare them together according to their cor
responding degrees of nearness to,

or farness from, the infinite

simplicity of the One.
By this grouping of the types of veil and disguise that the
One wears in manifested existence, we shall gradually build up a
conception of the form and charaCter of the universe; a sacred
science of things as they are- sacred, because nothing is holier
than the real.

To this science of things as they are, no one can

have access but they who have taken the first step towards seeing
things as they are, who have divined the oneness between their
real self and the Self of all beings.

Therefore every record of

this science will be a closed book to all who have not divined this
first secret; while it will be increasingly plain to all who share
the secret, in proportion to the force and luminousness of their
insight.
The Taittiriya Upanishad seems to be some such record of the
sacred science.
broken

thoughts,

Here and there, there are broken sentences,
half-developed

comparisons,

abruptly

inter

rupted and fragmentary teachings, as if the hand of time or some
other despoiler had borne heavily upon the pages of the record,
destroying much and hiding much from sight.

Yet, though much

has been destroyed, much remains, making this Book of Hidden
Wisdom a series of 1ight-flashes, calling up the hidden memories
in our hearts, leading us to an understanding of things as they
are.
Much will become plain, in this school-book of the mysteries,
by comparison with other records of the sacred sciences, and,
more than all, by comparison with other parts of the Upanishads
themselves.

One intuition in particular we shall find running all

through the teaching, as the great Breath runs through the three
worlds.

This is the teaching of the manifesting of the Self in a

graduated harmony of steps or worlds; a teaching of which very
much has been said in commenting on other Upanishads.

And

this teaching illustrates very well the distinetion between open
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and hidden science, the latter only intelligible to those who have
in some degree caught the light of the Self.

The simplest form

of this teaching is that side of it that refers to the fields of con
sciousness of the Self: waking, dreaming, dreamlessness, and the
fourth, which is no state but the Self itself.
Until the reality, independence, self-existence of the Self is in
some degree divined, this teaching is unintelligible.

For even

the first step of it, the idea that the manifold, waking, outward
world is the lowest mode of the Self, can only be comprehended
after it is known that the Self is.

Till this knowledge of the

Self is gained, it will be believed that the outward, waking world
is real, seif-existent, independent; and that the sense of self-hood
in us is an accident of the reality.

Then of dreaming.

When the

Self is known, it is seen that dreaming is but another mode of
manifesting of the Self, a mode of consciousness freed from the
tyranny of space; and that the external "realities" of waking life
are only frozen dreams,
which stands above space.

to be presently thawed by the spirit
Then again, dreamlessness.

People

would describe it as the vanishing of something; the disappearance
of

the outward things that made up the two other worlds of

waking and dream.

It is, in fact, a disappearance of something;

but that something is a double unreality, so that dreamlessness is
two degrees nearer the Real than waking, and one degree nearer
than dream.

This initial lesson depends, as we have seen, on the

preliminary understanding of the reality of the Self;
reality is known by first-hand knowledge,

the

till

that

teaching

that

dreamlessness is a far more vivid reality than waking life will
seem mere nonsense and incoherency.
With this initial lesson of the three steps to the Self, the three
worlds where the Self shines with divided light, the Taittiriya
U panishad is largely engaged;

and,

though the opening and

closing sentences of this chapter are probably of a different origin
and period,

the same idea runs through them also.

We may

illustrate this by saying that the initials of Mitra, Varuna, and
Aryaman, taken in reverse order, from the sacred syllable; that
Indra and Vrhaspati are names of the higher Self of dreamless
reality, Indra being the lord of the azure sphere of the sky, and
thus the ruler;

Vrhaspati corresponding to the planet

J upiter,

and being, besides, the Teacher of the "bright ones", as Indra is
their ruler.

Then again "wide-stepping" Vishnu,

who strides

across the firmament in three paces, is the thread-Self who knits
the repeated births together, and becomes manifest through the
three times and the three worlds.

These three steps of Vishnu
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are, we are told, a myth of the sun; yes, but then the sun is a
myth of the Self.

Then again it is not hard to discern the mean

ing of this: '' Obeisance to the Eternal; obeisance to thee, Breath;
thou art, verily, the manifested Eternal."
life.

Being is manifested as

The Eternal is Being, the great Breath, "he who sleeps in

the Mother," is life made manifest in space.
The first sentence of the Upanishad itself, following this bene
dietion, is not less clear,
Upanishads are seized.

once certain broad intuitions of the

The life becomes manifest through form;

as sound, through color; as force, through measure; as the ex
pansive power of the Evolver, through the Evolver's "sister and
bride," the feminine, passive Word.
Thus the world and the worlds begin to come into being.
Then the five unions or colleetivities.

In each case, there are the

three grades or steps to the Self, pervaded by a power or energy
of the Self.

First the "union" of the three worlds: earth,

waking life; dreamless life or heaven; and,
extremes,

the

mid-world,

the dream-world,

or

between these two
the

mirror-world,

refleeting earth from beneath, and heaven from above; the great
Breath,-manifested life,-joins them all three, and knits them
together.
Then the three fires.

Earthly fire, the energy of vital life;

the fire in the waters,-the fire of desire in the waters of emo
tional life; and the sun, the steady light of intuition.

All three,

modes of the electric fire, the manifested will of the Self.
Then in exaet harmony with these,
reached dreamless reality, lit by the

the Master,

fire of

who has

intuition,

stands

above the pupil; .the teaching is the link; the declaring of it joins
them together.

The description of the pupil as "he who dwells

beside, on the verge of, the Master" is a very graphic and lumin
ous image.

The pupil is he who has already passed over the

verge into the circle of light that surrounds the Master, and is to
that extent a partaker of his light.

Here, as always, the Master

is the higher Self, or one in whom the higher Self is luminous,
who speaks the language of the higher Self, whose will is the
power of the higher Self.
Father, Mother, Child; again an admirable figure.

Father is

heaven; Mother, earth; the Child is the life engendered between
them; the riches of the Self, born of

the union of

these two

powers of the Self.
Then the flocks and herds and offspring that belong to him
who knows this union; here, as elsewhere, flocks and herds, the
wealth of a pastoral people, are mystically used for the mystical
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wealth of

the awakened Self, the "fruits of the spirit."

''children"

are new births;

blameless '' sons"

The

are new births

spent in the gaining of wisdom.
Indra who is to enkindle with wisdom, to make us receptacles
of immortality, is again the Sky-lord, the higher Self.

It is not

difficult to divine the meaning of what follows, in the prayer to
Indra: "May my body be vitalized, may my tongue be sweet as
honey; may I hear well with both ears."

This is the tongue that

speaks, the ears that hear, in the presence of the Masters, the
ministers of new life ruled by the higher Self.
Then follows the long invocation to the higher Self,-the "veil
of the Eternal"- who brings the new vestures and the ''flocks
and herds"

of

mystic power; this changes to an invocation of

those in whom the higher Self is manifest, the "servants of the
Eternal."
ExaCtly such an invocation must be made by the intuition and
will; by the will, as motive power and executive force, guided by
the intuition as leader and light; or rather by the single power
which is at once will and intuition.
less determination to become
higher Self

There must be a steady, self

consciously and completely that

which we divine that we really are;

to open our

windows to the light, our hearts to the power, of that Self; to
make the personal self fade away before, and disappear into, the
higher Self.

The understanding of

this we have already;

it

remains to make it a living reality by the victories of the will;
victories to be gained by steady, unrelaxed aspiration and deter
mination.

The tyrannous obstacles in time and space must be

melted away and overcome; no mere lapse of time can accomplish
this, for the illusion of time is one of the very obstacles in the
path, and must fade away into the eternal now of the timeless,
everliving Self.
The invocation is again followed by the teaching of three
worlds, the three steps to the Self, in another form.
Then comes a very curious and remarkable passage: ''There
is this shining ether in the inner being.

Therein is this spirit

formed of mind, immortal, golden.
'' Inward, in the palate, the organ that hangs down like a
nipple,-this is the birthplace of Indra.
"And there, where the dividing of the hair turns round,
extending upwards to the crown of the head.
To make this quite clear,

we should have to touch on the

question of the higher vestures of the Self, their intimate con
neCtion with the outermost vesture, and the centres or organs in
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the head through which the higher vestures come into actual
relation with the outer, physical vesture; one organ being thus
the outer doorway to the mid-world;
world of the causal, intuitional Self.

the other, to the divine

Both doors must be opened

from within; after the unity of the Self has been realized.

Till

this is done, till unity, the supreme talisman of safety, is won,
any study of the "doors" is worse than useless.
The rest of the chapter is a series of finger-points along the
path of right understanding, toward the comprehension of unity.

THE EARLY RACES.
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'l)ayu Purana: IX, 123-180.

these dwelling places were made,

they also

made

houses; and as before they had tree-like dwellings, which
served as houses for them;

So, thinking the thing over again and again, they began to do
this: as some of the branches were grown upwards, and as other
branches were bent;
And as some branches had grown straight, and others were
crooked, thinking the thing over intelligently and entering into
it, just as the branches of

the tree grew;

In the same way branches were bent by them, and thus they
succeeded in making sheds and houses also.
And they were called 'sheds' from the 'shade' of the branches,
-this mad e them sheds; and as their minds were 'complacent '
therein, and as they gave 'complacency' to their minds;
Therefore, their houses and sheds were called 'palaces; ' they
made them to keep out extremes of heat and cold,

and then

bethought them of means of subsistence.
When the 'trees of the age,' along with their honey, had dis
appeared, the people were affiieted by dejeetion, and troubled by
hunger and thirst.

Then an excellence of the second age pre

sented itself to them in its turn; and this excellent,-rain when
they wished for it,-provided them with another means of sub
sistence.
The rainwater that collected in the hollows,

came out as

springs and streams and rivers, on account of the rain.
Thus the rivers began to flow at the coming of the second gift,
the outpouring of rain.
the surface of the earth.

Then the first drops of water reached
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And from this marriage of the waters and the earth, plants
were born;

and these plants produced flowers and roots and

fruits.
Without ploughing or sowing, fourteen kinds of garden and
forest plants appeared, producing flowers and fruits in season;
bushes and trees also appeared.
This was the first birth of herbage in the second age; and on
this herbage the people subsisted then, in the second age.
Thereafter arose among them rage and greed on all hands;
this was through a power beyond their control, through the power
of the second age.

Then they seized on the rivers and the fields

and the hills; on the trees and bushes and plants also, each using
force to the extent of his ability.
These perfeet selves whom I have spoken of before, in the
first age, the mind-born sons of the Evolver, who came forth from
the man-world;
Who were quiet or fiery or busy or sorrowful, they, returning
again, were born in the second age.
They became Brahmans, Kshattriyas, Vais hyas
evil men;

,

Shudras, and

they took being according to their deeds in former

births, whether fair or foul.
They who had no force, but were yet truthful in conduet and
harmles,:, whose greed was gone, who were self-conquered, dwelt
among them.

And others who had little li ght

,

seized on them,

and oppressed them; then they came into opposition to each other.
By their fault, as they quarrelled among themselves, the plants
were destroyed; for they seized them in their fists as missiles.
And the earth ate up, through the power of the age, the four
teen kinds of garden and forest plants; because they grasped at
the fruit and the flowers and the leaves together.
Then when they were destroyed, the people were famished,
and they went to the Self-being, the Ruler, the Lord of beings,
because they were afflieted with hunger;
They went begging for subsistence, at the beginning of the
second age.

The Evolver, the Self-being, the gracious one, knew

what were their thoughts;
And perceiving by clear insight, by direet vision, what was
right to be done, he again milked forth the plants that had been
eaten up by the earth.
With Sumeru as calf, he milked the earth; this cow then,
through that milking, brought forth seeds upon the earth.
And these seeds produced garden and forest plants once more;
these were seventeen plants including hemp, which end when the
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[The plants are enumerated.]

produced at the beginning of the second age.

These were

Without plough

ing or sowing grew these garden and £::.r
. est plants on all sides;
trees also, bushes, lianas, grasses, plants bearing roots and plants
bearing leaves.
They received those whose roots are their fruits, and those
that bear fruit and flowers.

These were milked from the earth of

old by the Self-being.
Here on the earth grew these plants, bearing flowers and fruit
in due season.

Then these plants thus put forth grew no more.

Then for subsistence for them, the Self-being again produced
means of subsistence;

the gracious one, the Evolver, devised

subsistence for them, the fruit of their toil, born of work.

Thence

forth plants sprang up after ploughing and sowing.

So this

means of subsistence of theirs became successful.
The Self-being set limits for them, according to the tendencies
that began to come forth in each relatively.

Some among them

rapacious and addieted to killing;
Given to protea others,-these he ordained to be Kshattriyas.
There were others who served these without fear.
They, speaking truth and saying prayers with regularity,
became Brahmans.

There were others of little vigor , theirs was

the work of Vaishyas, appointed to them.
They who, as cultivators, had wearied the earth and destroyed
much, were called Vaishyas and became providers of substance.
They who were sorrowful, who ran about busied with servile
works; of little vigor, of little might, these he declared to be
Shudras.
But

Their works and duties the Evolver ordained to them.

after

this system of

four

classes

had

been

completely

regulated.
These people, becoming infatuated, fell away from their duties;
not living according to the duties of their classes, they came into
confliet:.
Becoming conscious that this was so, the Evolver, the Lord,
ordained power, justice, and war as the duty of the Ksahttriyas.
Then he appointed the rites of sacrifice, study, and the re
ceipt of presents as sacred duties of Brahmans.
Tending
duty of

cattle, commerce, agriculture, he appointed as the

Vaishyas;

arts,

crafts,

service,

he ordained for

the

Shudras.
Brahmans, Kshattriyas and Vaishyas had to praetice sacrifice,
study and gifts alike.
Having thus ordained their duties and works on earth,

the
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Self- being further appointed to them abodes in other worlds for
their perfection.
To the ritual-practicing Brahmans was allotted the world of
the Lord of

beings;

the world of the Sky-lord for Kshattriyas

who turned not back in battle.
The world of the storm gods for the Vaishyas who fulfil well
their duties;

the world of celestial nymphs for Shudras

who

adhere to their servile duties.
Having allotted these abodes to the peoples who maintained
the duties of their classes, he divided the classes into orders.
In olden times, the Lord of beings instituted the four orders:
householder, student, forest-dwell er,

wanderer.

To those who fulfil not here the duties of their classes, those
who abide in the four orders give the name of

destroyers of

works.
The Evolver established the four orders, each according to its
name; to make them more intelligible, he declared their duties.
He
rites.

declared

also their methods of

procedure and various

First the order of householder, belonging to all the four

classes;
It is the foundation and source of the three other orders, them

I shall declare with the duties of each.

LOVERS O F THE EAST.
HENRY THOMAS COLEBROOKE.

SATIRICAL

A

1765-1837.
critic of our orientalists once said that their capacity,

like the Word divine in the heavens, had three grades: they
could edit a text supremely well;

they could translate it

indifferently well; they could elucidate it quite the reverse of well;
or, in other words, their elucidations brought not light, but rather
darkness visible.
The same critic went on to compare these grades of capability
with the three vestures of the Self; the text was the physical vest
ure, hence they of the waking, physical world were supremely
competent to deal ·with the text; the translation required a reflect
ing of the text in the mirror-world, the world between earth <md
heaven, to which these hardened students had but faulty access:
the elucidating of the text required something more, it required
an assimilating or the thought and inspiration that had brought the
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text into being, a unity with its causal nature in the divine world;
and from this unity the hardened students were debarred by theo
logical or scientific or material crystallization, which is the most
hopeless of all conditions of life, however great be the beauty of
the crystal.

We are far from agreeing with this view in its total

ity, as a great many of our scholars are by no means so competent
to edit a text as this critic supposes, while some of them in rare
and high moments, do really rise to the full inspiration of the
original.
But broadly, and applied to scholars of the better sort,
criticism is very just.

this

They are infinitely more competent to edit

a text than' to understand it, if it deals with high aspirations and
inspirations; for the scholar's nature,-profound appreciation of
the letter,-is the very opposite of inspiration which is of the spirit.
And the followers of inspiration generally seek it at first-hand,
in the divine things of to-day, not at second-hand, in the records
of the divine things of long ago.
bines both of these ways.

The real path of safety com

Gain wisdom, inspiration, for yourself;

compare it, complete it, by a study of the wisdom of others, of
the whole human race,-the best that has been thought since the
world began.
To do this, one must first know accurately what the long ago
world did think;

for this, we must search its records, edit its

texts, and gain a very precise knowledge of the meaning

and

value of its words; in other words, we must thoroughly master
the letter, before we can really enter into the spirit.

Here is the

value of Colebrooke's work in Oriental, and especially in Sanskrit
studies:

he was the first student to apply to Sanskrit a really

sound, scholarly, honest and accurate method; the first to seize,
with vivid force, the idea of seeing the texts as they really are;
of

finding out what their words actually mean; of ascertaining

the real values of forms, technical phrases, turns of expressions,
grammatical changes and the like.
Hence no one can negleEt Colebrooke and his work, when
speaking of a really sound study of Sanskrit.

Brahma is called

the grandfather of the universe; Colebrooke has an equal right to
be called the grandfather of Sanskrit dictionaries and grammars.

L ik e A n q u e til Duperron and Sir William Jones, Colebrooke
opened the door of the East with the key of the Persian language,
which was then, far more t ha n
macy and intercourse.

It

\\·as

1,ow,

the t ong u e of Asiatic diplo

only in 1793, aft er eleven. years'

residence in India, that he began t o study Sarn;krit.

And, from

the very Erst, the outward forms of things seemed to h:.i.ve inter-
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ested him far more than the spirit; he studied almost everything
Indian but the one thing supremely worth studying, the sane and
high philosophy of old Vedic days, with its lofty inspiration and
profound intuition.
A critical Grammar and dictionary of Sanskrit, learned studies
of

Hindu law, of

the algebra of the Hindus, and a series of

miscellaneous essays touching on numberless subjects of curious
and interesting research, as well as an account of Hindu religious
ceremonies, are set to his credit; but far the most valuable part
of his work is the ascertaining of the exact forms and meanings of
Sanskrit words, so abundantly contributed to by his dictionary
and grammatical labors.

The true work of understanding the

texts and drawing out their real value for our own use, only
begins where this dictionary and grammar work ends; but with
out this clearing and measuring of the foundations, no inhabitable
house of eastern knowledge could be built.

Here is Colebrooke's

translation of a famous Vedic hymn:
"Then there was no entity nor nonentity; no world, nor sky,
nor ought above it; nothing anywhere in the happiness of anyone,
involving or involved;
was not;
night.

Death

But THAT breathed without affiation, single with her who

is within him.
been.

nor water deep and dangerous.

nor then was immortality; nor distinction of day or
Other than him, nothing existed which since has

Darkness there was; for this Universe was enveloped with

darkness, and was undistinguishable like fluids mixed in waters;
but that mass, which was covered by the husk, was at length
produced by the power of contemplation.

First,

desire was

formed in his mind, and that became the original productive seed;
which the wise, recognizing it by the intellect in their hearts, dis
tinguish in non-entity.

Did the luminous ray of these creative

acts expand in the middle? or above? or below?

That productive

seed at once became providence (or sentient souls) and matter (or
the elements): she, who is sustained within himself, was superior.
Who knows exactly, and who shall in this world declare, whence
and why this creation took place?

The gods are subsequent to

the production of this world; then who can know whence it pro
ceeded? or whence this varied world arose? or whether it up
holds itself or not?

He who in the highest heaven is the ruler of

this universe, does indeed know;
this knowledge."

but not another can possess
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SELF-SOUL-MIND.
ATMA-BUDDHl-MANAS.

NOW

K

Katha Upanisbad l, 3.

Self as Master of the Chariot, and body as the chariot;
Know Soul as Charioteer, Mind also as the reins.

The powers, they call the horses, sensuous things their roads;
Self-powers-Mind united-this, say the wise, is the Enjoyer.

He who is not full of knowledge, with Mind ever ununited;
His powers are unswayed, like the charioteer's unruly horses.
But he who is full of knowledge, with Mind ever united;
His powers are swayed, like the charioteer's well-ruled horses.
He who is not full of knowledge, with Mind unruled, ever impure;
He gains not that Rest,-he returns to circling birth and death.
But he who is full of knowledge, with Mind well ruled, ever pure;
He gains that Rest wherefrom his is not born again.
He who firmly grasps Mind, the reins, like a charioteer full of knowledge;
He gains the Path,-that supreme Rest of the pervading Power.
Than the powers, the impulses are higher; than the impulses Mind is higher;
Than Mind, Soul is higher; than Soul is higher the great Self.
Than the great Self, the Unmanifest is higher; than the Unmanifest, Spirit is
higher;
Than Spirit, none is higher at all; this is the end, the supreme way.
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THE LOTUS OF THE BLISS OF THE ETERNAL.
Taitttriya Upanishad.

II.

T

HE

KNOWER

of the Eternal obtains the supreme; therefore

this is declared: Real, wisdom, endless is the Eternal; he
who knows that, hid in the secret place, in the supreme

firmament of the heart, he obtains all desires through the Eternal
that is wisdom.
From that, verily, from this Self, shining-ether was brought
forth; from shining-ether, breath;

from breath, fire; from fire,

the w aters ; from the waters, earth.
Froth earth, growths; from growths, food;

from food, seed ;

from seed, man.
He verily, this man, is formed of the essence of food.

His

head is here; his right side, here; his left side, here; this is him
self ;

this is his basis and support.

As this verse declares :
From food, verily, beings are born,-whatsoever beings dwell
on the earth; then by food they live, and to food also they go, at
the end.
For food is the eldest of

beings, therefore it is called the

cause of all growth; they all gain food, who worship food as the
Eternal.
Food is the eldest of beings, therefore it is called the cause
of all growth :-from food, beings are born ; when born, they
increase by food; beings are eaten and eat; therefore this is called
food that is eaten.
But besides this, formed of

the essence of food, there is

another inner self, life-formed.
By this, that other is filled; and this, verily, is of the nature
of man,-according to the manlike nature of that other, this also
is of the nature of man.
Of

this life-formed self, the forward-life is the head;

distributing-life is the right side ;
side ;

the ether is the self ;

the

the downward-life is the left

the earth, the basis and support.

As this verse declares :
By life, the bright ones live, and men and cattle also ;

life

verily is the life of beings, and therefore it is called the cause of
all life.
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They verily reach completed life, who worship life as

the

Eternal.
This,

verily,

is

the

embodied

self

of

that

which

comes

before it.
But besides this, the life-formed, there is another inner self,
mind-formed.
By this, that other is filled; and this, verily, is of the nature
of man,-according to the manlike nature of that other, this
also is of the nature of man.
Of this mind-formed self, the Yajur, verily, is the head; the
Rig, the right side; the Sama the left side; instruction the self;
Atharva-Angirasa the basis and support.
As this verse declares :
That from which voices turn back without gaining it, and
mind ;

knowing that bliss of

the

Eternal,

he

fears

not

for

evermore.
This,

verily,

is

the

embodied

self

of

that

which

comes

before it.
But besides this, the mind-formed, there is another inner self,
knowledge-formed.
By this, that other is filled; and this, verily, is of the nature
of man,-according to the manlike nature of that other, this also
is of the nature of man.
Of this knowledge-formed self, faith is the head ; righteous
ness, the right side; reality is the left side; union is the self; the
world-soul is the basis and support.
As this verse declares :
Knowledge draws forth sacrifice, it draws forth works also;
knowledge

all

the

bright

ones

worship,

as

the

eldest,

the

Eternal.
If he knows knowledge as the Eternal, if

he wanders not

from this; in the body, putting off all darkness, he attains all his
desires.
This,

verily,

is

the

embodied

self

of

that

which

comes

before it.
But besides this, the knowledge-formed, there is another inner
self, bliss-formed.
By this, that other is filled; and this, verily, is of the nature
of man,-according to the manlike nature of that other, this also
is of the nature of man.
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Of this bliss-formed self, what is dear is the head; joy is the
right side; rejoicing, the left side; bliss, the self; the Eternal,
the basis and support.
As this verse declares :
Being non-being, verily, this comes into being; he who knows
the

Eternal as non-being,-if he knows that the Eternal yet

really is,-him they know as really being.
This is, verily, the embodied self of what goes before it.
Then there are these questions :

whether he who has not

attained wisdom, on going forth from this world goes to that
world; and whether he who has attained wisdom, on going forth
from this world, attains that world.
He formed the desire :
duce beings.

Let me become great, let me pro

He brooded with fervor; having brooded with fer

vor, he put forth all this existence, whatsoever exists.

Having

put forth this, he went forth after it, and entered into it.

Having

gone forth after it and entered into it, he became the real and the
outward; the defined and the undefined; the encompassed and
the unencompassed;
the untrue.
there is.

knowledge and unknowledge; reality and

He became all that depends on the real, whatsoever
Therefore they call this dependent on reality.

As this verse declares :
Non-being was this, verily, in the beginning.
Therefrom

being

was

born.

This

he

made

as

himself.

Therefore this is called well made.

And as this is well made,

therefore it is excellent in essence.

He, verily, who has gained

this essence, becomes full of

bliss.

For who would live, who

would breathe, if this shining-ether were not bliss?

This there

fore is the cause of bliss.
For when he finds the fearless, the resting-place in this in
visible, selfless, undefined, unencompassed being, then he is one
who has gained the fearless.
But he who makes for himself antagonism in this being, for
him fear is ; fear is his who sees and believes thus.
As this verse declares :
Through fear of that, Breath blows ;

through fear of that,

rises the Sun; through fear of that, Fire and Moon; and Death
runs as fifth.
This, therefore, is the measuring of bliss :
Let there be a youth of excellent nature and fully accom-
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plished, well taught, full of firmness and power ;
earth be full of riches for him.

let this whole

This is one human bliss.

And if there be a hundred measures of such human bliss, this
is one bliss of the celestial singers of human form, or of a sage
who has ceased from desire.
And if there be a hundred measures of the bliss of celestial
singers of human form, this is one bliss of the divine celestial
singers, or of a sage who has ceased from desire.
And if there be a hundred measures of the bliss of

divine

celestial singers, this is one bliss of the fathers who dwell in the
long-lasting world, or of a sage who has ceased from desire.
And if there be a hundred measures of the bliss of the fathers
who dwell in the long-lasting world, this is one bliss of the divine
beings born in the birth-world, or of

a

sage who has ceased from

desire.
And if there be a hundred measures of the bliss of the divine
beings born in the birth-world, this is one bliss of the divine form
ative beings,-those who through works ascend to the divine be
ings,-or of a sage who has ceased from desire.
And if there be a hundred measures of the bliss of the divine
formative beings, this is one bliss of the pure divine beings, or of
the sage who has ceased from desire.
And if there be a hundred measures of the bliss of the pure
divine beings, this is one bliss of the Sky-lord Indra, or of the
sage who has ceased from desire.
And if there be a hundred measures of the bliss of the Sky
lord Indra, this is one bliss of the great lord of Vrhaspati, or of
the sage who has ceased from desire.
And if there be a hundred measures of the bliss of the great
lord Vrhaspati, this is one bliss of the lord of beings, Prajapati,
or of the sage who has ceased from desire.
And if there be a hundred measures of the bliss of the lord
of beings, Prajapati, this is one bliss of the Eternal, or of the
sage who has ceased from desire.
And the power that is here, in man, and the power that is
there, in the sun, is one and the same.
He who knows thus, on going forth from this world reaches
and is united with the self formed of the essence of food;

he

reaches and is united with the life-formed self; he reaches and
is united with the mind-formed self ;

he reaches and

is united

with the knowledge-formed self ; he reaches and is united with
the bliss-formed self.
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As this verse declares :
That from which voices turn back without reaching it, and
mind also,-knowing that bliss of the Eternal, he fears nothing
any more.
This thought no longer burns in him:
What have I not done well, what have I done ill?
He who knows thus, embraces them as Self ;
them both as Self, who knows thus.
Wisdom.

he embraces

Thus the Book of Hidden

THE FIVE VEILS OF THE SELF.

HO

W

In the 'Tailtiriya Upanishad: fl.

could live, who could breathe, if that shining-ether

were not bliss ?
This sentence strikes the note of the teaching, that has

been called the Lotus of the bliss of the Eternal.
It contains two distinet chapters or phases of those instruc
tions which are spoken of as following and crowning the four
Vedas.

The first phase is the teaching of emanations; the sec

ond is the teaching of the five veils of the Self, or, as they are
called here, the five inner selves.

But,

by some accident of

memory or arrangement, the second part of the teaching of ema
nation has been divided from the first by a long intervening sec
tion on the five veils, which, again, is separated by a seCtion on
cosmogony, from the verses that form its legitimate conclusion.
This separation and intermingling of incongruous material is. per
haps, the result of accident; perhaps the result of design,-a
simple expedient to turn away at the outset students whose sole
motive is curiosity, or who "having no depth of earth" will bear
only a swiftly growing, swiftly withering crop of good intentions.
But if this be the design, it is so transparent that one needs
only to rearrange the seetions to give the teaching perfeet se
quence and lucidity.

First, the teaching of emanations.

" Being unmanifest, verily, That comes into manifestation; he
who knows the Eternal as unmanifest, and yet knows that the
Eternal is, him they know as really being.
"He formed the desire : let me become great, let me produce
beings.

He brooded with fervor.

Having brooded with fervor,

he put forth all this, whatsoever exists.

Having put forth this,

he went forth after it, and entered into it.
"From this

Self,

verily, shining-ether was brought forth;

from shining-ether, breath;

from breath, fire;

from fire, the

waters; from the waters, earth;
' 'From earth, growths; from growths, food; from food, seed;
from seed, man. "
Here, as everywhere in the Books of Hidden Wisdom, there
is a very clear sevenfold classification; the seven outward stages
of manifestation: The Eternal, Manifestation or the Voice, Ether,
Air, Fire, Waters, Earth.
Then again, a return along these stages back toward the un
manifested; with Man as the fifth stage of the homeward journey.
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Then the second division of this chapter, the teaching of the
five veils of the Self, or the five inner selves; again requiring the
paragraphs to be arranged, and no more, in order to make the
instructions perfectly clear, regular, and symmetrical.

The five

veils are described thus:
"First, the inner self formed of the essence of food," -the
form of the body of man.

It is clearly not the physical body,

for, later on, we are told that, on "going forth" from the physical
body, the man first reaches and is united with this inner self of
the essence of food.

This

"going forth" has evidently two

meanings, here as elsewhere; it is either the upward return of
death, after a single life, or it is the far greater upward return,
after the whole circle of births and rebirths; the great upward
return to the Eternal, along the ''small old path, stretching far
away; the path that the sages tread," as another Book of Hidden
Wisdom calls it.
Then, after this form of the body of man, comes the next veil
of the Self, the next inner self :
"The life-formed self; by this life-formed self the form of the
body is filled; it is also of the shape of man,-according to the
manlike shape of the other, this is also of the shape of man."
This vital self or vital veil contains the five-fold life:
upward-life,
ward-life.

uniting-life,

forward-life,

distributing-life,

the

down

And this vital self is the self embodied in the pre

ceding formal self.
Then above this vital self, and embodied in it, comes the
emotional self or the mind-formed self, as it is here called; the
veil of the impulses that set the vital forces in action.
The comparison of these impulses with the four Vedas and the
secret instructions as fifth, is not so fanciful as it at first sight
seems, because the songs, hymns, chants, and charms of the Vedas
were considered as impulses and forces, set in motion by the wor
shippers, and impelling the ' 'gods" to bring to the worshippers

a

desired return in the form of some satisfaction or gratification.
These gratifications, in far the greater number of cases, were
' 'sons, grandsons of a hundred years, horses and elephants and
gold;" the chief utility of the sons and grandsons being to pray
their progenitor into paradise, and keep him there by the force of
their yearly rites.
Therefore the comparison of the Vedic songs and chants and
charms with the impulses of the body of desire is far more just
than a first glance shows.

As before, this self of impulse is

embodied in the vital self that precedes it.

THE FIVE

VEILS OF THE SELF.

Within this self of impulse, again, another inner self is em
bodied; the knowledge-formed self, the knowledge-formed veil
of the self.

It is the knowing, apprehending part of man; the

part that stands above the impulses, and gradually comes to com
prehend their meaning, direction, and tendency, so that, in due
time, these impulses and forces may be turned to the purposes of
of the Self.

The five elements of this inner self, as understood

by the teachers of this book of hidden wisdom, are: faith, right
eousness, reality, union, the approach to the world-soul.

They

make up the inner sense of the trueness of things and the real
values of things; and especially the sense of the truth that the
self is one with the Self;
Supreme.

that the individual is one with the

The end of this knowledge, we are told, is the put

ting off of all darkness while in the body, so that, on going forth,
the Eternal may be attained.

This knowledge-formed self is em

bodied in the self that precedes it,-the self of impulse and desire.
Within, above it, is the bliss-formed self, whose parts are joy,
gladness, rejoicing and bliss; whose proper home is the Eternal.
From the Supreme Self it is divided only by the thinnest vesture
of illusion, the illusion of separateness from the Eternal.
Then the five veils: formal, vital, impulsive, intellectual, spir
itual.

They very evidently correspond with the form, vitality,

body of desire, mind, and soul, of another sevenfold classification;
but their relation to the more usual threefold or fourfold division
of the Upanishads is not so immediately evident.
This threefold division that has already been examined at
great length is of course that of the three fires, the three vest
ures, the three selves, the three worlds.
Taking the last, the three worlds, we find that they are often
spoken of as earth, mid-world and heaven; or again, as earth,
the waters, and radiance; or,

yet again, as waking, dreaming,

and dreamless intuition.
How, then, are the five veils of the Self, the five inner selves
of the present teaching, to be correlated with these three worlds
so often found in other teachings ?

Apparently in this way: to

the outermost of the three worlds belongs one veil; to the inner
most also one; to the midmost, three.

Of these three, the lower

is a reflection of the outermost world in the waters, from below;
while the higher is a reflection of the highest world, from above.
Thus the formal body, the formal veil, of the fivefold series
belongs to the lowest and outermost of the three worlds,-earth,
or waking, physical life.
The vital body is a reflection of this in the mid-world, the
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mirror-world of the "waters; " it shares the nature of the world
of the "waters" in the ebb and flow of vital life; it bears the
imprint and refleetion of the outermost world, as "after the man
like shape of the formal body it has a manlike shape."
The emotional,

mental veil,

the mid-formed,

the body of

desire, is most characteristic of the mind-world, the world of the
waters, and shares its proper nature.

Like the waves and cur

rents of the waters, the impulses ebb and flow, rise and fall, flow
this way and that; and this fugitive, fleeting nature of theirs is
very well brought out in the philosophical definition of mind.
What is mind?

it is asked, in Shankara's Catechism; and the

answer is, Mind is that which intends and doubts;-which builds
together and unbuilds again,-to give the words their strietest and
most simple meaning.

It is, of course, clear that this is a quite

different use of the word "mind," from that which would identify
it with spirit; so that, perhaps, it would be better invariably to
use some word like emotion or impulse, which really build up
and unbuild again, and to avoid the word "mind" altogether.
Then the knowledge-formed veil, also belonging to the middle
world, but being a refleetion in it of the pure intuition of the
third and divine world above; this makes up the three veils that
belong to the mid-world of the waters, of dream, of fluid life;
one refleCted from below, one from above, one between these two.
To the divine world belongs the last veil, the bliss-formed;
because bliss is part of the proper nature of the divine world, as
are also eternity and wisdom;

the opposite of

these,

misery,

death, ignorance, being no more than abnormal, unnatural depart
ures from the divine world, and exclusions of the divine world.
Separated by "the measuring of bliss" from the rest of the
teaching of the five veils, stands a paragraph, whose true place
is clearly immediately after the teaching of the veils, in answer
to the questions as to those "who have gone forth," and the
worlds they reach.

"He who knows this, on going forth, reaches

successively and is united with the formal self, the vital self, the
emotional self, the intelleetual self, the blissful self".
The ''measuring of bliss" seems to embody a teaching of the
worlds above the
therein;

human world,

and the

lives

and

dwellers

it may well be compared with the Buddhist teaching

on the same question, that follows the teaching of the Noble
Eightfold Path.
Then the conclusion of this, as of every teaching, the divine
Self ''from which voice turns back, and mind also, without reaching
it; knowing that bliss of the Eternal, he fears nothing any more."
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From the Buddhist �barma Chakra 'Pra'Varttana Sutra; circa �.C. JOO ·

HERE

T

I.

are two ex�remes, Bruthern, Lll:it he who has renounced

should shun.
On the one side, the constant following after things that

appeal to lust and sensuality,-a low, bestial way, unworthy, un
profitable, fit only for the profane;
And, on the other side, the constant following after penance
that is painful, unworthy, unprofitable.
There

is a

middle

path,

Brothers,

that

shuns

these

two

extremes; a path found out by him who has come as others came
before;

a path that opens the eyes and gives understanding;

a path that brings restfulness of mind,

supreme wisdom, full

enlightenment, Nirvana.
What then is this middle path, Brothers, that shuns these two
extremes; the path found out by him who has come as others
came before; the path that opens the eyes and gives understand
ing; the path that brings restfulness of mind, supreme wisdom,
full enlightenment, Nirvana?
It is, verily, the Noble Eightfold Path; it is this:
Right seeing, right willing, right speaking, right behaving,
right living, right striving, right concentrating, right meditating.
This

is

the

middle

path,

Brothers,

that

shuns

the

two

extremes; the path found out by him who has come as others
came before; the path that opens the eyes and gives understand
ing; the path that brings restfulness of mind, supreme wisdom
full enlightenment, Nirvana.
This, Brothers, is the noble truth about sorrow:
Birth is full of sorrow, decay is full of sorrow, sickness is full
of sorrow, death is full of sorrow.
Contaet with the pleasant is full of sorrow, separation from
the unpleasant is full of sorrow, unsatisfied longing is full of
sorrow.

In a word the five groups of grasping are full of sorrow.

This, Brothers, is the noble truth about sorrow.
And this,

Brothers,

is the noble truth about the cause of

sorrow:
It is, verily, the thirst that causes outward existence, accom-
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panied by sensual enjoyment, seeking gratification now here,
now there; it is the thirst for the gratification of desire, the thirst
for outward existence, the thirst for present existence.
This, Brothers, is the noble truth about the cause of sorrow.
And this, Brothers, is the noble truth about the ceasing of
sorrow:
It is, verily, the destroying, without any remnant of lust, of
that same thirst;

the putting away of, the getting rid of, the

being free from, the ceasing to entertain this thirst.
This, Brothers, is the noble truth about the ceasing of sorrow.
And this, Brothers, is the noble truth about the path that
leads to the ceasing of sorrow.

It is, verily, the Noble Eightfold

Path; it is this:
Right seeing, right willing, right speaking, right behaving,
right living, right striving, right concentrating, right meditating.
This,

Brothers, is the noble truth about the destroying of

sorrow.
II.

That this was the noble truth about sorrow was not, Brothers,
among the teachings handed down;

but within me arose this

insight, within me arose this knowledge, within me arose this
understanding,
this light.

within me arose this wisdom, within me arose

And again, Brothers, that I should understand that

this was the noble truth about sorrow, although it was not among
the teachings handed down, within me arose this insight, within
me arose this knowledge, within me arose this understanding,
within me arose this wisdom, within me arose this light.

And

again, Brothers, that I had understood that this was the noble
truth about sorrow, although it was not among the teachings
handed down, within me arose this insight, within me arose this
knowledge, within me arose this understanding, within me arose
this light.
That this, Brothers, was the noble truth about the cause of
sorrow, although it was not among the teachings handed down,
within me arose this insight, within me arose this knowledge,
within me arose this wisdom, within me arose this light.

And

again, Brothers, that I should rid myself of the cause of sorrow,
although it was not among the teachings handed down, within
me arose this insight, within me arose this knowledge, within

me
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arose this understanding, within me arose this wisdom, within
me arose this light.
And again, Brothers, that I had rid myself altogether of the
cause of sorrow, although it was not among the teachings handed
down, within me arose this insight, within me arose this knowl
edge, within me arose this understanding, within me arose this
wisdom, within me arose this light.
That this, Brothers, was the noble truth about the ceasing of
sorrow, although it was not among the teachings handed down,
within me arose this insight, within me arose this knowledge,
within me arose this understanding, within me arose this wisdom,
within me arose this light.
And again, Brothers, that I should bring about the ceasing of
sorrow, although it was not among the teachings handed down,
within me arose this insight, within me arose this knowledge,
within me arose this understanding, within me arose this wisdom,
within me arose this light.
And again, Brothers, that I had brought about the ceasing of
sorrow, although it was not among the teachings handed down,
within me arose this insight, within me arose this knowledge,
within me arose this understanding, within me arose this wisdom,
within me arose this light.
That this, Brothers, was the noble truth about the path that
leads to the ceasing of sorrow, although it was not among the
teachings handed down, within me arose this insight, within me
arose this knowledge, within me arose this understanding, within
me arose this wisdom, within me arose this light.
And again, Brothers, that I should become master of the path
that leads to the ceasing of sorrow, although it was not among
the teachings handed down, within me arose this insight, within
me arose this knowledge, within me arose this understanding,
within me arose this wisdom, within me arose this light.
And again, Brothers, that I had become master of the path
that leads to the ceasing of sorrow, although it was not among
the teachings handed down, within me arose this insight, within
me arose this knowledge, within me arose this understanding,
within me arose this wisdom, within me arose this light.
And, Brothers, as long as my knowledge and insight were not
quite clear about each of these four noble truths in these three
degrees, so long I was uncertain that I had gained full insight
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into the wisdom that is unexcelled in heaven or earth, among all
ascetics or priests or gods or men.

.
But, Brothers, as soon as my knowledge and insight became

quite clear about each of these four noble truths in these three
degrees, then I became certain that I had gained full insight
into the wisdom that is unexcelled in heaven or earth, among all
ascetics or priests or gods or men.
And now this knowledge and insight have arisen within me;
the freedom of my heart is unshakeable; this is the end of birth
and death for me.
III.

Thus the Master spoke.

The company of the five brothers,

rejoicing, praised the Master's words.

And when the teaching

had been declared, there arose within the sage Kondanya the
insight of truth, spotless and stainless, that whatever has a begin
ning in that also lies the necessity of having an end.
And when that royal chariot wheel of the law had been set
forward by the Master, the bright ones of the earth cried out
and said:
In Varanasi-Benares-at the refuge Migadaya, the supreme
wheel of the law has been set forward by the Master,-the wheel
that can never be turned back by ascetic or priest, by bright one
or god or demon, or any power in the whole world.
And when they heard the cry of the bright ones of the earth,
the bright ones of the four regents of space cried out and said:
In Varanasi, at the refuge Migadaya, the supreme wheel of
the law has been set forward by the Master,-the wheel that can
never be turned back by ascetic or priest, by bright one or god

or demon, or any power in the whole world.
And when they heard the cry of the bright ones of the four
regents of space, the bright ones of the lord of death cried out
and said:
In Varanasi, at the refuge Migadaya, the supreme wheel of
the law has been set forward by the Master,-the wheel that can
never be turned back by ascetic or priest, by bright one or god
or demon, or any power in the whole world.
And when they heard the cry of the bright ones of the lord of
death, the bright ones of the place of bliss cried out and said:
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In Varanasi, at the refuge Migadaya, the supreme wheel of
the law has been set forward by the Master,-the wheel that can
never be turned back by ascetic or priest, by bright one or god
or demon, or any power in the whole world.
And when they heard the cry of the bright ones of the place
of bliss, the bright ones of the world of built-up vestures cried
out and said:
In Varanasi, at the refuge Migadaya, the supreme wheel of
the law has been set forward by the Master,-the wheel that can
never be turned back by ascetic or priest, by bright one or god
or demon, or any power in the whole world.
And when they heard the cry of the bright ones of the world
of

built-up vestures, the bright ones of the world of divinely

formed vestures cried out and said:
In Varanasi, at the refuge Migadaya, the supreme wheel of
the law has been set forward by the Master,-the wheel that can
never be turned back by ascetic or priest, by bright one or god
or demon, or any power in the whole world.
And when they heard the cry of the bright ones of the world
of divinely formed vestures, the bright ones of the vesture of the
Evolver cried out and said:
In Varanasi, at the refuge Migadaya, the supreme wheel of
the law has been set forward by the Master,-the wheel that can
never be turned back by ascetic or priest, by bright one or god
or demon, or any power in the whole world.
Thus, in an instant, in a moment, in the twinkling of an eye,
the cry went u p even to the world of the Evolver, and this great
system of myriad worlds shook and trembled and was violently
moved, and a bright, measureless light appeared in the world,
stronger even than the po\ver of the gods.
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THE SONG OF THE SELF.
Sankaracbarya's Siddbanta-Tattva-Vindu.

N

OR EARTH

nor water, fire nor liquid air,

Nor ether, nor the powers, nor these in one;
Undifferentiated, in dreamless perfect rest,

That, the One, final, blest, alone, am I.
Nor castes nor their divisions, rite nor rule,
Are mine, nor fixing mind and thought and mood;
No longer dreaming things not Self art ' I'

and 'mine,'

That, the One, final, blest, alone, am I.
Nor mother, father, nor the gods and worlds,
Nor Scriptures, offerings, shrines are there, they say,
In dreamlessness abandoned by the lonely Self;
That, the One, final, blest, alone, am I.
Nor sectary of Cause or Lord or Life
Knows That, nor follower of Saint or Rite,
In perfect union, pure of all but Self,
That, the One, final, blest, alone, am I.
Nor upward, downward, nor within, without;
Nor midward, backward, That, nor east nor west;
All-present everywhere in partless unity,
That, the One, final, blest, alone, am I.
Nor white nor black nor yellow, That, nor red;
Nor small nor very great nor short nor long;
Formless, yet like a light, a star;
That, the One, final, blest, alone, am I.
Nor teacher, teaching, learner, what is learned;
Nor thou nor I nor this expanded world;
Conscious of its own form, from error free,
That, the One, final, blest, alone, am I.
Nor waking, mine, nor dream, nor dreamless sleep;
Nor fire of life or heart or seeing soul;
These three are of unwisdom; but the fourth,
That, the One, final, blest, alone, am I.
Even expanded for the sake of Self.Self, that. still perfect, on no other rests.
All the wide world beside is little worth.
That, the One, final, blest, alone, am I.
Nor is this first with any second to it;
Nor lonely this, nor yet has it compeers;
Nor is this secondless One void or filled with aught;
How shall I tell this perfect wisdom's crowd.
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REAM,

D

THE DREAM OF LIFE.
wherein the Self is mirrored,

has two powers,-to

extend and to envelope; enveloping the habitual self and
its world, it extends a new self and life instead.

They remain only so long as the dream lasts, and are the
mirror-self and the mirror-world; nor, when one has awakened
from one dream, are they ever the same in another dream.
The mirror-self believes its mirror-world to be real; but the
habitual-self knows them both to be unreal.
The habitual-self believes its habitual-world to be real;

but

the supreme Self knows them both to be unreal.
The supreme Self knows its oneness with the supreme Eter
nal; and sees nothing apart from the Eternal except the unreality
of all else.

(From tlze Vakyasudlza.)
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THE LOTUS OF THE SAGE BHRGU.
'Taittiriya Upanishad,
II I.
INVOCATION.

M.

O

MAY That guard us two-teacher and pupil; may That
save us two; may we two do the work with valor; may we
be full of radiance; may the lesson be well learned; may

no discord arise to separate us.

Om.

Peace;

Peace; Peace.

Bhrgu was Varuna's son; he came up to his father Varuna:
Master, teach me the Eternal, said he.
The world-food, the breath, the seeing, the hearing, mind, the
voice,-he answered him,-That from which these beings are
born, That by which when born they live, That to which they go
forward and enter it completely, try to find out That for your
self,-That is the Eternal.
He brooded fervently; and, brooding fervently, he thought:
the world-food is the Eternal; for it is exaCtly from the world
food that these beings are born; by the world-food, when born,
they live; the world-food they go forward to and enter it

com

pletely.

And, thinking thus, he again came up to his father

Varuna :

Master, teach me the Eternal, said he.

answered him:

The �laster

try to find out the Eternal for yourself by brood

ing fervently, for the Eternal is fervent brooding.
He brooded fervently; and, brooding fervently, he thought :
the breath is the Eternal; for it is exaCtly from the breath that
these beings are born; by breath, when born, they live; breath
they go forward to, and enter into it completely.
thus, he again came up to his father Varuna:
the Eternal, said he.

And, thinking

Master, teach me

The Master answered him :

try to find out

the Eternal for yourself by brooding fervently, for the Eternal is
fervent brooding.
He brooded fervently, and, brooding feryently, he thought:
mind is the Eternal; for it is exaetly from m i n d that these beings
are born; by mind, when born, they live; mind they go forward
to, and enter it completely.
up to his father Varuna :

And, thinking thus, he again came

Master, teach me the Eternal, said hL".

The Master answered him : Try to find out the Eternal for Y' -.::·
self by brooding fervently, for the Eternal is fervent bro1 c>:;.
He brooded fervently, and, brooding fervently, he th••.:;.:::::
the soul that knows is the Eternal; for it is exaCtly from C::c �Oi:l
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that knows that these beings are born; by the soul that knows,
when born, they live; the soul that knows, they go forward to,
and enter it completely.
to his father Varuna :

And, thinking thus, he again came up
Master, teach me the Eternal, said he.

The Master answered him :

Try to find out the Eternal for your

self by brooding fervently, for the Eternal is fervent brooding.
He brooded fervently; and, brooding fervently, he thought;
Bliss is the Eternal; for it is exa&ly from bliss that these beings
are born; by bliss, when born, they live; bliss they go forward
to, and enter it completely.
This is that teaching of the sage Bh rgu the son of Varuna;
this stands firm in the supreme holy ether.
stands firm.

He who knows thus,

Possessing the world-food, he becomes a consumer

of the world-food.

He becomes mighty through offspring, flocks,

radiance of the Eternal, mighty in renown.
Let him not reproach the world-food ;

this is the sacred vow.

For the breath is verily the world-food ;

the body is a consumer

of the world-food; in the breath the body rest firmly; in the body

the breath rests firmly.
world-food.

Thus the world-food rests firmly in the

He who knows the world-food thus resting firmly in

the world-food, himself stands firm.

Possessing the world-food,

he becomes an eater of the world-food; he becomes mighty through
offspring, flocks,

radiance of the Eternal, mighty in renown.

Let him not overlook the world-food;

this is the sacred vow.

For the waters verily are the world-food ;

the fire is a consumer

of the world-food ; in the waters the fire rests secure ; in the fire

the waters rest secure;
world-food.

thus the world-food rests secure in the

He who thus knows the world-food resting secure in

the world-food, he himself rests secure.

Possessing the world

food, he becomes an eater of the world-food ; he becomes mighty
through offspring,

flocks, radiance of

the

Eternal,

mighty in

renown.
Let him magnify the world-food ; this is the sacred vow.
the earth is the world-food ;

the shining ether is

a

For

consumer of

the world-food; in the earth the shining ether rests secure.

In

the shining ether the earth rests secure; thus the world-food rests
securely in the world-food.

He who thus knows the world-food

resting secure in the world-food,
world-food;

he becomes an eater of the

he becomes mighty through offspring, flocks, radi

ance of the Eternal, mighty in renown.
Let him not refuse to any a part in the habitation ; this is the
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sacred vow.

Therefore, by whatever practice, let a man gain

the world-food

abundantly.

The world-food has been made

ready for him,-thus they say.

This world-food has, verily,

been made ready from the head ;

from the head for him it is

made ready.
the middle;

This world-food has, verily, been made ready from
from the middle for him it is made ready.

world food has, verily, been made ready from the end,

This

from the

end, verily, for him it is made ready.
He who knows thus:

as power, this is in the voice ; as pos

sessions, in the forward breath and downward breath; as work,
in the hands ; as going, in the two feet ;
power that puts forth ;

as putting forth in the

these are the human names of That.

Then as to the names of the shining powers : as fulness, this is in
the rain ; as force, in the lightning ; as well-being, in the flocks ;
as light, in the houses of the stars ;

as lord of being, immor

tality and bliss, in the power that generates ;

as the all in the

shining ether.
Let him draw near, saying:

this is the secure resting place.

He gains a secure resting place.
Let him draw near, saying: this is the mighty.

He becomes

mighty.
Let him draw near, saying: this is mind.

He becomes pos

sessed of mind.
Let him draw near, saying:

this is the power that bends.

His desires are bent before him.
Let him draw near, saying:

this is the Eternal.

He becomes

full of the Eternal.
Let him draw near, saying:
power.

this is the Eternal's destroying

His enemies who dwell within his house are destroyed,

and the sons of his brothers who are not dear to him.
The power that is here in the spirit, and the power that is
there in the sun-that power is one.
He who thus knows-on going forth from this world,

he

departs toward, and reaches, the self formed of the world-food ;
He departs toward, and reaches, the self formed of breath ;
He departs toward, and reaches, the self formed of mind ;
He departs toward, and reaches, the self formed of the soul
that knows:
He departs toward, and reaches, the self formed of bliss.
Passing through these worlds, possessing the world-food

ac

cording to his desire, taking forms according to his desire, he
dwells there, singing this song of oneness
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Wonder, wonder, wonder;
world-food,

I am the

I am the world-food,

I am the

world-food;

I am the eater of the world-food, I am the eater of the world

food, I am the eater of the world-food.
I am the maker of the song, I am the maker of the song, I

am the maker of the song.
I am the first born of the true ;

Before the shining powers, in the heart of the immortal.
He who gives me the world-food, he verily preserves me here;
I, as the world-food, destroy him who gives not the world-food·
I have perfeetly become all that is ;
I am full of golden light ;

he who thus knows

Thus the teaching of hidden wisdom .
INVOCATION.

May That guard us two ; may That save us two; may we two
do the work with valor; may we be full of radiance ; may the
·
lesson be well learned; may no discord arise to separate us.
Om.

Peace ;

Peace ;

Peace.

Bless us Mitra; bless us

Varuna; bless us Aryaman; bless us

Indra, Vrhaspati; bless us wide-stepping Vishnu.

Obeisance to

the Eternal; obeisance to thee, Breath; Thou art verily the mani
fested Eternal.

I will declare thee, the manifested Eternal.

will declare the true.
me.

I will declare the real.

May that guard the speaker.

guard the speaker.
Om.

Peace ;

Peace ;

Peace.

I

May that guard

May it guard me.

May it

THE FOOD OF THE WORLD.

T

HE

'Taittiriya Upanishad,

III.

third part of this Book of Hidden Wisdom, like the first

two, thoroughly suggests to us that it is a manual or first
lesson-book for students of the mysteries, or rather a series

of fragments from an old lesson-book, mutilated either by the
hand of time or the hand of the restrietor of knowledge.

It is to

be studied by the teacher and pupil together ; this is the meaning
of the invocation: May That, the nameless Eternal, guard us two;
may we be full of radiance; may no discord arise to keep us apart.
For there can be no teaching until the pupil has thought and
lived himself into the spirit of the master ;

no beginning of the

teaching until the pupil finds himself already doing, though with
imperfeet light, the same great work that the master has already
long been doing with valor and perfeet wisdom.
The lesson here is the parable of an ideal teacher and his
pupil ; a form of teaching used everywhere through these books,
as where Death

teaches

teaches Uddalaka;

Nachiketas ;

where the kingly sage

where Uddalaka teaches his son ;

palada teaches his six pupils.

where Pip

The teacher, the higher Self, or

one in whom the higher Self is absorbed, and brightly shining;
the pupil, the habitual self, reaching up toward the higher Self,
and striving, above all things, to let no discord keep him apart
from the higher Self.
Here the teacher is Varuna, the old god of the ocean of space;
the pupil, the sage Bhrgu, after whom the whole seetion of teach
ing is named.
thus:

The teacher answered his appeal for wisdom

That from which the

five outward elements are born,

whereby they live, where again they return, that is the Eternal;
-try to find it out for yourself.
The pupil, following this excellent counsel, set himself to find
out the Eternal for himself ; he made his thought flow outwards
to the world without him, then return within him, to become
conscious of its own being ;

he let the Self which is wisdom do

its own work in the secret place of the heart; or, to use the quaint
phrase of the old book, he brooded fervently.
The world-food, he thought, must be the Eternal; the wonder
full stuff, whatever it be, that pietorial outer things are built up
of;

the substance of the sun and stars, the mountains and rivers,

the sky and sea.

THE FOOD OF THE

WORLD.

But the master sent him back again to learn the lesson, neither
saying that this world-food, the strange substance of outward
things, is the Eternal, nor that it is not the Eternal.

His answer

drove the pupil again within himself, and withdrawing again to
the secret place of the heart, he grew to feel that that strange
substance of outward things and appearances is not the all in all;
that there are other powers moving this and breathing through
it ;

or, in the words we are used to, that matter is not a reality,

thing in itself, but only the hiding place of force;

a

that the atoms

of matter are not absolute, but only centres of force.

But we

will keep to the old picturesque speech of Bhrgu; the world-food
is not all; there is the breath that lives and breathes through the
world-food ; the breath must be the Eternal.
Again the Master,

neither denying nor affirming,

pupil back to brood once more within himself.

sent the

Growing more

vividly conscious within, he saw that this vivid emotion and feel
ing of his were a greater reality even than the breath; that they
were nearer to him, known at first hand, while the world-food
and the breath were known only outwardly, at second hand,
known only through his own vivid emotion and feeling.

This

vivid feeling, mind, he thought, must be the Eternal.
Again sent back by the Master, he saw that even feeling and
mind are more outward than the soul within him that perceives
them, and this soul that perceives, he thought, must be the
Eternal.
At last, by a happy inspiration, he discovered the teaching to
which the master had been leading him: Bliss is the Eternal ; the
The one reality is the Self that is Bliss, self

Eternal is Bliss.

being, self-subsisting, self-satisfying, the fulness of all things for
ever.

The one pain is deprivation, separation, antagonism: but

in the one Self that is the All, there can be no deprivation, no
separation, no antagonism, no pain; only perfect Bliss for ever.
Thus the teaching of Bhrgu;

and one can hardly imagine

a

better and happier way of picturing the onward path of life,
where each advance is marked by the appearance of a new self
and a new world ;

not confounding and destroying the old, but

transforming them, illumining them, penetrating them with a life
that makes all things new.
Then follow a series of admonitions, to establish the learning
soul in the right way.

Let him not reproach the world-food; let

him not turn back in bitter asceticism from the great outward
pictorial world;

for it is the garment of the Self, woven by the

breath for the purposes of the Self.

Let him not reject and spurn
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life, but rather gladly accept and learn its admirable wealth.

For

the divine world-food,-the Self,-rests firmly in the outer world
food,-the pi&orial universe,-and the whole of the universe is
to be made radiant and breathing by the Self, till it becomes one
with the Self, till nothing is but the Self.
Let him not refuse to any a part in the habitation ;

for all

selves are his other selves ; rays from the one Self that is his own
truest Self.
The powers of the Self lie hid in all things, in voice, breath,
hands ; in cloud, lightning, fire.
possessed of them.

Let him draw near and become

And there is the destroying power of the

Self that is to destroy the enemies of the Self, deprivation and
separation and antagonism ;
within his house;

these are the enemies who dwell

they are the sons of his false brothers,-the

children of the lower selves of passion and hate that usurp the
place of the one true Self.
When all the children of separation are destroyed, he becomes
one with the Self, the Self that is the world, and dwells there,
singing the song of oneness, knowing himself to be the breath
within the world-food,
maker of the song

the inventor of

the game of

life, the

I am the first born of the true ;

born in the

heart of the immortal, before the shining powers ;

I have per

:

fe&ly become all that is ;

I am full of golden light.

SELF, POTENCIES, VESTURES.

T

HE

The Crest jewel of Wisdom.

Shankara's 'Vi-vekachudamani:

71-rr;o.

first cause of Freedom is declared to be an utter turning

back from lust after unenduring things.
fulness, Control, Endurance ;

Thereafter Rest

a perfect Renouncing of all

acts that cling and stain.
Thereafter, the divine Word, a turning of the mind to it, a
constant thinking on it by the pure one, long and uninterrupted.
Then ridding himself altogether of doubt, and reaching wis
dom, even here he enjoys the bliss of Nirvana.
Then the discerning between Self and not-Self that you must
now awaken to, that I now declare, hearing it, lay hold on it
within yourself.
THE VESTURES.

Formed of the substances they call marrow, bone, fat, flesh,
blood, skin and over-skin;

fitted with greater and lesser limbs,

feet, breast, trunk, arms, back, head ;

this is called the physical

vesture by the wise-the vesture whose authority, as "I" and
•'my" is declared to be a delusion.
Then these are the refined elements :

the ethereal, the upper

air, the flaming, water, and earth.
These when mingled one with another become the physical
elements, that are the causes of the physical vesture.

The mate

rials of them become the five sensuous things that are for the
delight of the enjoyer,-sounds and other things of sense.
They who, fooled in these sensuous things, are bound by the
wide noose of lust, hard to break asunder,-they come and go,
downwards and upwards on high, led by the swift messenger,
their works.
Through the five sensuous things five creatures find dissolu
tion to the five elements, each one bound by his own character:
the deer, the elephant, the moth, the fish, the bee; what then of
man, who is snared by all the five?
Sensuous things are keener to injure than the black snake's
venom; poison slays only him who eats it, but these things slay
only him who beholds them with his eyes.
He who is free from the great snare, so hard to be rid of, of
longing after sensuous things, he indeed builds for Freedom, and
not another, even though knowing the six philosophies.
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Those who, only for a little while rid of lust, long to be free,
and struggle to reach the shore of the world-ocean,-the toothed
beast of longing lust makes them sink half way, siezing them by
the throat, and swiftly carrying them away.
By whom this toothed beast called sensuous things is slain by
the sharp sword of true turning away from lust, he reaches the
world-sea's shore without hindrance.

He who, soul-destroyed,

treads the rough path of sensuous things, death is his reward,
like hint who goes out on a luckless day.

But he who goes on

ward, through the word of the good Teacher who is friendly to
all beings, and himself well-controlled, he gains the fruit and the
reward, and his reward is the Real.
If the love of Freedom is yours, then put sensuous things far
away from you, like poison.
serenity,

pity,

But love, as the food of the gods,

pardon, reetitude, peacefulness and self-control;

love them and honor them forever.
He who every moment leaving undone what should be done,
the freeing of himself from the bonds of beginningless unwisdom,
-devotes himself to the fattening of his body, that rightly exists
for the good of the other powers, such a one thereby destroys
himself.
He who seeks to behold the Self, although living to fatten his
body, is going to cross the river, holding to a toothed beast, while
thinking it a tree.
For this delusion for the body and its delights is a great death
for him who longs for Freedom; the delusion by the overcoming
of which he grows worthy of the dwelling-place of the free.
Destroy this great death, this infatuation for the body, wives
and sons; conquering it, the pure ones reach the Pervader's su
preme abode.
This faulty form, built up of skin and flesh, of blood and
sinews,

fat and marrow and bones,

gross and full of impure

elements;
Born of the fivefolded physical elements through deeds done
before, the physical place of enjoyment of the Self; its mode is
waking life, whereby there arises experience of physical things.
Subservient to physical objeets through the outer powers,
with its various joys,-flower-chaplets, sandal, lovers,-the Life
mak es itself like this through the power of the Self; therefore
this form is preeminent in waking life.
But know that this physical body wherein the whole circling
life of the Spirit adheres, is but as the dwelling of the lord of
the dwelling.

SELF,

POTENCIES,

VESTURES.

Birth and age and death are the fate of the physical and all
the physical changes from childhood onward; of the physical body
only are caste and grade with their many homes, and differences
of worship and dishonor and great honor belong to it alone.
The powers of knowing,-hearing, touch, sight, smell, taste,
-for apprehending sensuous things; the powers of

doing,

voice, hands, feet, the powers that put forth and generate, -to
effect deeds.
Then the inward activity: mind, soul, self-assertion, imag
ination,

with their proper powers;

mind,

ever intending and

doubting; soul with its character of certainty as to things; self
assertion, that falsely attributes the notion of '' I;" imagination,
with its power of gathering itself together, and directing itself
to its object.
These also are the life-breaths:

the forward-life, the down

ward-life, the distributing-life, the uniting-life;

their activities

and forms are different, as gold and water are different.
The subtle vesture they call the eightfold inner being made
up thus: voice and the other four, hearing and the other four,
ether and the other four, the forward life and the other four,
soul and the

other

inward activities,

unwisdom,

desire,

and

action.
Hear now about this subtle vesture or form vesture, born of
elements not fivefolded; it is the place of gratification, the en
joyer of the fruits of deeds, the beginningless disguise of the Self,
through lack of self-knowledge.
Dream-life is the mode of its expansion, where it shines with
reflected light, through the traces of its own impressions; for in
dream-life the knowing soul shines of itself through the many
and varied mind-pictures made during waking-life.
Here the higher self shines of itself and rules, taking on the
condition of doer, with pure thought as its disguise, an unaf
fected witness, nor is it stained by the actions, there done, as it
not attached to them, therefore it is not stained by actions, what
ever they be, done by its disguise; let this form-vesture be the
minister, doing the work of the conscious self, the real man,
just as the tools do the carpenter's work; thus this self remains
unattached.
Blindness or slowness or skill come from the goodness or bad
ness of the eye; deafness and dumbness are of the ear and not
of the Knower, the Self.
Up-breathing,

down-breathing,

yawning,

sneezing, the for

ward moving of breath, and the outward moving,-these are the
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doings of the life-breaths, say those who know these things; of
the life-breaths, also, hunger and thirst are properties.
The inner activity dwells and shines in sight and the other
powers in the body, through the false attribution of selfhood, as
cause.
Self-assertion is to be known as the cause of this false attribu
tion of selfhood, as doer and enjoyer; and through substance and
the other two potencies, it reaches expansion in the three modes.
When sensuous things have affinity with it, it is happy; when
the contrary, unhappy.

So happiness and unhappiness are prop

erties of this, and not of the Self which is perpetual bliss.
Sensuous things are dear for the sake of the self, and not for
their own sake; and therefore the Self itself is dearest of all.
Hence the Self itself is perpetual bliss,-not its are happiness
and unhappiness;

as in dreamless life,

where are no sensuous

things, the Self that is bliss,-is enjoyed, so in waking-life it is
enjoyed through the word, through intuition, teaching and de
duction.
THE THREE POTENCIES.

The power of the supreme Master, that is called unmanifested,
beginningless unwisdom whose very self is the three potencies,
to be known through thought, by its workings,-this is glamor,
whereby all this moving world is made to grow.
Neither being nor non-being nor of the self of both of these;
neither divided nor undivided nor of the self of both of these;
neither formed nor formless nor of the self of both of these,
very wonderful and ineffable is its form.
To be destroyed by the awakening to the pure, secondless
Eternal, as the serpent imagined in a rope, when the rope is
seen; its potencies are called substance, force, and darkness; each
of them known by their workings.

The self of doing belongs

to force, whose power is extension, whence the preexistent activ
ities issued; rage and all the change of the mind that cause sor
row are ever its results.
Desire, wrath, greed, vanity, malice, self-assertion, jealousy,
envy, are the terrible works of Force, its activities in man; there
fore this is the cause of bondage.
Then enveloping is the power of Darkness, whereby a thing
appears as something else; this is the cause of the circling birth
and rebirth of the spirit, and the cause whereby extension is
drawn forward.
Though a man be full of knowledge, learned, skillful, very

SELF,

POTENCIES,

VESTURES.

subtle-sighted, if Darkness has wrapped him round, he sees not,
though he be full of manifold instruction; he calls good that which
is raised by error, and leans upon its properties, unlucky man
that he is; great and hard to end is the enveloping power of
Darkness.
Wrong thinking, contradictory thinking, fanciful thinking, con
fused thinking,-these are its workings; this power of extension
never leaves hold of one who has come into contact: with it, but
perpetually sends him this way and that.
Unwisdom, sluggishness,

inertness, sloth, infatuation, folly,

and things like these are of the potency of Darkness.

Under the

yoke of these he knows nothing at all, but remains as though
asleep or like a post.
But the potency of substance is pure like water,

and even

though mixed with the other two, it builds for the true refuge;
for it is a reflected spark of the Self, and lights up the inert like
the sun.
Of the potency of Substance when mixed the properties are
self-respect, self-restraint, control, faith and love and the long
ing to be free, a godlike power and a turning back from the
unreal.
Of the potency of substance altogether pure the properties are
grace, direct: perception of the Self, and perfect peace; exulting
gladness, a resting on the Self supreme, whereby he reaches the
essence of real bliss.
The unmanifest is characterized by these three potencies; it is
the causal vesture of the Self; dreamless life is the mode where
it lives freely, all the activities of the powers, and even of the
knowing soul having sunk back into it.
Every form of outward perceiving has come to rest, the know
ing soul becomes latent in the Self from which it springs; the
name of this is dreamless life, wherein he says '' I know nothing
at all of the noise of the moving world. "
The body, powers, life-breaths, mind, self-assertion, all changes,
sensuous things, happiness, unhappiness, the ether and all the
elements,

the whole world up to the unmanifest,-this is not

Self.
Glamor and every work of glamor from the world-soul to the
body, know this as unreal, as not the Self, built up of the mirage
of the desert.
But I shall declare to you the own being of the Self supreme,
knowing which a man, freed from his bonds, reaches the lonely
purity.
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There is a certain selfhood wherein the sense of

''

I

"

forever

rests; who witnesses the three modes of being, who is other than
the five veils; who is the only knower in waking, dreaming,
dreamlessness; of all the aetivities of the knowing soul, whether
good or bad, -this is the " I;"
Who of himself beholds all; whom none beholds; who kindles
to consciousness the knowing soul and all the powers; whom none
kindles to consciousness; by whom all this is filled; whom no
other fills; who is the shining light within this all; after whose
shining all else shines;
By whose nearness only body and powers and mind and soul
do their work each in his own field, as though sent by the Self;
Because the own nature of this is eternal wakefulness, self
assertion the body and all the powers, and happiness and unhap
piness are beheld by it, just as an earthen pot is beheld.

This

inner Self, the ancient Spirit, is everlasting, partless, immediately
experienced happiness; ever of one nature, pure waking knowl
edge, sent forth by whom Voice and the life-breaths move.
Here, verily, in the substantial Self, in the hidden place of the
soul, this steady shining begins to shine like the dawn; then the
shining shines forth as the noonday sun, making all this world
to shine by its inherent light; knower of all the changing moods

of mind and inward powers; of all the aets done by body, pow
ers, life-breaths; present in them as fire in iron, strives not nor
changes at all;
This is not born nor dies nor grows, nor does it fade or change
forever; even when this form has melted away, it no more melts
than the air in a jar.
Alike stranger to forming and deforming , of its own being,
pure wakefulness; both being and non-being is this, besides it
there is nothing else; this shines unchanging, this Supreme Self
gleams in waking, dream and dreamlessness as " I," present as
the witness of the knowing soul.
BONDAGE AND FREEDOM.

Then, holding firmly mind, with knowing soul at rest, kr.ow

L"

The

life-ocean, whose waves are birth and dying, is shoreless;

cruss

your self within yourself face to face saying, " This am

over it, fulfilling the end of being, resting firm in the Eternal.
Thinking things not self are
this,

''

I, -this is bondage for a

m

arising from unwisdom, is the cause of falling into

nn;
the

weariness of birth and dying; this is the cause that he feeds and
annoints and guards this form, thinking it the Self; the unreal,

SELF,

POTENCIES,

VESTURES.

real; wrapping himself in sensuous things as a silk-worm in his
own threads.
The thought that what is not That is That grows up in the
fool through darkness; because no discernment is there, it wells
up, as the thought that a rope is a snake; thereupon a mighty
multitude of fatuities fall on him who accepts this error, for he
who grasps the unreal is bound; mark this, my companion.
By the power of wakefulness, partless, external, secondless,
the Self wells up with its endless lordship; but this enveloping
power wraps it round, born of Darkness, as the dragon of eclipse
envelopes the rayed sun.
When the real Self with its stainless light recedes, a man
thinking "this body is I," calls it the Self; then by lust and hate
and all the potencies of bondage, the great power of Force that
they call extension greatly afflicts him.
Torn by the gnawing of the toothed beast of great delusion;
wandered from the Self, accepting every changing mood of mind
as himself, through this potency, in the shoreless ocean of birth
and death, full of the poison of sensuous things, sinking and
rising, he wanders, mean-minded, despicable-minded.
As a line of clouds, born of the sun's strong shining, expands
before the sun and hides it from sight, so self-assertion, that has
come into being through the Self, expands before the Self and
hides it from sight.

As when on an evil day the lord of day is

swallowed up in thick, dark clouds, an ice-cold hurricane of wind,
very terrible, afflicts the clouds in turns; so when the Self is en
veloped in impenetrable Darkness, the keen power of extension
drives with many afflictions the man whose soul is deluded.
From those two powers a man's bondage comes; deluded by
them he errs, thinking the body is the Self.
Of the plant of birth and death, the seed is Darkness, the
sprout is the thought that body is Self, the shoot is rage, the sap
is deeds, the body is the stem, the life-breaths are the branches,

the tops are the bodily powers, sensuous things are the flowers,
sorrow is the fruit, born of varied deeds and manifold; and the
Life is the bird that eats the fruit.
This bondage to what is not Self, rooted in unwisdom, innate,
made manifest without beginning or end, gives life to the falling
torrent of sorrow, of birth and death, of sickness and old age.
Not by weapons nor arms, not by storm nor fire nor by a
myriad deeds can this be cut off, without the sword of discern
ment and knowledge, very sharp and bright, through the grace
of the guiding power.
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He who is single-minded, fixed on the word divine, his stead
fast fulfilment of duty will make the knowing soul within him
pure; to him whose knowing soul is pure, a knowing of the Self
supreme shall come;

and through this knowledge of the Self

supreme he shall destroy this circle of birth and death and its
root together.
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W

ITH

A NEW DEPARTURE.
THE

beginning of the New Year let us make a slight

change in the way the wise books of the East are brought
forward in these papers.

At the end of the first six numbers, a year ago, a series of ques
tions were asked by the editor of these translations, and answered
by the readers.

Let us turn the matter round the other way this

year: let the questions be asked by the readers and answered
so far as the gods give grace, wisdom and understanding- by
the editor.
This new departure is suggested by a question which is an
swered at the end of this number-not the only question, one
can well believe, which the dark sayings of the three Lotuses
have inspired, but the only one which has hitherto made itself
articulate across space.
Though it would be better, in general, to keep to the subject
of each of these papers as they appear, questions of wider range
may also be useful sometimes; as their answers may help the
orienting, so to say, of individual works and passages.

z

FATHER, MOTHER AND SON.

S

ELF

Aitareya Upanisbad.
WAS

here verily in the beginning; nothing else opposing

at all.

He beheld, saying:

Let me now put forth worlds.

He put forth these worlds: the great sea, the ray-world, the
death-world, the waters.
in it heaven is set firm.
the death-world.

The great sea is above, beyond hea,·en;

The mid-world is the world of rays.

Earth,

·what is beneath it is the waters.

He beheld, saying:

Here then are worlds for me; let me now

put forth world-lords.

From the waters verily, laying hold on

spirit, he gave it form.
He brooded round it.
divided out like an egg.

As he brooded round it, a mouth \vas
From this m outh came formative-voice;

from formative-voice, fire.
Two nostrils were divided out.

From the two nostrils came

the life- breath; from the life-breath, wind.
Two eyes were divided out.

From the two eyes came seeing;

from seeing, the sun.
Two ears were divided out.

From the ears came hearing;

from hearing, the spaces.
Skin was divided out.

From the skin came hairs; from the

hairs, plants, the lords of the forest.
The heart was divided out.

From the heart came mind: from

mind, the moon.
The lower trunk was divided out.

From the lower trunk came

the downward-life; from the downward-life, death.
The power of putting-forth was divided out.

From the power

of putting-forth, vital force; from vital force, the \\"aters.
They, these shining powers, thus put forth in this great ocean,
moved forward.

Them he followed with hunger and thirst.

Him

they addressed: Cause a house for us to be born, wherein, standing
firm, we may eat food; said they.
Toward them he led up the cow.

They addressed him: Verily

for us this is not enough; said they.

Toward them he led up the

horse.

They addressed him: Verily for us this is not enough;

said they.
Toward them he led up man.
made, truly!

They addressed him: Well

Man verily is well made.

He addressed them:

Enter according to your abodes; said he.
Fire, becoming formative-voice, entered his mouth.
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Wind, becoming life-breath, entered his two nostrils.
Sun, becoming seeing, entered his two eyes.
Space, becoming hearing, entered his two ears.
Plants, lords of the forest, becoming hairs, entered his skin.
Moon, becoming mind, entered his heart.
Death, becoming downward-life, entered his middle.
Waters, becoming vital force, entered the power of putting
forth.
Him hunger and thirst addressed: For us two also cause a
place to be born; said they.

Them he addressed: In these verily,

in the shining powers, I give you a share; in these I make you
two sharers.

Therefore to whatever shining power offering is

brought, hunger and thirst verily become two sharers therein.
He beheld, saying: Here are worlds for me and world-lords;
food for them let me now put forth.
He brooded round the waters; from them brooded round, form
was born.

And this form that was born is food.

And this, put forth beyond it, it tried to reach and eat.
Through voice he tried to take it; he was not able to grasp it
through voice.

Had he been able to grasp it through voice, then

by naming it would food be enjoyed.
He tried to take it through life-breath; he was not able to
grasp it through life-breath.
through life- breath,

Had he been able to grasp it

then by breathing round it would food be

enjoyed.
He tried to take it through seeing; he was not able to grasp
it through seeing.

Had he been able to grasp it through seeing,

then by seeing would food be enjoyed.
He tried to take it through hearing; he was not able to grasp
it through hearing.

Had he been able to grasp it through hear

ing, then by hearing would food be enjoyed.
He tried to take it through skin; he was not able to grasp it
through skin.

Had he been able to grasp it through skin, then

by touching would food be enjoyed.
He tried to grasp it through mind; he was not able to grasp
it through mind.

Had he been able to grasp it through mind,

then by thinking would food be enjoyed.
He tried to grasp it by the power of putting-forth; he was
not able to grasp it by the power of putting-forth.

Had he been

able to grasp it by the power of putting-forth, then by putting
forth would food be enjoyed.
He tried to grasp it by the downward-life.

He laid hold on
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So it is the taking of food, this breath.

For this breath is

the life of food.
He, beholding, said: How may this be without me?
He, beholding, said: By which may I reach forward to it?
He, beholding, said:

If by voice it is spoken, if by breath

breathed, if by seeing seen,
touched, if by mind thought,

if by hearing heard,

if by skin

if by the downward-life down

breathed, if by the power of putting-forth it is put forth, then
who am I?
He pierced an opening here, at this division of the hair, and
entered.

Therefore this is called the opening, this is the door,

this is the giver of bliss.
the three dreams.

Of this are the three dwellings, of this

There is this dwelling, this dwelling and this

dwelling.
He, having entered into birth, looked round on beings: What
is there here foreign to me? said he.
He beheld this individual spirit as the Eternal.

This have I

beheld, said he.
From this, its name is Idan-dra [ "that beheld"]; Idandra ver
ily it is called.

And this, which is really Idandra, is spoken of

as Indra, by a hidden name; for the bright ones are, as it were,
pleased with what is hidden.
This is at first in the active power as a germ; what is seed, is
that; it is radiance come into being from all the parts.
self, verily, self is borne.

Within

When the active instils this into the

passive, he causes the germ to come to life.

This is its first birth.

This reaches self-being through the passive; becoming as a
part of the passive, this, therefore, does not injure the passive.
And the passive supports this self thus entered into it.
The passive that supports is also to be supported.
sive bears the germ.

The pas

The active at first, at the beginning of

birth, is the superior cause of the new being.

And as the active,

at the beginning of birth, is the superior cause of the new being,
thereby the active causes self to come into being for the continu
ing of these worlds.

For thus these worlds are continued.

This

is its second birth.
This is his self put forward for good works; thus this is his
other self for doing what has to be done.

And reaching its full

age, this goes forth; and going forth hence, is born again.

is its third birth.
This was said by a Seer:

This
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Being yet in the germ, of these bright ones I followed out all
the births; a hundred iron ones kept me in the dwelling; down
wards like a falcon I swiftly descended.
While lying, verily, in the germ Vamadeva said this.
He, thus knowing, from the separation of the body here,
ascending upwards, in that heaven-world all desires obtaining
became immortal.
What is this self ?-saying this we approach it in worship;
which self is this by which he beholds form, by which he hears
sound, by which smell smells, by which he modulates what is to
be spoken, by which he discerns between sweet and not sweet?
This that is the heart, the mind this, conscience,

apprehen

sion, discernment, perception, knowing, insight, comprehending,
thinking, understanding, consciousness, memory, will, resolution,
life, desire, power,-all these verily are names of perceiving con
sciousness.
This formative power, this sky-lord, this Lord of beings, all
these bright powers and these five elemental creatures-earth,
air, shining ether, the waters,

fires-these also that are com

pounded of parts, the seeds and the lesser seeds, the egg-born,
the womb-born, the sweat-born, the fission-born, horses, cows,
men, elephants, whatever there is that has life and moves and
flies, and what is stationary, all this is what leads perception, and
is set firm in perceiving consciousness.

The world is what leads

perception; the basis of it-what it stands firm in-is percep
tion; while perceiving consciousness is the Eternal.
He, verily, through this perceiving consciousness, through the
Self, ascending from this world here, in that heaven-world there
gaining all desires has become immortal.
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In the Aitareya Upanishad.

THE

Taittiriya Upanishad

was more directly concerned with

the individual teaching of the pupil, and the relations between
the pupil and the Master, as typified in the story of the sage

Bhrgu, then the

Aitareya Upanishad

is concerned with the great

scheme of the manifestation of worlds, in its widest and most
universal conception.
The beginning of the

A itareya Upanishad

takes us back to a

time,-if time it can be called, when there is no time,-when
even the ideal universe was not yet in being; when Self alone
was, and nothing at all but Self, self-supported, self-shining, self
contained.
Then comes the formation, the putting-forth, as it is called,
of the primordial, ideal universe; the first faint outline, the plan,
the frame on which the fully manifested worlds are afterwards to
be formed.
The Self,

beholding, said:

Let me now put forth worlds.

The word here translated, "beholding, said," means at once to
see or to view and to speak; as though it were a visible voice, or
an audible flash of light.

It is well worth while to take this

word, and trace it all through the Upanishads, so as to bring out
exactly its use and meaning.
In this

A itareya Upanishad

it is used all through for the

speaking and beholding of the formative Self, and for nothing
else; when the emanated powers, the manifested parts of the
formative Self, speak, another word is used, which expresses com
mon speech.
In the chapter, "THAT THOU ART" of the

ishad

Chlzandogya Upan

it is used in exactly the same way: " Being was in the be

ginning, alone and secondless;

Being beholding said:

Let me

become great, let me produce beings; it produced the Radiance.
Radiance, beholding said: Let me become great, let me produce;
it produced the Waters.
become great,

Earth.

The Waters beholding said:

let us produce;

That bright power,

Let us

they produced the food-world,

Being,

beholding said: Let me enter

these three powers, by this life, by my Self, let me give them
manifold forms and names.
In the first passage in which it occurs in the

Upanishad,

Brhad-A ranyaka

the formation of the Sun, the Waters and Earth has
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to

the

Radiance;

then the formative being "beholding said: If I absorb all this, I
shall make little food for myself.

By this formative-voice, by

this Self he put forth all this, whatsoever there is at all."

Here

again the expression is used in the same singular and original
sense.

It next occurs in a passage in the same Upanishad, begin

ning, like the
beginning.

A itareya Upanishad:

"Self, verily, was here in the

He beholding saw nothing else but Self.

He made

a beholding, and said: Why do I fear, since there is nothing else
but me.

Then he divided himself twofold into aB:ive and passive.

Then the passive beholding said" -and so forth.
power is formative-voice.

This passive

Once again the same word is used:

"He, verily, the Lord of beings, made a beholding and said: Let
me make a resting-place for this.

He put forth the passive"

formative-voice.
In the

Kena Upanz:Slzad-" By

whom"-it is used once for the

speech of the three great powers, the Sky-lord, the Breath, the
Fire-lord.

"The Eternal gained a viB:ory for the bright powers.

They beholding said: this is our viB:ory."
In two other Upanishads the same word is used, in each of
them once, in a meaning not identical but deeply suggestive.
the

Katha Upanz:Shad,

In

the story of Death and Nachiketas, it is

said: "The Self-being pierced the openings outward; hence one
looks outward, not within himself.

A certain wise man behold

ing viewed the Self with sight reverted, wishing for immortality. "
And in the

Prashna Upanz:Shad -"The

Questions"-the same

meaning: '' He is lead to the world of the Eternal, he beholding
views the spirit that rests within the dwelling, above the highest
assembly of lives."

In the same Upanishad the word is again

used in the first sense: the Spirit "made a beholding and said:
In the manifestation of what shall I become manifested; in the
founding of what shall I be set firm? "
So that, of eighteen occurrences of this word in the Upanishads,
thirteen direB:ly refer to the formative speech of the emanating
Spirit, the Logos, the Word; three refer to the speech of macro
cosmic powers of the three worlds; while two refer to the illumin
ation in Self of the individual who "views the Self with reverted
sight, wishing for immortality," who "beholds the Spirit resting
above the highest assembly of lives."
The expression is thus used either for the Voice, the formative
energy of the Logos, or for the same Voice within, when the
individual consciousness rises up to the Logos.
tory of a word of the highest import.

Thus far the his

To return now to the
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A itareya Upanishad.

The first emanation

which the Self beholding viewed, or "visibly voiced," is the Great
Deep, the Ocean, the Waters of Space, wherein the four princi
ples of the Macrocosm are to be developed.

These four macro

cosmic principles are called the Heavens, the Rays, the Earth,
the Waters; corresponding exaCtly to what the teacher of Shvet
aketu calls in inverse order, the World-food, the Waters, the Ra
diance and the higher divinity.
After this formation of the four macrocosmic principles in the
Great Deep, the specialized form ative Logos or Primordial Man
is "laid hold on, and brought forth from the Great Deep, and
given a form."
Within this Logos are to be formed the centres or potencies of
all the creative impulses which are to build the manifested worlds.
For each of

these centres there is a threefold formation: the

centre itself: its radiation or impulse or force, and the objeCt
ive or fully manifested
force.

external form corresponding to each

Thus the mouth is the centre; formative-voice, the force;

fire, the external form.

This ''fire" again calls to mind the

"visible voice," which is comprehended in the words "beholding,
said."

Again, the two nostrils are the centres; the life-breath,

the force or impulse; and the Wind, the external form.

It is

quite clear that these three formative steps correspond to the
three worlds; the centres to the world of Radiance or the Rays;
the forces or impulses to the mid-world, the world of the Waters;
the external forms, to the world of form, of Earth, of death,
for the crystallization into form is death.

Those who are curious

in numbers may note that, if we set aside "skin, the hairs, the
trees, lords of

the forest," as being no specialized centre, we

shall have a series of ten centres of force, each threefold in mani
festation; while, if the duplicates-two eyes, two ears, two nos
trils- are reduced to one each, the centres of force in the form
ative Logos are reduced to seven in number, each centre putting

forth a radiation through the middle world, which becomes an
externalized form or element in the physical world.

Then comes another stage in the great primeval drama of
manifestation.

" They, these shining powers thus put forth,

moved forward in the Great Deep.

Them the formative Self fol

lowed with hunger and thirst, "-with the twofold desire to be
come embodied, to become manifested, to taste experience.

Here,

very likely, as in the teaching of Shvetaketu, thirst is the tasting
of experience in the middle world, the world of the Waters, while
hunger is the tasting of experience in the physical world,

the

THE PRIMORDIAL MAN.
world of Food, of Earth.

9

The potencies, therefore, were beset

with the impulse to taste experience in this twofold way.
To gain this double experience a form is needed.

Three forms

are successively tried; the first two are rejected; the third, the
human form, accepted: "Toward the bright powers he led up
man; they addressed him: Well made, verily.
made.

Man verily is well

He addressed them, Enter according to your abodes."

This Man thus led up to the bright powers, is personified hu
manity, the reflection in the manifested world of the primordial
man, immanifest in the Great Deep.

The world of the Radiance

is, as it were, the Father; the world of the Waters, the Mother;
the physical world, with its manifested humanity, the Son.
Then, in the same order as before, the powers enter the cen
tres of force in man:

"Fire, becoming formative-voice, entered

his mouth; wind, becoming life- breath, entered his nostrils," and
so with the others.

If we were to represent the doctrine of the

Upanishad by a visible symbol, it would be something like this:
At the top, the unmanifested Self, radiating the three macrocos
mic planes or worlds in space; then, in the highest of

these

three worlds, a face with a mouth, two eyes, two ears, two nos
trils; the centres of the heart and the two lower powers being
also marked.

From these centers the impulses flow downward

through the middle world as forces, to the lowest world, where
they again come to centers as before, in the upper world.

But it

is better not to harden these things into too definite forms; it is
better rather to grasp them as they really are, as living forces;
as seeing, hearing, voice, not as diagrams on paper.
This second man, humanity,-as the first man is divinity,
was endowed with all the powers, but without a soul.

The third

stage had been reached; the fourth was now to come.

But before

the turning-point is reached, the utmost development outward
must be accomplished.

This is, as far as one can see, the mean

ing of the long parable of the typical man (personified human
ity ) trying to grasp food (to reach experience ) by each one of
the powers successively, and then at last gaining it by the lowest,
the power that corresponds to death.
beholding,

said:

Then the formative Self

"How may this m an exist without me?"

If

voice be the speaker, if sight be the seer, if hearing be the hearer,
who then is the Self ?
This is the exact counterpart of a passage in the

t's!tad-" By

Whom":

Kena [Jpan

"That which is not spoken by voice, but

through which voice speaks; that which beholds not by sight, but
by which sight beholds; that which hears not by hearing, but by
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which hearing is heard-know that to be the Eternal," the Self.
Then comes the remarkable passage: ''He pierced an open
ing here, at this junction of the hair (on the crown of the head) and
entered.

Therefore this is called the opening, this is the door, this

is the giver of bliss."
passage in the

To shed light on this, we m ust turn back to a

Taittirzjta Upanishad,

of the Teaching:

in the first part, the Lotus

" This is the shining ether within the heart,

the inner man; in this is the spirit of the form of mind, immortal,
golden; in the division of the palate, where as it were a nipple
hangs down, this is the wom b of Indra; and where the end of
the hair turns round, in the head, in the skull. "
is clearly the same· in both cases.

The conception

The "door" by which the Self

enters is the same as "the womb of Indra," the giver of bliss.
Just as the other "bright powers" have their dwelling in the
eyes, the nostrils, the mouth, so the Self is conceived as having
its dwelling, its place of appearing, when manifest in the physical
man.

And again, as before, Indra is mentioned as a symbol, "for

the bright ones are, as it were, pleased with what is hidden."
Then comes a definition:

the heart, the mind,

conscience,

apprehension, discernment, perception,

knowing,

prehending,

consciousness,

thinking,

understanding,

insight, com
memory,

will, resolution, life, desire, power,-all these are names of per
ceiving consciousness, modes of the Self.

" He, verily, through

this perceiving consciousness, through the Self, ascending from
this world and gaining all desires in the heaven-world, becomes
immortal. "

II

THE WITNESS.
Shankara's rc.Jivekacbudamani:

B

EGINNINGLESS

The Crest jewel of Wisdom.--201-207.

THE MANIFEST AND THE HIDDEN SELF.

is unwisdom, and all its works are too; but when

wisdom is arisen,

what belongs to

unwisdom,

although

beginninglessLike a dream on waking, perishes, root and all; though begin
ningless, it is not endless; it is as something that was not before,

and now z's,

this is manifest.

It is thus seen that, though without a beginning,

unwisdom
comes

comes to an end, just as something, which before was not,

z'nto being.

Built up in the Self by its being bound by disguise

of intelleetIs this existence as the

separate

life, for there is no other than

the Self, distinguished by its own nature, but the binding of the
Self by the intelleet is false, coming from unknowledge.
This binding is untied by perfeet knowledge, not otherwise;
the discerning of the oneness of the Eternal and the Self is held

by the scripture to be perfeet knowledge.
And this is accomplished by perfeetly discerning between Self
and not-self; thereafter discernment is to be gained between in
dividual and universal Self.
Water may be endlessly muddy, but when the mud is gone,
the water is clear.

As it shines, so shines the Self also, when

faults are gone away, it shines forth clear.
And when unreality ceases to exist in the individual self, it is
clear that it returns towards the universal; hence there is to be
a rejeCtion of

the self-assertion and other charaCteristics of the

individual self.
Hence this higher Self is not what is called the intelleetual
veil, because that is changeful, helpless of itself, circumscribed,
objeCtive, liable to err; the non-eternal cannot be regarded as
eternal.
The bliss-formed veil is a form containing the refleCtion of
bliss-although it is tainted with darkness; it has the quality of
pleasure, the attainment of well wished-for aims; it shines forth
in the enjoyment of good works by a righteous man, of its own
nature bliss-formed;

gaining an excellent form, he enjoys bliss

without effort.
The principal sphere of the bliss-formed veil is in drea mless
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sleep; in dreaming and waking it is in part manifest when bliss
ful objeets are beheld.
Nor is this bliss-formed veil the higher Self, for it wears a
disguise, it is a form of objeetive nature; it is an effeet caused
by good aets, accumulated in this changeful form.
When the five veils are taken away, according to inference and
scripture, what remains after they are taken away is the Witness,
in a form born of awakening.
This is the Self, self-shining, distinguished from the five veils;
this is the Witness in the three modes
change, without stain.

of perceiving,

without

The wise should know it as Being and

Bliss, as his own Self.
THE PUPIL SAID:
When the five veils are thus set aside through their unreality,
beyond the non-being of all I see nothing, Master; what then is
to be known as anything by him who knows Self and not-self ?
THE MASTER SAID:
Truth has been spoken by thee, wise one; thou art skilled in
judgment.

Self-assertion and

they have no being.

all these changes,-in the Self

That whereby all is enjoyed, but which is

itself not enjoyed, know that to be the Self, the Knower, through
thy very subtle intelleet.
Whatever is enjoyed by anyone, of that he is the witness; but
of that which is not enjoyed by anyone, it cannot be said that
anyone is the witness.
That is to be self-witness, where anything is enjoyed by itself;
therefore the universal Self is witness of itself; no other lesser
thing is witness of it.
In waking, dreaming, dreamlessness, that Self is clearly mani
fested, appearing through its universal form always as
" I" within, uniformly.

" l ,"

as the

This is "I" beholding intelleet and the

rest that partake of varied forms and changes.

It is manifest

through eternal blissful self-consciousness; know that as the Self
here in the heart.

[ 220 J

Looking at the refleetion of the sun refleeted in the water of a
jar, he who is deluded thinks it is the sun, thus the refleeted con
sciousness appearing under a disguise is thought by him who is
hopelessly deluded to be " I."
RejeCting jar and water and the sun refleCted there all together,
the real sun is beheld.

So the unchanging One which is refleCted

in the three modes, self-shining, is perceived by the wise.
Putting away in thought body and intelleet as alike refleetions
of consciousness, discerning the seer, hid in the secret place, the

THE
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Self, the partless awakening, the universal shining, distinguished
alike from what exists and what does not exist; the eternal lord,
all-present, very subtle, devoid of within and without, nothing but
self; discerning this perfet'tly, in its own form, a man is sinless,
passionless, deathless.
Sorrowless, altogether bliss, full of wisdom, fearing nothing at
all from anything; there is no other path of freedom from the
bondage of the world but knowledge of the reality of his Self, for
him who would be free.
Knowledge that the Eternal is not divided

from hz"m

is the

cause of freedom from the world, whereby the Eternal, the second
less bliss, is gained by the awakened.
Therefore one should perfet'tly know that the Eternal and the
Self are not divided; for the wise who has become the Eternal
does not return again to birth and death.
The real, wisdom, the endless, the Eternal, pure, supreme,
self-perfet't, the one essence of eternal bliss, universal, undivided,
unbroken,-this he gains.
This is the real, supreme, secondless, for besides the Self no
other is; there is nothing else at all in the condition of perfeet
awakening to the reality of the supreme being.
This all, that is perceived as the vari-form world, from un
knowledge, this all is the Eternal, when the mind's confusion is
cast away.

[2 3 0]

The pot made of clay is not separate from the clay, for all
through it is in its own nature clay; the form of the pot is not
separate;

whence then the pot?

It is mere name, built up of

illusion.
By no one can the form of the pot be seen, separate from the
clay; hence the pot is built of delusion, but the real thing is the
clay, like the supreme Being.
All this is always an effeet of the real Eternal; it is that alone,
nor is there anything else but that.

He who says there is, is not

free from delusion, like one who talks in his sleep.
The Eternal verily is this all; thus says the excellent scripture
of the

A tharva.

In accordance with it, all this is the Eternal

only, nor is there any separate existence of the attribute apart
from the source.
If this moving world were the real, then had the Self no free
dom from limitation, divine authority no worth, the Master Self
no truth; these three things the great-souled cannot allow.
The Master who knows the reality of things declared: I verily
am not contained in these things, nor do these creatures stand
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If the world be real, then it should be apprehended in

dreamless sleep; it is not apprehended there, therefore it is un
real, dreamlike, false.

Therefore the world is not separate from

the higher Self; what is perceived as separate is false,-the nat
ural potencies and the like; what real existence is there in the
attribute?

Its support shines forth

as wit!t attributes

illusively.

Whatever is delusively perceived by one deluded, is the Eter
nal; the silver shining is only the pearl shell.

The Eternal is

perpetually conceived as formed; but what is attributed to the
Eternal is a name only.
Therefore the supreme Eternal is Being,

secondless, of the

form of pure knowledge, stainless, peaceful, free from beginning
or ending, changeless, its own-nature is unbroken bliss.

[ 240]

Every difference made by world-glamor set aside, eternal, last
ing,

partless,

measureless, formless, unmanifest, nameless, un

fading, a self-shining light that illuminates all that is.
\Vhere the difference of knower, knowing, known is gone, end
less, sure; absolute, partless, pure consciousness; the wise know
this as the supreme reality.
That can neither be left nor taken, is no objeet of mind or
speech; immeasurable, beginningless, endless, the perfeet Eternal,
the universal "I."
THAT THOU ART.

The Eternal and the Self, indicated by the two words "that"
and "thou," when clearly understood, according to the Scripture
"THAT THOU ART," are one; their oneness is again ascertained.
This identity of theirs is in their essential, not their verbal
meanings, for they are

apparently

of contradictory charaCter; like

the firefly and the sun, the sovereign and the serf, the well and
the great waters, the atom and Mount Meru.
The contradietion between them is built up by their disguises,
but this disguise is no real thing at all; the disguise of the Master
Self is the world-glamor, the cause of the celestial and other
worlds; the disguise of the

indivz'dual

life is the group of five

veils,-hear this now:
These are the two disguises, of the Supreme and the

ual

individ

life; when they are set aside together, these is no longer the

Supreme nor the

z'ndividual

life.

The king has his kingdom, the

warrior his weapons; when these are put away there is neither
warrior nor king.
According to the Scripture saying, "this is the instruCtion,

the Seif is not that, not that,"

the twofoldness that was built up

AN ANSWER.
sinks away of itself in the Eternal; let the truth of this scripture
be grasped through awakening; the putting away of the two dis
guises must verily be accomplished.
It is not this, it is not this: because this is built up, it is not
the real,-like the serpent seen in the rope, or like a dream; thus
putting away every visible thing by wise meditation, the oneness
of the two-Seif

and Eternal-is

then to be known.

Therefore the two are to be well observed in their essential
unity.

Neither their contradictory character nor their non-con

tradictory character is all; but the real and essential Being is to
be reached, in order to gain the essence in which they are one

[2 5 o]

and undivided.

When one says: "This man is Devadatta," the oneness is here
stated by rejecting contradictory qualities.

With the great word

"THAT THou ART," it is the same; what is contradictory between
the two is set aside.
As being essentially pure consciousness, the oneness between
the Real and the Self is known by the awakened; and by hun
dreds of great texts the oneness, the absence of separateness,
between the Eternal and the Self is declared.
That is not the physical; it is the perfect, after the unreal is
put aside; like the ether, not to be handled by thought.

Hence

this matter that is perceived is illusive, therefore set it aside; but
what is grasped by its own selfhood,-"that I am the Eternal,"
know that with intelligence purified; know the Self as partless
awakening.
Every pot and vessel has always clay as its cause, and its
material is clay; just like this, this world is engendered by the
Real, and has the Real as its Self, the Real is its material alto
gether.

That Real than which there is none higher, THAT THOU

ART, the restful, the stainless, secondless Eternal, the supreme.

(To be c oncluded )
.

AN ANSWER.

A

QUESTION has been asked about the meaning of the frequent
references to the Vedas; whether they have any settled cor
respondences, as for instance in the second part of the

tiriya Upanisliad,
Five Veils."

Tait

which has been translated under the title: "The

The most general use of the names of Vedas, as

symbols, or as indicating correspondences, is that exemplified in
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the fifth question of the

Yajur,

the

Sama

Prashna Upanisltad,

are connected

the mystic syllable,

Rig,

where the

the

with the three measures of

and thus with the three

worlds,

or the

three modes of being-waking, dreaming, dreamlessness.

They

are used in the same way to refer to any threefold series: ''the

Rz''g,

to this world; the

Yajur,

to the middle world; the

Sama,

to

the world the seers tell of;" and used in another way they are
connected with the different members of a fivefold series.
in a fable in the

Chhandogya Upan£slzad,

Thus,

where the sun is said to

be divine honey, the sky the beam it hangs from, and the mid
space the honey-comb, the

Rig Veda

is said to be the flower that

contains the honey-streams of the eastern rays; the
is the flower of the southern rays; the

Sama Veda

Yajur Veda

the flower of

the western rays; the "story and tradition" mentioned in con

Atharva Ang z"rasa the oldest name for the
Atharva, Veda-of the northern rays; and the Eternal,

nection with the
fourth,

-

wherewith the "secret instructions" are connected, of the upward
rays.

It would be out of place to dwell on this fable here, but it

will have been seen that the

Rig, Yajur, Sama, Atharva Vedas,

with the Secret Instructions as fifth, are used as mnemonics for
the members of a fivefold series.

In the same way the four

Yajur, Rz'g, Sama, Atlzarva-Angirasa, and Instructions
fifth, are used, in the passage of the Taittiriya Upanishad

Vedas,

as

the

to

which the question referred, to indicate five impulses of mind,
which run parallel to the five vital breaths, or the five moral and
intellectual qualities, in the vital and intellectual veils respective
ly.

What these five impulses of mind are, we are not told in so

many words; we are left to work out the correspondences for our
selves.

Thus the impulse symbolized by the Secret Instructions

corresponds to the upward-life or ether in the vital veil, to union
with the Eternal, in the moral or intellectual veil, and to Bliss, in
the spiritual veil.

In another Upanishad, five impulses of mind

are mentioned, thus: intending, imagining, discerning, willing,
and aspiring.

These would fit in very well as the five characters

or impulses of the mind, in the passage we are considering, but
the correspondences are not always quite rigidly maintained.

c.

J.
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THE THREE WORLDS.

H

E

Katha Upanishad, ii, 1, 6.
WHO

knows the first-born of Radiance, born of old of the

waters, standing hid in secret, who looked forth through
creatures: this is that.

And the great mother full of divinity, who comes forth through
life, standing hid in secret, who was born through creatures: this

is that.
The fire hidden in the firesticks-like a germ well concealed
by the mother-that fire is day by day to be praised, by men
who wake, with the oblations: this is that.
Whence the sun rises, and whither he goes to setting; that all
the bright ones rest in, nor does any go beyond it: this is that.
What is here, that is there; what is there, that also is here.
He goes from death to death who sees a difference between them.
This is to be received by the mind, that there is no difference
here.

From death to death he goes, who sees a difference.
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THE WITNESS.
Skankara's 'Vi1Jekacbudamani:

The Crest

THE MANIFEST AND THE

jewel

of Wisdom.- 201-297.

HIDDEN

SELF.

(Concluded from jJ. I5.)

s dream-built lands and times, objects and knowers of them,
are all unreal, just so here in waking is this world; its cause
is ignorance of the Self; in as much as all this world,
body and organs, vital breath and personality are all unreal, in so
much THOU ART THAT, the restful, the stainless, secondless Eter
nal, the supreme.
Far away from birth and conduct, family and tribe, quite free
from name and form and quality and fault; beyond space and
time and objects,-this is the Eternal, THAT THOU ART; become
it in the Self.
The supreme, that no word can reach, but that is reached by
the eye of awakening, pure of stain, the pure reality of conscious
ness and mind together,-this is the Eternal, THAT THOU ART;
become it in the Self.
Untouched by the six infirmities, reached in the heart of those
that seek for union, reached not by the organs, whose being
neither intellect nor reason knows,-this is the Eternal, THAT
THOU ART; become it in the Self.
Built of error is the world; in That it rests; That rests in it
self, different from the existent and the non-existent; partless,
nor bound by causality, is the Eternal, THAT THOU ART; become
it in the Self.
Birth and growth, decline and loss, sickness and death it is
free from, and unfading; the cause of emanation, preservation,
destruction, is the Eternal, THAT THOU ART; become it in the
Self. [260]

A

Where all difference is cast aside, all distinction is cast away,
a waveless ocean, motionless; ever free, with undivided form,
this is the Eternal, THAT THOU ART; become it in the Self.
Being one, though cause of many, the cause of others, with
no cause itself; where cause and caused are merged in one, self
being, the Eternal, THAT THOU ART; become it in the Self.
Free from doubt and change, great, unchanging; where chang
ing and unchanging are merged in one, Supreme; eternal, un
fading joy, unstained,- this is the Ekrnal, THAT THOU ART;
become it in the Self.

THE
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This shines forth manifold through error, through being the
Self under name and form and quality and change; like gold itself
unchanging ever,-this is the Eternal, THAT THOU ART; become it
in the Self.
This shines out unchanging, higher than the highest, the hid
den one essence, whose character is selfhood, reality, conscious
ness, joy, endless, unfading,-this is the Eternal, THAT THOU ART;
become it in the Self.
Let a man make it his own in the Self, -like a word that is
spoken, by reasoning from the known, by thought; this is as de
void of doubt as water in the hand, so certain will its reality be
come.
Recognizing this perfectly illumined one, whose reality is alto
gether pure, as one recognfr:es the leader of men in the assembled
army, and resting on that, always standing firm in one's own Self,
sink all this world that is born, into the Eternal.
In the soul, in the hidden place, marked neither as what is nor
what is not, is the Eternal, true, supreme, secondless. He who
through the Self dwells here in the secret place, for him there is
no coming forth again to the world of form.
'When the thing is well known even, this beginningless mode
of thought, 'I am the doer and the enjoyer, is very powerful;
this mode of mind lasting strongly, is the cause of birth and
rebirth. A looking backward toward the Self, a dwelling on it,
is to be effortfully gained; freedom here on earth, say the saints,
is the th i nning away of that mode of thought.
That thought of 'I' and 'mine' in the flesh, the eye and
the rest, that are not the Self,-this transference from the real
to the unreal is to be cast away by the wise man by steadfastness
in his own Self. [270]
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THE MYSTERIES OF SOUND.'

0

Cbbandogya Upanisbad,

i, 1-7.

let a man draw near to this imperishable syllable as 'the
up-singing'; for with the syllable OM a man repeats the
up-singing. And this is the subsidiary explanation of it:
Of these beings, Earth is the essence; of Earth, the ·waters
are the essence; of the waters, Growths are the essence; of
growths, Man is the essence; of man, Voice is the essence; of
voice, the holy Hymn is the essence; of the holy hymn the mystic
Chant is the essence; of the mystic chant, the Up-singing is
the essence.
So this is the most excellent essence of essences, supreme,
lasting the whole lifetime of the evolver, the eighth,-this up
singing.
Then this is considered: what is the number of the holy hymn?
What is the number of the mystic chant? What is the number
of the up-singing?
Voice, verily, is the holy hymn; Life is the mystic chant; OM,
the imperishable syllable, is the up-singing. So there is the pair
Voice and Life, and holy hymn and mystic chant.
And this pair, verily, is put forth united in the imperishable
syllable OM. And when the pairs come together, then, verily,
they gain each other's desire.
He, verily, becomes a gainer of
his desires who, knowing this thus draws near to the imperishable
syllable as the up-singing.
And this imperishable syllable is also the form of command,
for whenever one commands anything he utters OM; and this
command is, verily, mastery.
He becomes master of his desires
who, knowing this thus draws near to the imperishable syllable
as the up-singing.
Through this the threefold knowledge turns: uttering OM one
commands, uttering OM he praises, uttering OM he sings the up
song; for the numbering of this imperishable syllable, through
greatness, through essence.
Through this both work, he who knows this thus, and he. who
knows not. For different are knowledge and non-knowledge; for
what a man works through knowledge, faith, and the secret teachM:

1 It will be advisable to study the Commentary that follow8, before reading this
translation.
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ing, that verily becomes more full of power; thus, in truth, the
subsidiary explanation or expansion of the imperishable syllable.

The bright powers and the dark powers, verily, where they
strove together, were both the offspring of the Lord of being;
then, verily, the bright powers uttered the up-singing: Through
this let us become masters of this Earth, said they.
They drew near to the nasal life-breath as the up-singing; but
it the dark powers pierced through perishableness. Hence through
it one smells both, sweet scent and foul odor; for it was pierced
through perishableness.
Then they drew near to voice as the up-singing; but it the
dark powers pierced through perishableness.
Hence through
it one speaks both, what belongs to the real and what be
longs to unrighteousness; for it was pierced through perishable
ness.
Then they drew near to seeing as the up-singing; but it
the dark powers pierced through perishableness.
Hence one
beholds both, what should be seen and what should not be seen;
for it was pierced through perishableness.
Then they drew near to hearing as the up-singing; but it the
dark powers pierced through perishableness.
Hence by it one
hears both, what should be heard and what should not be heard;
for it was pierced through perishableness.
Then they drew near to emotion as the up-singing; but it the
Hence by it one
dark powers pierced through perishableness.
intends both, what should be intended and what should not be
intended.
Then this which is the principle Life, this they drew near to
And the dark powers, coming to it, were
as the up-singing.
broken in pieces, like as a clod of earth coming against a rock
would be broken in pieces, so they were broken to pieces. And
he who desires destruction to one who knows thus, or intends
injury against him, he is that clod against the rock.
For through this higher life one does not discern sweet savor and
foul odor; for it is indeed freed from perishableness. And what
soever he eats and drinks through this, through it he protects
the inferior lives.
To this, verily, he attains, gaining it at the
end, entering into it at the end.
This, in truth, Angiras drew near to as the up-singing; and
this Angfras, verily, they think to be the members' (anga) es
sence ( rasa) .
Through this, in truth, Brhaspati drew near to this as the
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up-singing; and this Brhaspati they think to be the master of voice;
for voice is great (brhati) and of it this is the master (patz").
Through this, in truth, Ayasya drew near to this as the up
singing; and they think this to be Ayayasya, what comes (aya)
from the mouth ( asya).
Through this, in truth, Baka Dalbhya gained knowledge; he,
verily, became the singer of the up-singing for the men of the
forest of Naimisha. For them by chanting he gains their desires.
He becomes a gainer of his desires by chanting, who, know
ing this thus, draws near to the imperishable syllable as the up
singing. Thus far concerning the world of self, - the microcosm.
Then as to the world of the bright powers, - the macrocosm.
That power that glows fervid in t/ze heavens, let a man draw near
to that as the up-singing. For uprising that chants the up-sing
ing for beings, uprising it slays the fear of darkness. He be
comes a slayer of darkness who knows thus.
And the binding life is both this and that; both this glowing
heat here and that glowing heat there. And this they call the
sound, and that the answering sound; therefore let one draw near
to this fi re here and that fire there as the up-singing.
Also in truth let one draw near to the distributing-life as the
up-singing.
For what he breaths forth is the forward-life and
what he breaths downward is the downward-life, and the down
ward-life is the distributing life, and this distributing-life is voice;
therefore one speaks of voice as embracing the forward-life and
the downward-life.
But what voice is, that is the hymn; therefore one speaks of
the hymn, as embracing the forward-life and the downward-life.
But what the hymn is, that is the chant. Therefore he sings the
chant as the forward-life and the downward-life.
But what the
chant is, that is the up-singing.
Therefore he chants the up
singing as the forward-life and the downward-life.
And so whatever other virtue-possessing workings there are,
as the engendering of the fire and the going of the sacred fluid
and the compelling of the sturdy bow, these he works as the
forward-life and the downward-life. For this cause let him draw
near to the distributing-life as the up-singing.
Then let him draw near to the syllables of the 'up-singing';
for this is the 'up-singing': the forward-life verily is 'up'; for
through the forward-life he rises up.
Voice verily is 'sing-', for
they call voice song. Food verily is '-ing'; for in food, verily, all
this is set firm.
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Heaven, verily, is 'up'; the mid-world is 'sing-'; the earth is
The sun, verily, is 'up'; the breath of wind is 'sing-';
fire is '-ing'; the Sama Veda is 'up'; the Yajur Veda is 'sing-';
the Rig Veda is '·ing'.
In the milking, voice is the milk of him who is the milker of
voice.
Full of food, an eater of food he becomes, who thus
knowing draws near the syllables of the up-singing as the up
singing.
And thus let him draw near to blessing, increase, consumma
tion.
By whatever chant he is about to praise, let him have
recourse to that chant. In what hymn, to that hymn; belonging
to what seer, to that seer; whatever bright power he is about to
praise, let him have recourse to that bright power. By whatever
song he is about to praise, let him have recourse to that song; by
whatever praise he is about to praise, let him have recourse to
that praise.
Whatever space he is about to praise, let him have
And at the end, approaching the Self,
recourse to that space.
let him praise his desire, thinking on it, unbewildered; whatever
he is intent upon, that desire may be fulfilled; with whatever
desire he praises, with whatever desire he praises.
'-ing'.

OM: let him draw near to this imperishable syllable as the up
singing; for uttering OM he chants the up-singing. Of this, this
is the subsidiary explanation or expansion.
The bright powers,
verily, fearing Death, entered into the threefold knowledge. They
made a covering through the hymns. As they made a covering
through them, this is the hymn-ship of the hymns. Them there
Death,-as one might clearly behold a fish in the water,-beheld
clearly; they, piercing the song, the chant, the sentence, up
ward from the song, the chant, the sentence, entered into the
sound.
For when one comes to the song, he utters OM besides; thus
also with the chant and with the sentence. And the sound, verily,
is this imperishable syllable, he, verily enters the imperishable
Entering into it, the bright powers
syllable, immortal, fearless.
become immortal, fearless.
He who, verily, knowing this thus, sends forth the sound of
the imperishable syllable, he, verily, enters this imperishable
syllable, the sound, immortal, fearless; entering it, he becomes
immortal as the bright powers are immortal.
But, in truth, what the up-singing is, that the forth-sounding
is; what the forth-sounding is, that the up-singing is.
That sun
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verily is the up-singing, is the forth-praising; for sounding oM
the sun moves forward.
'This, verily, have I sung; therefrom mine art thou alone';
thus said Kaushitaki to his son; 'do thou make the rays encircle
thee; for thee they shall become abundant.' Thus much con
cerning the world of the bright powers.
Then as to the world of self.
This, verily, is the chief Life.
Let one draw near to it as the up-singing. For this moves for
ward uttering OM.
'This, verily, have I sung; therefrom mine art thou alone,'
thus said Kaushitaki to his son,-'do thou sing the lives as abun
dance; for thee they shall become abundant.' Thus, indeed, what
the up-singing is, that the forth-sounding is. When the sacrificer
is exhausted, verily, a poor up-singing will he give voice to,-a
poor up-singing will he give voice to.
This world, verily, is the song; fire is the chant. The chant
is expanded in the song; therefore the chant expanded in the
song is sung. For the half of the chant is this earth, and half is
fire,-its chant.
The midworld, verily, is the song; the breath of wind is the
chant, the chant is expanded in the song; therefore the chant
expanded in the song is sung.
For half of the chant is the mid
world, and half is the breath of wind,-its chant.
The heavens, verily, are the song; the sun is the chant. The
chant is expanded in the song; therefore the chant expanded in
the song is sung. For half of the chant is the heavens, and half
is the sun,-their chant.
The moon-houses, verily, are the song; the moon is the chant,
the chant is expanded in the song; therefore the chant expanded
in the song is sung.
For half of the chant is the moon-houses,
and half is the moon,-their chant.
And so in the sun the clear shining is the song, the indigo,
very dark, is the chant.
The chant is expanded in the song,
therefore the chant expanded in the song is sung.
And so the
clear shining of the sun is half of the chant, and half is the indigo,
very dark,-its chant. And so the spirit who in the inner sun, is
seen, gold-colored with gold-colored beard and gold-colored hair,
and, down to the nails, all golden. Like flame-colored lotus are
his two eyes, and Up-rising is his name; he has risen above all
things perishable.
He rises above all things perishable who
knows thus. Of him, the song and the chant are the two singers;
and from him comes the up-singing; hence the singer of the up-
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singing is his singer.
And whatever worlds are beyond that
world, them he rules and the desires of the bright powers. Thus
far concerning the world of the bright powers.
Then as to the world of self. Voice, verily, is the song; vital
breath is the chant.
The chant is expanded in the song, there
fore the chant expanded in the song is sung.
Voice is half of
the chant, vital breath is half,-its chant.
Seeing, verily, is the song, the self is the chant.
The chant
is expanded in the song, therefore the chant expanded in the song
is sung. Seeing, verily, is half the chant, self is half,-its chant.
Hearing, verily, is the song, emotion is the chant.
In the
song the chant is expanded, therefore the chant expanded in the
song is sung.
Hearing is half of the chant, emotion is half,
thus the chant.
And so what is the eye's clear shining, that, verily, is the song;
and the indigo, very dark, is the chant. The chant is expanded
in the song, therefore the chant expanded in the song is sung.
And what is the eye's clear shining, that is half the chant, and
the indigo, very dark, is half,-thus the chant.
And so the spirit who in the inner eye is seen, this, verily, is
the song, this the chant, this the hymn, this the sentence, this the
aspiration. And the form of him is as the form of that other,
and the two singers of him are the two singers of that other, and
his name is the name of that other, and whatsoever worlds are
after this world, them he rules, and the desires of men. And
they who sing to the lyre here, him verily they sing, thence come
wealth and gifts. And so he who, knowing thus, sings the chant,
he sings both; through that, verily, whatever worlds there are
beyond that, them he gains and the desires of the bright ones.
And so through this, whatever worlds are after this, he gains
them and the desires of men.
So may one, who knows thus, be
called a singer of the up-singing.
What desire do they gain? it
is said. Therefore he, verily, masters the song that fulfils desires
who thus knowing sings the chant,-sings the chant.

THE UP-SINGING.
Cbbandogya Upanisbad,

T
seemed to us that the editor of the Sacred Books of
the
East
did some wrong to the Upanishads, to his readers,
I
r.

ALWAYS

and to himself, when he chose the preceding passage as the
first to be translated in the first volume of his series. For, to the
reader unaccustomed to the Upanishads, unacquainted with many
rich and wonderful passages in them that throw the clearest light
on each other in most unexpected ways,-unfamiliar, in a word,
with many things that only long study makes manifest,-a pas
sage like this must appear not only obscure, but irritating, even
exasperating. And the passage here translated only amounts to
about one-sixth of the whole disquisition on the 'up-singing,'
all of which we must duly translate, in pursuance of our design
of showing the great Upanishads as they really are, though not,
perhaps, as they were once, in the days of long ago.
If we add to the general obscurity and enigmatic character of
all this, the fact that the editor of the series we have mentioned
has left many words untranslated, and not only untranslated but
metamorphosed by a translation incomparably capable of mislead
ing even the elect,-then we can only wonder whether any reader
of the Upanishads in that translation ever survived the first hun
dred pages.
If the sincerest truth must be told, even the more hardened
student, who has read the Upanishads through from cover to
cover, in the original Sanskrit, is quite likely to take leave of the
discussion of the 'up-singing' with an uneasy doubt in his mind
whether these passages have any meaning at all, or mean, per
haps, something very profound, and, if the latter alternative be
accepted, what precisely that very profound something is.
The position of things is something after this wise: the U pan
ishads, as we have them now, are not isolated treatises, but are
integral parts of longer works, half myth, half theology, which
are assigned to one or other of the four Vedas,-the Rig or Veda
of songs, the Sama or Veda of chants, the YaJur or Veda of sac
rificial sentences, the A tharva or Veda of magical incantations.
Now these longer works,- the Brahmanas, as they are called,
are really great cycles of traditional lore concerning the sacrifices,
their meaning, their first institution, their mystic capabilities for
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'milking the gods'-to use a chaste expression from the Veda of
the songs.
And we have the testimony of a Brahman, in a pas
sage in this same Chhandogya Upanishad, that the Brahmans,
who, as the sacrificial priests, were especially implicated in these
theological matters, might be quite familiar with them all, might
know all the songs and verses and chants and sentences by heart,
and yet remain as ignorant of the real mysteries, the secrets of
life and death, of life after death, and the renewal of life by re
birth, as any outer barbarian. And we generally find that, when
a Brahman discovered that he had a soul, and that his soul was
not to be satisfied by 'sacrifices and pious gifts,' even when he
himself was the recipient of the said gifts and 'eater of the leav
ings' of the said sacrifices,-we generally find that the pale Brah
man had to go to a Rajput, to one of the red warrior race, to
learn the real mysteries.
And we find it authentically recorded in the Upanishads, that
it was in this way that the Brahmans first heard of the teaching
of what we call reincarnation, and of the teaching of liberation
from rebirth,-the path of the Fathers and the path of the gods,
-and, further, that the Rajput warriors had long been familiar
with this teaching, and much else of high import besides.
So that, if we interpret a mass of evidence, all pointing in
one direction, aright, we shall believe that the red Rajput race
were the hereditary possessors of the Greater Mysteries, the real
secrets of life and death, while the Brahmans were the practic
ians of the lesser mysteries, of which the type, in the Upani
shads, is the aforementioned 'sacrifices and pious gifts.'
Now we have good reason to believe that these lesser myster
ies were not wholly confined to the slaughter of bulls and goats,
though that was a not inconsiderable element of Brahmanical
lore, and is so unto this day, as any visitor to the sacrificial shrines
in India can testify; but that they included also a series of psychic
secrets, such as the kindling of 'the three fires in the body, in
order to awaken psychic sight and hearing, by a process which
the Upanishads condemn with sternest denunciation.
Now this question of psychic secrets and occult arts is not
an easy one for anybody to solve satisfactorily, but the truth
seems to be something like this: there is a whole range of powers
and faculties which properly belong to perfected man,-to man,
that is, in whom the physical self, the psychic self, and the spir
itual self are all fully developed, each in his own world, under
the sovereighty of the divine Self, the inner Sun, the Eternal.
And this sovereignty of the divine Self is the certain guarantee
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that all these powers and faculties shall be used only for imper
sonal ends, for divine purposes; for as the Self is the Self of all,
no one in whom this Self is sovereign can conceivable injure
another, for thus Self would injure Self.
So that just as physical man has his right and lawful powers,
psychic man and spiritual man have theirs, and when in the
divine Self all these are perfected, the powers of man made per
fect ar.e of incomparable might and worth.
This is a mighty ideal, a splendid goal; and it would seem that
there is a highway to reach it: 'The Self-being pierced the open
ings outwards; hence one looks outward, not within himself. A
wise man with reverted sight looked towards the Self, seeking
immortality.' Or, as we would say, the way is this: A man who
feels himself to be at the beginning of the way, who feels the
dim, great mystery resting upon him, should rise up in spirit to
the highest light within him, and, bringing the rays of that light
downwards, should make it rule the whole of his life. When all
his life is new-created and energized and ordered by that light,
there will still be a highest light within, and this light will
have moved upwards,-will be higher than it was at the begin
ning. So that his work will have to be done again, in the light
of this higher shining. Again he must rise up to it in spirit, and
again bring the rays of the light down within his life, ruling and
ordering all his powers and works.
At the beginning, the name
of this light is conscience; later on, it is intuition; at the end, it
is omniscience, almighty.
And it would seem that, as a man does this, his psychic and
spiritual being are gradually perfected, and he gradually learns
to possess the new worlds that open around him. The light that
was at first a dim spark within him, becomes at last a shining sea,
the light ineffable of the Eternal.
There is thus a perpetual rising up to the light, and a perpet
ual working downward, a bringing down of the rays until they
rule the man's life and aU his works. And this would seem to
be the better way, the way of wisdom and reality.
But it seems there is another way, of which we have said
something before, when speaking of the 'kindling of the three
fires.' This lower way depends on a suppression of vital energies,
or rather their diversion and concentration, until denied their
normal outlet, they sweU upward and, carrying their force along
with them, set certain powers and energies in motion, in an
abnormal way. Then 'the seven flames rise upward' and powers
of psychic seeing and hearing are developed. And we may well
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believe that there are energies in the outer world which may
thereby be subjected and possessed, and powers over them which
may be gained.
Now along with this su ppression of the vital
powers, there is often the tendency to borrow the vital powers of
o thers, - of th e slaughtered bulls and goats that we have spoken
of before.
So that whenever we find a ritual of sacrifice, that
is, of slaughter, we naturally look askance at the psychic powers
which are its concomitants.
And it is this very element which is so characteristic of the
works on theology that the Upanishads are no w embedded in;
indeed the greatest Upanishad begins, 'Dawn is the head of the
horse fit for sacrifice.' And some of these sacrifices involved the
collection of over six hundred animals of various kinds, which,
however, were not slau ghtered but released after the ceremony.
So that it may be argued that the whole thing was orga nized for
the purpose of instructing the people in zoOlogy; but even if this
were so, the sacrifices did undoubtedly involve the slaughter of
the animals at the beginning, as they do in many Indian shrines
to-day.
So that the Upanishads have come down to us in the
midst of a mist which is certainly tinged with the colors of the
' lower way,' the wisdom from beneath, earthly, sensual , devilish.
T h ere w ere undoubtedly other sacrifices, quite blameless in
app e arance , and their place in the Vedic ritual is very great. Such
are the offerings of clarified butter to the Fire-god, and the sacred
juice of the moon-plan t, or the moon-fluid, to the Lord of the blue
s k y . Yet one has a lurking suspicion that these sacrifices also,
when not mere ineffectual shows, were not quite blameless either;
for the offering of clarified butter in the fire has a strong appear
ance of being really a symbolical representation of that very sup
pression and diversion of vital force for psychic ends, which we
have spoken of al re ady , the practice which the Upanishads so
vehemently condemn. And along with these sacrifices went a
whole science of psychic sound and the psychic powers of intoning
and incantation, from which, if our conj ecture as to its origin is
correct, we can hardly expect much good. And the passages in
the Upanishads which deal with 'the up-singing' have a strong
superficial resemblance to this psychic science of sound, whose
origin looks to us so doubtful .
The idea of the 'up-singing' is this: it refers to a triple sound,
or rather a series of three sounds, the first of which has affinity
with the lower world, the passional nature; the second belongs to
the mid - world , the emotional nature; the third to the higher
world, the spiritual and intuitional nature. Now, in chanting or
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intoning these three sounds, if one begins at the lowest , and in
tones it in an effectual way, it will rouse the powers of the passion
al nature; a certain amount of energy thus called forth will be
transferred to the emotional nature when the second sound, which
answers to the emotional nature, is intoned.
Thereafter the
accumulated energy, according to theory, is lifted up and made
available for spiritual purposes, when the third note is intoned.
Thus the 'up singing,' as the name suggests, is a using of the
s timulating power of sound to excite a lower energy and then
to bring it upward, - from below upwards, in opposition to the
divine and natural way, from above downwards.
The 'lower
way' begins with the passional energy, converts it into an emo
tional force, and then into a spiri tua l power, or at least tries
The divine way, which is also the natural one,
to do this.
begins by reaching up to the highest shining of the spiritual
nature, and allows this to wor k purification in the emotional
nature; and by the time the emotions are pure, there is sing
ularly little of the passional nature left. Indeed it would seem
that the divine way never directly touches the passions at all,
but simply allows them to be naturally effaced by the purify
ing of the imagi nation and emotion, through the working of the
divine shining within.
The result of this divine way, when con
sum m ated, is not an emaciated, tortured body, but a fine physical
being, radiant with the health of this wholesome earth,-a phys
ical being that is the vesture of the perfe c t p sy chic and spiritual
being within and above, the whole trinity irradiated by the shin
ing of the higher divinity, deathless, fearless.
But there is much to show that, when the souls of the better
Brahmans re volt ed within them against the rii:ual of the lower
way, and they came to the Rajput seers asking for w i s dom , their
kingly teachers made available the knowledge the Brahmans
already possessed, for the purposes of initiating them in t h e higher
wisdom . A nd they seem in this way to ha v e used the teaching
of the 'up-singing' as a symbol for making clear the doctrine
of the three w o rlds, - the earth - world, the mid- world, and the
heaven - world-and especially as these worlds are sym b olize d , in
their separatio n and u n i on , in the imperishable OM. The sig
nificance of this sy llable we have t re ated very f ull y already , and
we need only refer back to previ ous explanatio ns .
Then the 'up - sin ging' is used to sy m bolize another teachi n g ,
the teaching of the formation of the worlds.
In the ineffable
Eternal there are latent two creative powers, the active, energiz
ing Life, and the passive, formative Voice,- the divine Father
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and Mother of another Upanishad: 'and this pair, verily, is put
forth united in the imperishable syllable OM,' that is, in the
Eternal; and from the activities of the pair, the manifested worlds
arise.
Then comes the story of the bright powers and the dark
powers, whose energies are just these very contrasted qualities of
life and form; form being the limitation and hindrance of life.
The whole story is a strong and vivid way of saying that the five
fold lower nature of man, up to emotion, is under the sway of
two-sidedness; while the spiritual self, the 'principle Life,' is
above this two-fold alternation of ebb and flow. For 'emotion
intends and doubts,' but strong soul 'affirms only,' ever certainty
souled. 'For through this principle Life, the higher Self, one
does not discern sweet savor and foul odor; for it is indeed freed
from perishableness; and whatever this higher Self takes into his
own being and possesses, through this he guards the lower lives.
To this verily he attains, gaining it at the end, entering into it at
the end.'
Then there is much about contrasts and correspondences be
tween the microcosm and the macrocosm, which contains much
wisdom.
It will become intelligible if we remember that 'the
sun in the heavens' is the symbol of the higher Self in the divine
world; the 'breath of wind in the mid-space' is the symbol of the
psychic life, in the psychic world; the 'fire of this earth' the sym
bol of the vital energy of the physical life.
Then the syllables of the name 'up-singing' are taken to teach
the same correspondences and relations of the three worlds,
whether in man or outwardly.
Thus: Heaven, verily, is 'up ';
the mid-world is 'sing-'; this Earth is '-ing '.
Then a pretty expedient is used to illustrate energies and their
vestures. It is well known that the verses of the Rig Veda are
used as intoned chants in the Sama Veda; and the potency of the
chant is said to be expanded or latent in the hymn or song; the
mystic force, that is, is latent in the words. This is taken as a
symbol, and an excellent one, of the whole subject of energies
and their vestures, of, say, the psychic energy in the psychic
body, lying latent, expanded, until wisdom comes to energize it
into force.
Thus 'the mid-world'-the psychic body-'is the
song'; 'the breath'-the psychic force-'is the chant,' 1 ying
latent therein until called forth .
Then there is a splendidly developed series of correspondences
between macrocosm and microcosm, leading up to the spirit of
the macrocosm, described as a man, gold-colored, shining, 'clothed
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with the sun'; to this corresponds the 'man, of the color of the
sun,' who rises up immortal from the sacred fire.
Thus, using and purifying old traditions, in teaching their
pupils, the old Rajput seers made harmless through wisdom the
teaching of the lower way, superseding it by the way of divinity
and perfection, knowing which, a man becomes immortal.
c. J.
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THE WARRIOR.

EERSHIP is of the Self; actorship, of the powers.

For, as the
great King, even without being engaged himself, becomes
the warrior, through his army as instrument, simply through
sending them, by his command; so the steadfast Spirit, through
seeing and other powers, becomes the beholder, the speaker, the
willer, and takes on other powers like these, by being near only,
by unison, by sending them forth, by a strong attraction, like
that of the iron-loving lodestone, strong without exertion.'
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HREE, verily, were skilled in the up-singing: Shilaka Shala
Cbhandogya Upanishad, i, 7-ii, 21.

T

vatya, Chaikitayana Dalbhya, Pravahana Jaivala. They
said: In the up-singing, indeed, are we skilled; let us re
late the meaning in the up-singing.
Let it be so; said they.
So they took their places together. Then Pravahana Jaivala
said:
Let your honors speak first. I shall listen to the word of you
two Brahmans speaking.
So Shilaka Shalavatya said to Chaikitayana Dalbhya:
Let me question you.
Question me; said he.
What is the path of the chant? said he.
The tone; said he.
What is the path of the tone? said he.
Vital breath; said he.
What is the path of vital breath? said he.
Food; said he.
What is the path of food? said he.
The waters; said he.
What is the path of the waters ? said he.
The other world; said he.
What is the path of the other world ? said he.
Let it not lead beyond the heaven world, said he; we shall
stop at the heaven world for the chant; for the chant is the prais
ing of the heaven world.
To him, to Chaikitayana Dalbhya, Shilaka Shalavatya said:
Not firmly formed, verily, is your chant, Dalbhya; for if any
one were to say now: Your head will fall off! - your head would
fall off.
Let me then learn it from your honor; said he.
Learn! said he.
What is the path of the other world? said he.
This world; said he.
What is the path of this world? said he.
Let it not lead beyond the world, the foundation; said he.
We stop at the world, the foundation, for the chant. For the
chant is the praise of the world.
Then Pravahana Jaivala said to him: This chant of yours has
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its end, indeed, Shalavatya; if anyone were to say now: Your
head will fall off! - your head would fall off.
Let me then learn it from your honor; said he.
Learn! said he.
What is the path of this world? said he.
The shining-ether, said he. For all these beings come forth
into being from the shining-ether; to the shining-ether they go to
their setting; for the shining-ether is older than these two; the
shining-ether is the supreme dwelling-place. This up-singing, in
truth, is better than the highest; this is the endless; better than
the highest is his, he wins worlds better than the highest, who,
thus knowing, draws near to the up-singing that is better than
the highest.
After telling this to Udarashandilya, Atidhanvan Shaunaka
said to him: As long as they shall know this, for your offspring,
their life in this world will be better than the highest, and so in
the other world. So he who, thus knowing, draws near to this,
his life in this world becomes better than the highest, and so in
the other world.
When the Kurus were devastated by locusts, Ushasti Chakra
yana, with his virgin wife, dwelt destitute in the village of Ibhya.
He begged food of Ibhya, who was eating wild beans.
To him he said:
I have no more besides these; and what is here has been set
before me.
Give some of them to me! said he.
He gave them over to him.
But I drink not the liquor, for it would be impure leavings if
I were to drink it; said he.
Are not these also leavings ? said he.
No, for I could not live without eating these; said he. But I
can get water when I will.
He then, after eating, took what was still left to his wife.
But she had already begged successfully, so, taking them, she
laid them by.
And he, rising early in the morning, said: If we could get
food, we could get wealth; the king there is going to offer a sac
rifice, and he would choose me before all the priests.
His wife said to him: here, my lord, take these wild beans!
Having eaten them, he went to that extensive sacrifice.
There he went on up to the up-singers who were to chant the
opening song. He said to an up-singer:
Singer of the opening song, whatever bright power follows
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on the opening song, if you sing the opening song without know
ing this bright power, your head will fall off !
In just the same way he said to the up-singer:
Up-singer, whatever bright power follows on the up singing
if you sing the up-singing without knowing this bright poi;:cr,
your head will fall off !
In just the same way he said to the singer of the response:
Singer of the response, whatever bright power follows on the
singing of the response, if you sing the response without knowing
this bright power, your head will fall off !
They all, verily, ceased together, and sat there silent.
Thereupon he who was offering the sacrifice said:
I desire to know your honor!
I am Ushasti Chakrayana; said he.
And he said: I have sought your honor beyond all these sac
rifices, but not finding you I chose others. But let your honor
be mine for all the sacrifices.
Be it so; said he. Then let these sing the chant under my
direction. But as much wealth as you give to them, so much also
give to me.
Then the singer of the opening song came up to him, saying:
Your honor spoke to me saying-Singer of the opening song,
whatever bright power follows on the opening song, if you sing
the opening song without knowing this bright power, your head
will fall off ! - What is that bright power?
Life is that bright power, said he; for all these beings, verily,
enter together into Life, and go forth to Life; this is that bright
power. And if you had sung the opening song without knowing
this bright power your head would have fallen off, as I said.
Then the up-singer came up to him, saying: Your honor spoke
to me, saying- Up-singer, whatever bright power follows on the
up-singing, if you sing the up-singing without knowing this bright
power your head will fall off !-What is this bright power?
The sun-power; said he; for all these bright powers sing the
sun-power when it is on high; this is the bright power which
follows on the up-singing. And if you had sung the up-singing
without knowing this bright power your head would have fallen
off, as I said.
Then the singer of the response came up to him:
Your honor spoke to me, saying-Singer of the response,
whatever bright power follows on the singing of the response, if
you sing the response without knowing this bright power your
head will fall off!-What is this bright power?
-

,

THE MYSTERIES OF SOUND.

37

The world-food; said he; for all these beings live responsive
to the world-food. This is the bright power that follows on the
singing of the response. And if you had sung the response with
out knowing this bright power your head would have fallen off,
as I said.
Then, after this, the up-singing of the dogs, Vaka Dalbhya or
Glava Maitreya wandered about, studying the teachings. To
him a white dog appeared. Other dogs coming up together said
to him:
Let your honor sing food for us, for we are hungry.
He said to them:
Come to me here in the morning.
Then Vaka Dalbhya, wlwse other name was Glava Maitreya,
took them under his protection. Then, as those who, here, about
to sing the song after outward purification, wind onwards, holding
together, so they wound onwards. Then, coming together, they
uttered the sound: bing!
Hing! Om, let us eat! Om, let us drink! Om, oh bright one,
Varuna, lord of the waters, Prajapati, lord of beings, Savitar, lord
of light, bring food hither! oh lord of food, bring food hither!
This world, verily, is the sound-u.
The great breath, verily, is the sound - i.
The moon is the sound-atha, tlzus.
The self is the sound-iha, here.
The fire-lord is the sound-1.
The sun is the sound - il.
The pervading deities are the sounds-au, o, i.
The lord of beings is the sound- bing.
The life is the tone.
The world-food is the Word, the Splendor.
The thirteenth division of the chants without derivations, the
end, is the sound-hung. In milking for this, the Word gives
the milk, which is the milk of the Word. He becomes possessor
of the world-food, an eater of the world.food, who knows thus
this secret teaching of the chants, who knows this secret teaching.
The drawing near to the All by the chant, truly, is good.
What, truly, is good, that, they say, is the chant; what is not
good, that, they say, is not the chant.
Then they have declared this also: He approached him in
song by the chant, -he approached him in song by the good.
And, verily, they have also said: He approached him not in song
by the chant, - he approached him not in song by the good.
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And so they have also declared: What is good is as the chant
for us, it is good for us. And, verily, they have also said: What
is not good is not as the chant for us, - it is not good for us.
He, verily, who, knowing this thus, draws near to the good as
the chant, it will constantly happen that the good laws will come
near to him and bow down before him.
Among the worlds, let a man draw near to the chant as five
fold.
Earth is the preparatory sound.
Fire is the opening song.
The Mid-world is the up-singing.
The Sun is the response.
Heaven is the cessation.
Thus for the upward. Then for the returning:
Heaven is the preparatory sound.
The Sun is the opening song.
The Mid-world is the up-singing.
Fire is the response.
Earth is the cessation.
The worlds build for him, both the upward and the returning,
who, thus knowing, draws near to the fivefold chant among the
worlds.
In the rain, let a man draw near to the chant as fivefold.
The first wind is the preparatory sound.
Cloud is born, -this is the opening song.
Rain falls,-this is the up-singing.
It lightens, it thunders, - this is the response.
It clears, -this is the cessation.
It rains for him, it makes rain for him, who, thus knowing,
draws near to the fivefold chant in the rain.
In all waters, let a man draw near to the chant as fivefold.
The cloud that floats together is the preparatory sound.
What rains, -this is the opening song.
Those that roll eastward, are the up-singing.
Those that roll westward, are the response.
The ocean is the cessation.
He goes not forth among the waters, but becomes lord of the
waters, who, thus knowing, draws near to the fivefold chant in all
waters.
In the seasons, let a man draw near to the chant as fivefold.
The spring is the preparatory sound.

THE MYSTERIES OF SOUND.

39

The hot season is the opening song.
The rainy season is the up-singing.
The autumn is the response.
The cold season is the cessation.
The seasons build for him, he becomes lord of the seasons,
who, thus knowing, draws near to the fivefold chant in the seasons.
Among animals, let a man draw near to the chant as fivefold.
Goats are the preparatory sound.
Sheep are the opening song.
Cows are the up-singing.
Horses are the response.
Man is the cessation.
Animals are his, he becomes a lord of animals, who, thus
knowing, draws near to the fivefold chant among animals.
Among the lives, let a man draw near the fivefold chant as
better than the highest.
The forward-life is the preparatory sound.
Formative-voice is the opening song.
Sight-power is the up-singing.
Hearing-power is the response.
Mind is the cessation.
These are better than the highest. What is better than the
highest becomes his, he wins worlds better than the highest, who,
thus knowing, draws near to the fivefold chant as better than the
highest, in the lives. Thus far for the fivefold division.
Now for the sevenfold division. Let a man draw near to the
chant as sevenfold, in the Word.
Whatever, in the Word, is the sound-"hung," is the
preparatory sound.
Whatever is "pra" is the opening song, prastava.
Whatever is "a" is the onward movement, adi.
Whatever is "ut" is the upsinging, udgitha.
Whatever is "prati" is the response, pratihara.
Whatever is "upa" is the return, upadrava.
Whatever is ''ni" is the cessation, nz'dhana.
In what is milked, the Word gives the milk for him, which is
the milk of the Word; a possessor of food, an eater of food he
becomes, who, knowing thus, draws near to the sevenfold chant
in the Word.
And so, verily, let a man draw near to that sun as the seven
fold chant. Through that which is ever the all, the chant comes
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towards me; towards me, through the completely perfe c t one.
Therein all these beings find their places; thus let a man kno\Y.
What is before the sunrise is the preparatory sound; to this
cattle are joined; therefore they utter a preparatory sound, for
they are sharers in the preparatory sound of this chant.
What is in the first rising of the sun, is the opening song of
praise; to this men are joined. Therefore they are de s ir uus of
praise, desirous of fame, for they are sharers in the o p ening song
of this chant.
What is at the time the cattle gather is the onward mo\·ement;
to this winged ones are joined. Therefore they in the mid-\Yurlcl
betaking themselves, unsupported, fly hither and thither. For
they are sharers in the onward movement of this chant.
What is present at midday is the up-singing; to it the bright
powers are joined; therefore they are the best of the sons or the
lords of being, for they are sharers in the up-singing of this c::ant.
What is above in the former part of the afternoon is tl:e re
sponse; to this beings yet unborn are joined; therefore they :rre
held back, and do not descend, for they are sharers in the re,;pc•:'lse
of this chant.
What is above in the latter part of the afternoon, before the
sunset, is the return; to it those of the forest are joined; therefore,
on seeing a man, they return back to a cave, a place of shelter;
for they are sharers in the return of this chant.
What is in the first sunset is the cessation; to it the fathers
are joined; therefore they place the offering of cessation for them,
for they are sharers in the cessation of this chant.
Thus, indeed, he draws near to the sevenfold sun as the ch ant
So let a man draw near to the sevenfold chant, whic h is selfcommensurate, beyond death.
The preparatory sound, lzinkara, three syllables.
The opening song, prastava, three syllables, equal to it.
The onward movement, adi, two syllables.
The response, pratihara, four syllables; one from this m ak es
it equal.
The up-singing, udgitha, three syllabus.
The return, upadrava, four syllables. Here there 1s equality
by threes and threes, and one syllable is left over. The three
syllables are equal.
The cessation, nidhana, three syllables, equal in number.
These, verily, these make up twenty-two syllables. T\Yenty
one gets to the sun, for that sun is twenty-first. By the twenty
second he wins what is beyond the sun, the paradise where t h e re
.
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is no sorrow. Even here he gets the victory of the sun, and
there is a victory beyond the victory of the sun for him who,
knowing this thus, draws near to the self-commensurate sevenfold
chant which is beyond death.
This is the singing woven through the lives:
Mind is the preparatory sound.
Voice is the opening song.
Sight-power is the up-singing.
Hearing-power is the response.
Life is the cessation.
He who knows thus the singing woven through the lives, be
comes a lord of life, he lives his full age, he lives brilliantly, and
becomes great in his offspring and cattle, great in glory; let him
be great-minded-this is the vow.
This is the ceremonial chant woven through fire:
He turns the fire-stick, this is the preparatory sound.
Smoke is generated, this is the opening song.
Sparks come, this is the up-singing.
Red embers glow, this is the response.
It becomes quiescent, this is the cessation.
He who knows thus the ceremonial chant woven through fire,
becomes an eater of food in the brightness of the eternal, lives his
full age, lives brilliantly, becomes great in his offspring and
cattle, great in glory; let him not spit towards the fire, let him
not befoul it, -this is the vow.
This is the great chant woven in the sun:
When rising, it is the preparatory sound.
When risen, it is the opening song.
At midday, it is the up-singing.
Afternoon is the response.
Sunset is the cessation.
He who thus knows the great chant woven in the sun, radiant,
an eater of food he becomes, he lives his full age, lives brilliantly,
becomes great in offspring and cattle, great in glory; let him not
speak evil of the fervent glowing one-this is the vow.
This is the greatness of form woven in the rain:
Clouds float together, this is the preparatory sound.
The storm-cloud is born, this is the opening song.
Rain falls, this is the up-singing.
It lightens, it thunders, this is the response.
It lifts up again, this is the cessation.
He who thus knows this greatness of form woven in rain, his

42

ORIENTAL

DEPARTMENT.

form becomes great, his form becomes fair, he gathers his cattle
together, he lives his full age, he becomes great through off
spring and cattle, and great in fame; let him not speak evil of
the power that brings rain-this is the vow.
This

the splendor woven in the seasons:
The spring is the preparatory sound.
The hot-season is the opening song.
The rainy-season is the up-singing.
The autumn is the response.
The cold-season is the cessation.
He who thus knows the splendor woven in the seasons, be
comes resplendent through offspring and cattle, and brightness of
the Eternal, reaches his full age, lives brilliantly, becomes great
in offspring and cattle, great in glory. Let him not speak evil of
the seasons.
is

These are the metres, or zones, woven through the worlds:
The earth is the preparatory sound.
The mid-world is the opening song.
The heaven is the up-singing.
The spaces are the response.
The ocean is the cessation.
He who thus knows the metres, or zones, woven through the
worlds, becomes lord of the worlds, lives the full age, lives bril
liantly, becomes great in offspring and cattle, great in glory; let
him not speak evil of cattle-this is the vow.
This is the offering to be offered among the members:
Hair is the preparatory sound.
Skin is the opening song.
Flesh is the up-singing.
Bone is the response.
Marrow is the cessation.
He who thus knows the offering to be offered among the
members, becomes lord of the members, his members are not
deformed, he reaches the full age, and becomes great in offspring
and cattle, great in glory. Let him not eat marrow throughout
the year-this is the vow.
This is the sovereignty woven in the bright powers:
Fire is the preparatory sound.
Breath is opening sound.
Sun is the up-singing.
The divisions of the sky are the response.
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The moon is the cessation.
He who thus knows the sovereignty woven in the bright
powers, reaches unison, union, unity with these bright powers,
lives the full age, lives brilliantly, becomes great in offspring and
cattle, great in glory. Let him not speak evil of the followers of
the Eternal,-this is the vow.
This is the chant that is woven in the All.
The threefold wisdom is the preparatory sound.
These three worlds are the opening song.
Fire, the Breath, the Sun, this is the up-singing.
The divisions, the Winged ones, the Rays, this is the response.
The Serpents, the Singers, the Fathers, this is the cessation.
He who thus knows the chant that is woven in the All, becomes the All. And there is the verse that goes thus:
The fivefold three, than these no other is older. He who
knows this, knows all. All spaces bring offerings to him. Let a
man draw near, saying: I am the All. This is the vow; this the
vow.
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THREE, FIVE, SEVEN.

HE second part of the Mysteries of Sound, from the
T dogya Upanishad, which we have just translated,
In Chhandogya Upanisbad, i, ii.

Clt!tan

fully
bears out and strengthens what we have already said about
the first part. To begin with, its outward character is so strange
as to be almost exasperating, even to the elect; then, further, \Ye
cannot, even after we have studied the whole in the light of all
similar passages of the Books of Wisdom, perfectly satisfy our
selves as to how much meaning we are to find in these allegories
of the fivefold and sevenfold chant, or say quite certainly what
that meaning is; or, to put the same thing another way: these
particular passages on the chant form the chapters which join
this Upanishad to the theological treatise which belongs to the
Veda of the chants, the Brahmana of the Chhandogyas; and \Ye
cannot say with perfect assurance that they belong to the "C pa
nishad,-in which case we should expect them to mean a great
deal,-rather than to the Brahmana, - in which case we should
expect them to mean considerably less, to be traditional rather
than intuitional, theological rather than theosophical.
But the truth seems to be that the position of these chapters,
as transitional, between the theology of the Brahmana and the
theosophy of the Upanishad, is not accidental; but rather the
result, as well as the type, of the transition which actually took
place in the minds of the pupils, who passed out from the theology
of the old priesthood to the deeper wisdom of the warrior-kings,
their initiators.
This very transition is the subject of the story with which
this second part of the Mysteries of Sound opens. The three
characters in this story are the famous king-sage Pravahana, son
of Jivala,-the lord of the Panchala nation,-and two Brahman
priests. We shall have much to say, later on, of the kingly sage
Pravahana, when we come to the most remarkable narrative in
the whole of the Upanishads, wherein is related how this great
teacher first disclosed to the Brahmans the twin doctrines of re
incarnation and the causality of works, of Karma, and the teach
ing of liberation from works and from rebirth, which was the
head of the threefold wisdom of the warrior race.
We see Pravahana, in the present story, trying to open the
minds of the Brahmans to the reality of the inner worlds, lying
behind the outer pictorial worlds; and this effort of his is shewn
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in the form of a debate, of question and answer in which the two
Brahman priests, and afterwards the king, engaged.
The king very courteously, if somewhat ironically, gives pre
cedence in speech to the two priests who are presently to become
his pupils; and this precedence they quite unhesitatingly accept,
with an assurance quite out of proportion to their wisdom. The
talk was of the "up-singing," something of the theory and teach
ing of which we have already given; and the question was raised
as to what the path, or resting-place, or source, of the mystic
chant is.
The mystic chant is conceived to be a sound or series of
sounds, having an inherent force or power, which can be made
effectual and active towards other forces and powers, to the pro
duction of results which, for the most part, in the aspiration of
the Brahmans, referred to very concrete, tangible objects,-the
feasts of this world and the next. The theory was that they used
the powers of sound, as we use the powers of heat, for practical
ends and purposes. Now what is the source or home of this ad
mitted energy in the mystic chant? The tone; replies the priest.
The latent sound, that is, or rather its quality and character;
the sound being considered to be eternal, as the energy under
lying it undoubtedly is. And the source or home of the tone is
the voice that utters it. The source and home of the voice is the
vital breath, or life, of the priest who sings the chant; this vital
breath of his depends on food, that is, on his physical body; food
again depends on the waters, the rains, which produce food upon
the earth; and, lastly, the rains depend on the sky of heaven,
for there is nothing to show that the heaven-world meant more
than the sky for the priest who asked, and the priest who an
swered the question, in spite of the pious desire of the latter to
stop at the heaven-world and not go beyond it. That it meant
the sky is clear from the answer of the first querent, that this
earth is the home and resting-place of the sky; this shews that
we are dealing with a world-concept of outward appearances only,
which has nothing at all to do with the hidden wisdom.
When the knowledge of the two priests has thus come to a
speedy end, we are gratified by finding in them a combination
rare enough,-willingness to learn, following after convicted
ignorance. Then Pravahana tries to expand their narrow teach
ing to a better and deeper knowledge of the universe. This he
does by telling them a little about the invisible radiant world,
which he calls the "shining-ether," or, more literally, the "forth
shining," a-kasha, from which all beings come forth, and to
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which they return again. The "shining-ether" is older than
these two, the world and the visible heaven. He wins worlds
better than the highest that his priestly pupils knew, who, know
ing this hidden, radiant world, draws towards it, by strong aspira
tion.
This is only a little bit of the hidden wisdom; the same teacher
tells far more of it to another Brahman pupil, later on; but per
haps this little bit, containing the teaching of eternal spirit,
source and home of the worlds, was as much as his scholars were
then able to understand.
Then follows another story, which is chiefly interesting for the
touches of Indian life it contains; the locusts, the famine, the des
titution, the pious though not very wise prince calling the priests
together ''to sing for rain to relieve the famine" as Shankara
suggests. A more important piece of color is the idea that to the
different tones or parts of the three voices in the chant were
joined or correlated certain "bright powers," whose activity
followed on the singing of the chant. It is interesting that the
three priests, while quite ready to chant in order to energize
these powers, were equally ready to acknowledge that they knew
nothing at all about them. It is also interesting to know that
they expected to be well paid for their service. Then comes the
mysterious Ushasti with his "virgin wife," who, if a symbol
often used is to be interpreted here also, means a purified inner
nature; so that Ushasti is the type of a sage, who will enter the
world only for the purpose of dwelling in the world, but remains
pure from desire, for this seems to be the meaning of the parable
of the beans and the drink.
The very entertaining story of Ushasti terrifying the three
priests is too simple to need a commentary; it only remains to say
that the three bright powers he teaches them the meaning of,
Life, Sun, World-food-are three aspects of the same rar:iant
hidden world that Pravahana the king opened to his two priL"tly
pupils.
Shankara's Commentary on all this is very interesting, and,
some day, we hope to translate it in full. We need only say here
that he points out lucidly and truly that the attempt of these
three priests to call forth and use the "bright powers" while
ignorant of their spiritual meaning, is just one of those practices
which make up "the southern path," the path of darkness, which
the pupils of wisdom are so perpetually warned to shun. This
remark of Shankara's, the truth of which we are fully prepared
to recognize, has a far wider application. This sacrifice near the
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village of Ibhya was not exceptional at all, but quite a common
and typical occurrence, the ordinary form of the ecclesiastic
worship of Vedic India.
Therefore Shankara's condemnation
really covers the whole ecclesiastical system, which is the true
"southern path," the path of darkness.
Then comes the curious episode of the up-singing of the dogs,
when the white dog leading, and each dog holding in his mouth,
the tail of his predecessor, - as the priests in procession held in
their hands the hems of each other's white robes, - the canine
up-c;inging is raised, "Om, let us eat and drink! Om, may the
gods give us food!" This should be framed as a pendant to that
other Vedic parable, where the Brahmans at their chants are
likened to the green frog and the brown frog croaking round the
pond, when the rain softs the mud, and they have their moist
delights once more. These little pictures show that the ecclesi
astical spirit underwent occasional chastening, which, we cannot
doubt, proved of the highest benefit, preventing the loss of many
heads, in the manner indicated by Ushasti.
Nearly the whole of what follows these stories is quite clearly
a series of exercises for students in the application of fivefold and
sevenfold divisions of principles. As being most familiar, the
fivefold and sevenfold division of the chant is taken as the type of
a series of principles, just as we might take the seven notes of
the musical scale, or the seven colors of the rainbow. And among
the sevenfold divisions of the Upanishads we do find, among
other series of seven, colors, tones and metals arranged in seven
fold groups.
Thus we may easily believe that real correspondences underly
much that is here suggested; as for instance the seasons, which,
in one way, correspond with the centuries; so that the beginning
of the fourth quarter of the year, as of the century, is the natural
period for the initiation of moral and spiritual tendencies dealing
with the hidden worlds.
But the chief thought kept in view
here is that each series of five or seven is in reality, only one
true principle, appearing as five or seven; just as the Self appears
as the spiritual self, the personal self and the animal self, but is
really only one; or as the real world appears as the celestial
world, the mid-world, and the physical world, but is one only.
For this reason illustrations like the rain, the year and the like
are taken as types of divisions into five or seven principles.

ANCIENT WISDOM.

HE partial becomes complete; the crooked, straight; the emp
Tao Teb King, pt. 1, ch. xxii-xxi1J.

T

ty, full; the worn out, new.
He whose (desires) are few
gets them; he whose (desires) are many goes astray.
Therefore the sage holds in his embrace the one thing (of
humility), and manifests it to all the world. He is free from self
display, and therefore he shines; from self-assertion, and therefore
he is distinguished; from self-boasting, and therefore his merit is
acknowledged; from self-complacency, and therefore he acquires
superiority. It is because he is thus free from striving that there
fore no one in the world is able to strive with him.
That saying of the ancients that "the partial becomes com
plete" was not vainly spoken:-all real completion is compre
hended under it.
Abstaining from speech marks him who is obeying the spon
taneity of his nature. A violent wind does not last for a whole
morning; a sudden rain does not last for the whole day. To
whom is it that these (two) things are owing? To Heaven and
Earth.
If Heaven and Earth cannot make such (spasmodic)
actings last long, how much less can man!
Therefore when one is making the Tao his business, those
who are also pursuing it, agree with him in it, and those who are
making the manifestation of its course their object agree with
him in that; while even those who are failing in both these things
agree with him where they fail.
Hence, those with whom he agrees as to the Tao have the
happiness of attaining to it; those with whom he agrees as to its
manifestation have the happiness of attaining to it; and those
with whom he agrees in their failure have also the happiness of
attaining (to the Tao).
(But) when there is not faith sufficient
(on his part), a want of faith (in him) ensues (on the part of the
others).
He who stands on his tiptoes does not stand firm; he who
stretches his legs does not walk (easily).
(So), he who displays
himself does not shine; he who asserts his own views is not distin
guished; he who vaunts himself does not find his merit acknowl
edged; he who is self-conceited has no superiority allowed to
him. Such conditions, viewed from the standpoint of the Tao,
are like remnants of food, or a tumor on the body, which all dis
like.
Hence those who pursue (the course) of the Tao do not
adopt and allow them.-Sacred Books of the East.
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PRONOUNCE Sanskrit consonants as in English; Sankrit vowels as in
Italian or German.

THE PRINCE AND THE WOODMAN.
prince, born under an evil star, was cast out from the
city, and fed by a certain woodman. So he came to think : "I
am a woodman.''
Knowing that he was living there, a certain
minister told him: "You are no woodman, but a prince ! "
And he,
at once putting away the delusion that he was a woodman, takes on
his true princely state, saying: "I am a King ! "
Thus, indeed, through kindly teaching, the soul learns : "Thou hast,
verily, been sent forth by the primal Spirit, manifest only in pure cons
ciousness. Of that Spirit, thou art a part !
Then putting away the de
lusion of its material origin, the soul declares :
" In that I am a son of
the Eternal, I am the Eternal, and none other; nor am I subject to birth
and death!" and thus rests on its own nature.-Sankhya Aphorisms:
iv, I, Commentary.
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THE MYSTERIES OF SOUND.
Ckkandogya Upaniskad:

I

SELECT

ii, 22-24.

and assign the different notes of the chant.

The animal note is the up-singing of the Fire-lord.
The undefined note is the up-singing of the Lord of beings.
The defined note is the up-singing of the Lunar lord.
The note that is soft and smooth is the up-singing of the Breath-lord.
The note that is smooth and strong is the up-singing of the Sky-lord.
The note like the heron's cry is the up-singing of the Great lord, the
teacher.
The falling note is the up-singing of the Lord of the great deep.
All these notes let him practice ; but the note of the Lord of the great
deep, let him leave.
Let me sing deathlessness for the bright powers; -thus let him chant;
the offering for the fathers ; hope, for men; grass and water, for animals ;
the heavenly world, for the sacrificer; food, for myself ; thus let me sing.
Thinking on these things in his mind, let him praise with concentrated
thought.
All vowels are the selves of the Sky-lord.
All breathings are the selves of the Lord of beings.
All consonants are the selves of the Lord of death.
Therefore, if anyone should find fault with him in the vowels, let him
say to him : I have taken my refuge in the Sky-lord ; he will speak
against thee.
And, if anyone should find fault with him in the breathings, let him
say to him : I have taken my refuge in the Lord of beings ; he will de
stroy thee.
And, if anyone should find fault with him in the consonants, let him
say to him : I have taken my refuge in the Lord of death ; he will burn
thee up.
All the vowels are to be pronounced sonant and with force, with the
words : let me give force to the Sky-lord.
All the breathings are to be pronounced with a partial contact, with
forward breath, with an expanding movement, with the words : let me
give self to the Lord of beings.
All consonants are to be pronounced with a short contact, not pro
longed, with the words : let me leave the self of the Lord of death.
There are three branches of formal duty : sacrifice, study, gifts.
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The first is fervor; the second is service of the Eternal as a pupil,
and dwelling in the family of a teacher; the third is perfectly mastering
self in the family of the teacher. All these bring holy worlds; he who
stands in the Eternal goes to immortality.
The Lord of beings brooded with fervor over the worlds.
From
them, thus brooded over with fervor, the triple science flowed forth.
Over it he brooded with fervor.
From it, brooded over with fervor,
these syllables flowed forth: Bhur, Bhuvalz, S'var, that is, Earth, Mid
world, Heaven.
Over these he brooded with fervor.
From them, brooded over with
fervor, the syllable OM flowed forth. And as by the leaf-stalk all leaves
are joined together, so by the syllable OM the whole word is joined to
gether. For the syllable OM is verily this all; the syllable OM is this all.
Those who have the word of the Eternal say that the early morning
o'Jlation belongs to the powers of lights, the midday offering to the pow
ers of the storm, and the third offering to the solar powers and the host
of bright ones.
Where, then, is the place of the sacrificer? He who knows not that,
how could he perform works? Knowing thus, let him perform works :
Before performing the early morning oblation, taking his place by
the household fire, and facing the north, he intones the chant to the
powers of light :
Open wide the door of the world; let us behold thee, for power !
Then he offers the oblation.
Obeisance to the Lord of fire that dwells in the earth, that dwells
in the world; find thou a world for me, the sacrificer ; this is
the world of the sacrificer ; I shall enter it.
Then the sacrificer, saying:
Draw back the bolt, at the end of my span of life !
rises, and the powers of light draw near to the early morning libation
for him.
Before pertorming the midday oblation, taking his place by the fire
of offerings, and facing the north, he intones the chant to the powers of
the storm :
Open wide the door of the world ; let us behold thee, for wide
rule !
Then he offers the oblation.
Obeisance to the Lord of breath, that dwells in the mid-world,
that dwells in the world; find thou a world for me, the sacri
ficer; this is the world of the sacrificer; I shall enter it.
Then the sacrificer, saying :
Draw back the bolt, at the end of my span of life !
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rises, and the powers of the storm draw near to the midday libation
for him.
Before performing the third libation, taking his place by the fire of
oblations, and facing the north, he intones the chant to the powers of
the sun and to the hosts of powers :
Open wide the door of the world ; let us behold thee, for sov
ereignty!
Then he offers the libation.
Obeisance to the lords of the sun and to the hosts of powers, that
dwell in heaven, that dwell in the world ; find ye a world for
me, the sacrificer ; this is the world of the sacrificer ; I shall
enter it.
Then the sacrificer, saying :
Draw back the bolt at the end of my span of life !
rises, and the powers of the sun and the hosts of po wers dra w near to
the third sacrifice for him.
He, verily, knows the measure of the sacrifice, who knows thus,
who knows thus.

THE NOTES AND THE CHANT.
In

W

Chliandot:ya Upanishad,

iz', 22-24.

ITH a certain feeling of gratitude to past ages and their inheritance,

we are able to announce that the passages on the Mysteries of
Sound are completed by the present instalment, for the time
being, at any rate; so that we shall have an opportunity of going on to
something more satisfactory and tangible.
It is not that the subject is not interesting, even fascinating ; but
that the conditions of things are such that we cannot reach really satis
factory and definite opinions. It is quite certain, at least, that portions
of the book we are dealing with are avowedly text-books of the greater
mysteries, and, in our limited way, we can verify that. It is also certain
that these text-books, in part at least, formed a connected course of study
in a particular school. Again it is certain that the original teachers
were Rajput sages ; while most of their pupils, and, in particular their
successors from whom we actually received the manuscripts of these works,
were men of Brahman caste or race, the descendants of the priesthood of
an ancient sacrificial and ceremonial religion, the sacrificial element of
which survives, in the same hands, in India to-day. And this sacrificial
and ceremonial religion was fully developed, and dominant among the
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Brahmans, long before the first of them sat at the feet of the Rajput
kings to learn the real wisdom of the better way ; so that these pupils
came to their masters with their minds already full of ritual, their im
aginations moulded and colored by their ceremonial. Now we have the
strongest reason to believe that a part, and a very important part of this
ceremonial consisted of psychic mysteries of the baser sort, such as flour
ish abundantly in many religions at the present day, while the more
innocent pomps of worship look, to say the least of it, extremely like
symbolical and dramatic representations of the said psychic mysteries; in
other words, the rites of the fire and the moon- fluid may be far less in
nocent than they look. So that, with pupils whose minds and imagina
tions were full of these things, the imparting of the hidden wisdom was,
at the best, a matter of doubtful result ; it might either lead to entire
purification, compromise, or degeneration. In the first alternative, the
psychic awakening already reached, might be a strong power for good;
in the last, it might be a powerful instrument of evil. And this element
of uncertainty could only be decided by actual experiment.
Historically, it appears that the result was rather of the nature of a
compromise.
The hidden wisdom was preserved and handed down
among the new pupils, but the ritual and ceremonial, with their psychic
lining, were also preserved. And the work of the great teachers of later
times, men like Krishna, Buddha, and Shankara, was largely devoted to
an effort to re-establish a true relation between these two elements, as we
shall, in due course, show by ample translation from their works.
If the historical result was largely compromise, the literary result,
the result for the written records,-was this also.
Hence we have, in
the records, mixed elements; parts which clearly belong to the hidden
wisdom, parts which not less clearly belong to the ceremonial ritual, and,
lastly, parts the precise character of which is doubtful; they look like
echoes of the ritual, yet they also look like symbols of the teaching of
wisdom. For, we have had reason to believe, the teachers used the
forms and pictures in the minds of their priestly pupils, as vehicles for
the new teaching. We may give a striking example of this. In one
passage, the re-entry of the soul into life is described; its rest in the
spiritual world, its descent thence to the psychic world, and thence,
through the gates of birth, to the human world. These stages of descent
are being taught to a Brahman, familiar with the religion of rites and
ceremonies, yet dissatisfied with it, and ready to give up everything and
follo w the teaching of the better way. The teaching is in this form.
The spiritual world is spoken of as a sacrificial fire, and its powers as the
smoke, embers, sparks and flame of the fire. The soul is said to be sac
rificed in this fire, and from this sacrifice the " lunar lord " -the psy
chic self-comes into being. The psychic world, in which the lunar
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lord dwells, is again spoken of as a fire, with sparks, flame, and the rest;
and, sacrificed in this fire, the lunar lord is transformed into " water,"
that is, a stage between the psychic body and the embryonic form of
human life. In this "water, " Shankara tells us, germinate the seeds of
works done in a former birth. By passage through the third sacrificial
fire, the physical world, the water becomes "food, " that is physical
matter, the actual physical germ of the man who is to be born. All this
is plain enough. Here is a part of the ''hidden wisdom '' expressed in
terms of ritual ceremonial, the apparatus of the sacrificial fires and all the
rest of it.
Here arises our difficulty. We cannot tell quite certainly whether such
and such a passage, equally descriptive of the old sacrificial ritual, does
or does not contain a hidden meaning, and this is particularly the case
with the whole series of passages on the Mysteries of Sound. Parts of it
are clearly symbolical. Parts are quite doubtful and uncertain. And
from this arises the unsatisfactory feeling which makes us glad to have
done with it, and to get on firmer ground once more.
The beginning of the passage just translated is fairly clear. Seven
notes, which are evidently the seven notes of the musical scale, are men
tioned, and each of them is correlated with a particular divinity, or
power, or principle. Further on, we shall come to the same kind of cor
respondences with metals and colors, in each case, as in the case of the
musical notes, seven in number. Now this sort of thing we are fairly able
to appreciate, and we can, with a certain amount of confidence, identify
the lunar lord, the lords of the sky, of breath, of fire, and the
rest, and we shall find the correspondences hold good in other passages.
But what of " hope for men, grass and water for animals, the
heavenly world for the sacrificer, food for myself'' ?
Is this merely
a prayer for wealth, for the well-being of flocks and herds, or is it sym
bolic? We can hardly tell.
On the other hand, there is a very definite and profound meaning in
the assignment of the elements of speech : vowels, breathings, and con
sonants, to the regents of the three worlds ; and we may come at
the meaning of this along the theory of the gradual development of
human speech in the earlier races ; first a period of vowels, then a period
which introduced breathings and semi-vowels, and, lastly, a period which
introduced consonants. This same sequence is followed, spontaneously,
and by inward impulsion,-or, if it be preferred, heredity,-in the case
of every infant learning to speak. The "lord of death " was the
first mortal who died, the king of the first race which tasted death,-so
says the old legend,-and another legend says that this was the first race
whose speech materialized into consonantal sounds.
Again, this is clearly a description of the values of sounds in incan-
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tations,-sentences chanted or musically pronounced, to produce certain
effects of vibration; thus : all the vowels are to be pronounced sonant and
with force, with the purpose "let me give force to the sky-lord. "
Then follows a sublimation of the old priestly ritual of sacrifice,
study, gifts into the practices of the better way, fervor, service of
the Eternal, and self-mastery ; a very striking example of the process we
have outlined, of teaching new truths through old forms of thought and
imagination.
And this again is followed by the teaching of the mystic
OM as symbol of the three worlds. Lastly, closing the section, we have
what seems to be a description of actual elements of the old ritual wor
ship, with its sacrificial fires and incantations, which are marked with a
musical notation in the original, with special reference to the pronun
ciation and prolongation of the vowel-sounds.
With a very slight permutation of images, we can easily give the
whole of this ritual a symbolic sense, referring to certain processes
of meditation ; but whether it is intended to bear this symbolic sense is
just one of those uncertainties which make this whole series of passages so
unsatisfactory. We have seen before that the three fires are avowedly
used as symbols, but we cannot say conclusively whether they are so here.
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The Crest Jewel o.f Wisdom.-27I-JOO.

BONDAGE THROUGH IMAGINATION.

ECOGNIZING as thine own the hidden Self, the witness of the soul and

R

its activities, perceiving truly '' That am I,'' destroy the thought of
Self in all not Self.
Give up following after the world, give up following after the body,
give up following after the ritual law; make an end of transferring self
hood to these.
Through a man's imagination being full of the world, through his
imagination being full of the ritual law, through his imagination being
full of the body, wisdom, truly, is not born in him.
For him who seeks freedom from the grasping hand of birth and
death, an iron fetter binding his feet, say they who know it, is this
potent triad of imaginings ; he who has got free from this enters
into freedom.
The scent of sandalwood that drives all evil odors away comes forth
through stirring it with water and the like ; all other odors are driven
altogether away.
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The image of the supreme Self, stained by the dust of imaginings,
d welling inwardly, endless, evil, comes forth pure, by the stirring
power of enlightenment, as the scent of the sandalwood comes forth
clear.
In the net of imaginings of things not Self, the image of the Self is
held back ; by resting on the eternal Self, their destruction comes, and
the Self shines clear.
As the mind rests more and more on the Self behind it, it is more and
more freed from outward imaginings ; when imaginings are put away,
and no residue left, he enters and becomes the Self, pure of all bonds.
SELFHOOD TRANSFERRED TO THINGS NOT SELF.

By resting ever in the Self, the restless mind of him who seeks union
is stilled, and all imaginings fade away ; therefore make an end of trans
ferring Selfhood to things noi: Self.
Darkness is put away through force and substantial being ; force,
through substantial being ; in the pure, substantial being is not put away ;
therefore, relying on substantial being, make an end of transferring Selfhood to things not Self.
[ 2 80]
The body of desire is nourished by all new works begun ; steadily
thinking on this, and effortfully holding desire firm, make an end of
transferring selfhood to things not Self.
Thinking : " I am not this separate life but the supreme Eternal,"
beginning by rejecting all but this, make an end of transferring selfhood
to things not Self; it comes from the swift impetus of imaginings.
Understanding the all-self hood of the Self, by learning, seeking union,
entering the Self, make an end of transferring selfhood to things not
Self; it comes from the Self's reflected light in other things.
Neither in taking nor giving does the sage act at all ; therefore by
ever resting on the One, make an end of transferring selfhood to things
not Self.
Through sentences like " That thou art " awaking to the oneness
of the Eternal and the Self, to confirm the Self in the Eternal, make an
end of transferring selfhood to things not Self.
While there yet lingers a residue undissolved of the thought that this
body is the Self, carefully seeking union with the Self, make an end of
transferring selfhood to things not Self.
As long as the thought of separate life and the world shines, dream
like even, so long incessantly, 0 wise one, make an end of transferring
selfhood to things not Self.
The body of desire, born of father and mother of impure elements,
made up of fleshly things impure, is to be abandoned as one abandons an
impure man afar ; gain thy end by becoming the Eternal.
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REAL IN THINGS UNREAL.

As the space in a jar in universal space, so the Self is to be merged
without division in the Self supreme ; rest thou ever thus, 0 sage. [ 290.]
Through the separate self gaining the Self, self-shining as a resting
place, let all outward things from a world-system to a lump of clay be
abandoned, like a vessel of impure water.
Raising the thought of "I " from the body to the Self that is Con
sciousness, Being, Bliss, and lodging it there, leave form, and become
pure for ever.
Knowing that ' ' I am that Eternal '' wherein this world is reflected,
like a city in a mirror, thou shalt perfectly gain thy end.
What is of real nature, self-formed, original consciousness, secondless
bliss, formless, actless,-entering that, let a man put off this false body
of desires, worn by the Self as a player puts on a costume.
For the Self, all that is seen is but mirage; it lasts but for a moment,
we see, and know it is not '' I ''; how could ''I know all'' be said of the
personal self that changes every moment ?
The real "I " is witness of the personal self and its powers; as its be
ing is perceived always, even in dreamless sleep. The scripture says the
Self is unborn, everlasting; this is the hidden Self, distinguished neither
as what exists nor what has no existence.
The beholder of every change in things that change, can be the un
changing alone; in the mind' s desires, in dreams, in dreamless sleep the
insubstantial nature of things that change is clearly perceived again and
again.
Therefore put away the false self hood of this fleshly body, for the
false self-hood of the body is built up by thought; knowing the Self as
thine own, unhurt by the three times, undivided illumination, enter into
peace.
Put away the false selfhood of family and race and name, of form and
rank, for these dwell in this body ; put away the actorhood and other
powers of the body of form ; become the Self whose self is partless joy.
Other bonds of man are seen, causes of birth and death, but the root
[300.]
and first form of them is selfishness.
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S long as the Self is in bondage to the false personal self of evil, so
long is there not even a possibility of freedom, for these two are
contraries.
But when free from the grasp of selfish personality, he reaches his real
nature ; Bliss and Being shine forth by their own light, like the full
moon, free from blackness.
But he who in the body thinks '' this am I,'' a delusion built up by the
mind through darkness; when this delusion is destroyed for him without
remainder, there arises for him the realization of Self a.s the Eternal, free
from all bondage.
The treasure of the bliss of the Eternal is guarded by the terrible
serpent of personality, very powerful, enveloping the Self, with three
fierce heads,-the three nature-powers ; cutting off these three heads
with the great sword of discernment, guided by the divine teachings, and
destroying the serpent, the wise man may enter into that joy-bringing
treasure.
So long as there is even a trace of the taint of poison in the body,
how can there be freedom from sickness? In just the same way, there is
no freedom for him who seeks union, while selfishness endures.
When the false self ceases utterly, and the motions of the mind caused
by it come to an end, then, by discerning the hidden Self, the real truth
that '' I am that '' is found.
Give up at once the thought of "I " in the action of the selfish per
sonality, in the changeful self, which is but a reflection of the real Self,
destroying rest in the Self; from falsely attributing reality to which are
incurred birth and death and old age, fruitful in sorrow, the pilgrimage
of the soul; but reality belongs to the hidden Self, whose form is con
sciousness, whose body is bliss; whose nature is ever one, the conscious
Self, the Master, whose form is Bliss, whose glory is unspeakable; there
is no cause of the soul's pilgrimage but the attribution of the reality of
this to the selfish personality.
Therefore this selfish personality, the enemy of the Self, like a thorn
in the throat of the eater, being cut away by the great sword of knowl
edge, thou shalt enjoy the bliss of the Self's sovereignty, according to thy
desire.
Therefore bringing to an end the activity of the selfish personality,
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all pa�sion being laid aside when the supreme object is gained, rest silent,
enjoying the bliss of the Self, in the Eternal, through the perfect Self,
from all doubt free.
[310.J
Mighty selfishness, even though cut down root and all, if brought to
life again even for a moment, in thought, causes a hundred dissipations
of energy, as a cloud shaken by the wind in the rainy seasons, pours
forth its floods.
After seizing the enemy, selfishness, no respite at all is to be given to
it, by thoughts of sensual objects. Just this is the cause of its coming
to life again, as water is of the lime tree that had withered away.
The desirer is constituted by the bodily self ; how can the cause of
desire be different? Hence the motion of enticement to sensual objects
is the cause of world-bondage, through attachment to what is other than
Self.
From increase of action, it is seen that the seed of bondage is
energized ; when action is destroyed, the seed is destroyed. Hence let
him check sensual action.
From the growth of mind-images comes the action; from action the
mind-image grows ; hence the man's pilgrimage ceases not.
To cut the bonds of the world' s pilgrimage, both must be burned
away by the ascetic. And the growth of mind-images comes from these
two,-imagining and external action.
Growing from these two, it brings forth the pilgrimage of the soul.
The way of destroying these three in every mode of consciousness, should
be constantly sought.
By looking on all as the Eternal, everywhere, in every way, and by
strengthening the mind-image of real being, this triad comes to melt
away.
In the destruction of actions will arise the destruction of imaginings,
and from this the dispersal of mind-images. The thorough dispersal of
mind-images is freedom ; this is called freedom even in life.
When the mind-image of the real grows up, in the dispersal of the
mind' s alarms, and the mind-image of the selfish personality melts away,
as even thick darkness is quickly melted away before the light of the
[320.J
sun.
The action of the greatest darkness, the snare of unreality, is no
longer seen when the lord of day is arisen ; so in the shining of the es
sence of secondless bliss, no bond exists nor scent of sorrow.
Transcending every visible object of sense, fixing the mind on pure
being, the totality of bliss, with right intentness within and without,
pass the time while the bonds of action last.
Wavering in reliance on the Eternal must never be allowed ; waver
ing is death,-thus said the son of the Evolver.
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There is no other danger for him who knows, but this wavering as to
the Self's real nature. Thence arises delusion, and thence selfish per
sonality; thence comes bondage, and therefrom sorrow.
Through beholding sensual objects, forgetfulness bewilders a wise
man even, as a woman her favorite lover.
As sedge pushed back does not remain even for a moment, just in the
same way does the world-glamour close over a wise man, who looks away
from the Real.
If the imagination falling even a little from its aim, towards outward
objects, it falls on and on, through unsteadiness, like a player's fallen on
a row of steps.
If the thought enters into sensual objects, it becomes intent on their
qualities; from this intentness immediately arises desire, and, from
desire, every action of man.
Hence than this wavering there is no worse death, for one who has
gain::d discernment, who has beheld the Eternal in spiritual concentra
tion. By right intentness he at once gains success; be thou intent on
the Self, with all carefulness.
Then comes loss of knowledge of one's real being, and he who has
lost it falls ; and destruction of him who thus falls is seen, but not restoration.
(330.]
Let him put away the wilful motions of the mind, the cause of every
evil act ; he who has unity in life, has unity after his body is gone.
The scripture of sentences says that he who beholds difference has
fear.
Whenever even a wise man beholds difference in the endless Eternal,
though only as much as an atom, what he beholds through wavering be
comes a fear to him through its difference.
All scripture, tradition and logic di�regarding, whoever makes the
thought of self in visible things, falls upon sorrow after sorrow; thus
disregarding, he is like a thief in darkness.
He whose delight is attachment to the real, freed, he gains the great
ness of the Self, eternal ; but he who delights in attachment to the false,
perishes; this is seen in the case of the thief and him who is no thief.
The ascetic, who has put away the cause of bondage,-attachment
to the unreal,-stands in the vision of the Self, saying, "this Self am
I '; this resting in the Eternal", brings joy by experiencing it, and
takes away the supreme sorrow that we feel, whose cause is unwisdom.
Attachment to the outward brings as its fruit the perpetual increase
of evil mind-images. Knowing this and putting away outward things
by discernment, let him place his attachment in the Self forever.
When the outward is checked, there is restfulness from emotion ;
when emotion is at rest, there is vision of the supreme Self. When the
'
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Self is seen, the bondage of the world is destroyed ; the checking of
the outward is the path of freedom.
Who, being learned, discerning between real and unreal, knowing
the teaching of the scripture, and beholding the supreme object with
understanding, would place his reliance on the unreal, even though long
ing to be free,-like a child, compassing his own destruction.
There is no freedom for him who is full of attachment to the body
and its like; for him who is free, there is no wish for the body and its
like ; the dreamer is not awake, he who is awake dreams not; for these
things are the opposites of each other.
Knowing the Self as within and without, in things stable and moving,
-discerning this through the Self, through its comprehending all things,
-putting off every disguise, and recognizing no division, standing firm
through the perfect Self,-such a one is free.
[340. J
Through the All-self comes the cause of freedom from bondage; than
the being of the All-self there is no other cause ; and this arises when
there is no grasping after the outer ; he gains the being of the All self
by perpetually resting on the Self.
How should cessation of grasping after the outer not fail for him
who, through the bodily self remains with mind attached to enjoyment
of outward objects, and thus engages in action. It can only be effort
fully accomplished by those who have renounced the sensual aims of all
acts and rites, who are perfected in resting on the eternalf Self, who
know reality, who long for reality and bliss in the Self.
The scripture that speaks of " him who is at peace, controlled,"
teaches the ecstasy of the ascetic, whose work is the study of wisdom, to
the end of gaining the All-self.
The destruction of personality which has risen up in power cannot be
done at once, even by the learned, except those who are immovably fixed
in the ecstasy which no doubt can assail, for the mind-images are of end
less rebirth.
Binding a man with the delusion of belief in his personality, through
the power that veils, the power that propels casts him forth, through its
potencies.
The victory over this compelling power cannot be accomplished, until
the power that veils has come to cessation with residue. The power that
veils is, through the force of its own nature, destroyed, when the seer is
discerned from what is seen, as milk is distinguished from water.
Perfect discernment, born of clear awakening, arises free from doubt,
and pure of all bondage, where there is no propelling power towards
delusive objects, once the division is made between the real natures of the
seer and what is seen ; he cuts the bonds of delusion that glamour makes,
and, after that, there is no more pilgrimage for the free.
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The flame of discernment of the oneness of the higher and the lower,
burns up the forest of unwisdom utterly. What seed of the soul's pil
grimage can there be for him who has gained being in which there is
no duality?
And the cessation of the veiling power arises from perfect knowledge;
the destruction of false knowledge is the cessation of the pain engendered
by the propelling power.
The triple error is understood by knowing the real nature of the
rope; therefore the reality of things is to be known by the wise to the
end of freedom from bondage.
[350.J
As iron from union with fire, so, from union with the real, thought
expands as material things; hence the triple effect of this, seen in de
lusion, dream, desire, is but a mirage.
Thence come all changing forms in nature beginning with personality
and ending with the body, and all sensual objects; these are unreal, be
cause subject to change every moment; but the Self never changes.
Consciousness, eternal, non-dual, partless, uniform, witness of intellect
and the rest, different from existent and non-existent ; its real meaning
is the idea of I '; a union of being and bliss,-this is the higher
Self.
He who thus understands, discerning the real from the unreal, ascer
taining reality by his own awakened vision, knowing his own Self as
partless awakening, freed from these things reaches peace in the Self.
Then melts the heart's knot of unwisdom without residue, when,
through the ecstasy in which there is no doubt, arises the vision of the
non-dual Self.
Through the mind's fault are built the thoughts of thou and I and
this, in the supreme Self which is non-dual, and beyond which there is
nothing; but when ecstasy is reached, all his doubts melt away through
apprehension of the real.
Peaceful, controlled, possessing the supreme cessation, perfect in en
durance, entering into lasting ecstasy, the ascetic makes the being of the
All-self his own ; thereby burning up perfectly the doubts that are born
of the darkness of unwisdom, he dwells in bliss in the form of the Eter
nal, without deed or doubt.
They who rest on the Self that is consciousness, who have put away
the outward, the imaginations of the ear and senses, and selfish person
ality, they, verily, are free from the bonds and snares of the world, but
not they who only meditate on what others have seen.
The Self is divided by the division of its disguises ; when the disguises
are removed, the Self is lonely and pure; hence let the wise man work
for the removal of the disguises by resting in the ecstasy that is free from
doubt.
''

'
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Attracted by the Self the man goes to the being of the Self by resting
on it alone; the grub, thinking on the bee, builds up the nature of the
[360.]
bee.
The grub, throwing off attachment to other forms, and thinking in
tently on the bee, takes on the nature of the bee; even thus he who seeks
for union, thinking intently on the reality of the supreme Self, perfectly
enters that Self, resting on it alone.
Very subtle, as it were, is the reality of the supreme Self, nor can it
be reached by gross vision; by the exceedingly subtle state of ecstasy it is
to be known by those who are worthy, whose minds are altogether pure.
As gold purified in the furnace, rids itself of dross and reaches the
quality of its own self, so the mind ridding itself of the dross of subtance,
force and darkness, through meditation, enters into reality.
When purified by the power of uninterrupted intentness, the mind is
thus melted in the Eternal, then ecstasy is purified of all doubt, and of
itself enjoys the essence of secondless bliss.
Through this ecstasy comes destruction of the knot of accumulated
mind-images, destruction of all works; within and without, for ever and
altogether, the form of the Self becomes manifest, without any effort at
all.
Let him know that thinking is a hundred times better than scripture ;
that concentration, thinking the matter out, is a hundred thousand times
better than thinking; that ecstasy free from doubt is endlessly better
than concentration.
Through unwavering ecstasy is clearly understood the reality of the
Eternal, fixed and sure. This cannot be when other thoughts are con
fused with it, by the motions of the mind.
Therefore with powers of sense controlled enter in ecstasy into the
hidden Self, with mind at peace perpetually; destroy the darkness made
by beginningless unwisdom, through the clear view of the oneness of the
real.
The first door of union is the checking of voice, the cessation of
grasping, freedom from expectation and longing, the character bent ever
on the one end.
A centering of the mind on the one end, is the cause of the cessation
of sensuality; control is the cause that puts an end to imaginings ; by
peace, the mind-image of the personality is melted away; from this arises
unshaken enjoyment of the essence of bliss in the Eternal for ever, for
him who seeks union ; therefore the checking of the imagination is ever
to be practiced effortfully, 0 ascetic !
[3 70.]
Hold voice in the self, hold the self in intellect, hold intellect in the
witness of intellect, and, merging the witness in the perfect Self, enjoy
supreme peace.
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The seeker for union shares the nature of each disguise,-body,
vital breath, sense, mind, intellect,-when his thoughts are fixed on that
disguise.
When he ceases from this sharing, the ascetic reaches perfect cessa
tion and happiness, and is plunged in the essence of Being and Bliss.
Renouncing inwardly, renouncing outwardly,-this is possible only
for him who is free from passion ; and he who is free from passion re
nounces all attachment within and without, through the longing for free
dom.
Outward attachment arises through sensual objects ; inward attach
ment, through personality. Only he who, resting in the Eternal, is free
from passion, is able to give them up. Freedom from passion and awak
ening are the wings of the spirit.
0 wise man, understand these two
For
without
them
you
cannot
rise to the crown of the tree of
wings!
life.
Soul-vision belongs to him who is free from passion ; steady inspira
tion belongs to the soul-seer. Freedom from bondage belongs to the
reality of inspiration; enjoyment of perpetual bliss belongs to the Self
that is free.
I see no engenderer of happiness greater than freedom from passion
for him who is self-controlled ; if very pure inspiration of the Self be
joined to it, he enters into the sovereignty of self-dominion. This is
the door of young freedom everlasting. There do thou ever fix thy con
sciousness on the real self, in all ways free from attachment to what is
other than this, for the sake of the better way.
Cut off all hope in sensual objects which are like poison, the cause of
death ; abandon all fancies of birth and family and social state ; put all
ritual actions far away; renounce the illusion of self-dwelling in the
body, centre the consciousness on the Self. Thou art the seer, thou
art the stainless, thou art in truth the supreme, secondless Eternal.
Firmly fixing the mind on the goal, the Eternal, keeping the outward
senses in their own place, with form unmoved, heedless of the body's
state, entering into the oneness of Self and Eternal by assimilating the
Self and rising above all differences, for ever drink the essence of the
bliss of the Eternal in the Self. What profit is there in other things
that give no joy?
[380.J
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THE SOUL AND THE SELF.
oneness of the soul with the Self is already a fact, and not a thing

that requires a further effort to bring about; and therefore the
recognition of the truth of the text ''That thou Art '' is sufficient

to put an end to the personality of the soul, in the same way as the
recognition of the piece of rope is sufficient to abolish the snake that
fictitiously represents itself i n place of the piece of rope.

No sooner is

the personality of the soul denied than the whole empirical �abitual
order of life disappears with it, to make up which the lower and plural
manifestation of the Self falsely presents itself.-Shankara,
danta Sutras.
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HONEY FOR THE GODS.

HAT sun

T

Chhandogya Ujanishad: z"ii,

I-II.

is honey for the bright powers; the heaven is the cun·ed

support of it; the mid-world is the comb; the beams are the
young.

The rays of it that are eastward are the eastern honey-channels : the
hymns are the honey-makers; the Veda of the hymns is the blossom;
the nectars are the waters.
And these, verily, the hymns brooded over the Veda of the hymns.
From it, brooded over fervently, glory, radiance, power, valor, food a nd
essence were brought forth.

This oozed out; this spread itself round

the sun; and it is this that is the sun's red form.
Likewise the rays of it that are southward are the southward honey
channels; the sentences are the honey-makers; the Veda of the sentences
is the blossom ; the nectars are the waters.
And these, verily, the sentences brooded over the Veda of the sen
tences.

From it, brooded over fervently, glory, radiance, power, Yalor,

food and essence were brought forth.

This oozed out; this spread itseli

round the sun; and it is this that is the sun's clear form.
And so the rays of it that are westward are the westward honey
channels; the chants are the honey-makers; the Veda of the chants is
the blossom; the nectars are the waters.
And these, verily, the chants brooded over the Veda of the chants.
From it, brooded over fervently, glory, radiance, power, valor, food and
essence were brought forth.

This oozed out; this spread itself round

the sun; and it is this that is the sun's dark form.
And so the rays of it that are northward are the northward honey
channels; the formulas are the honey-makers; the histories and traditions
are the blossom; the nectars are the waters.
And these, verily, the formulas brooded over the histories and tradi
tions; wherefrom, brooded over fervently, glory, radiance, power, valor,
food and essence were brought forth.

This oozed out; this spread itself

round the sun ; and it is this that is the sun's very dark form.
And so the rays of it that are upward are the upward honey - channels ;
the secret instructions are the honey-makers; the Eternal is the blossom ;
the nectars are the waters.
And these, verily, the secret instructions brooded over the Eternal.
From it, brooded over fervently, glory, radiance, power, valor, food and
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essence were brought forth.
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This oozed out; this spread itself round

the sun; and it is this that throbs, as it were, in the heart of the sun.
They, these secret instructions, are the essence of essences; for the Vedas
are the essences, and these are the essence of them; and they, these
secret instructions, are the nectar of nectars; for the Vedas are nectars,
and these are the nectar of them.
And this first nectar, the powers of the earth live on, with the Fire
lord as their leader.

These bright powers do not indeed eat nor drink,

but beholding the nectar they are satisfied.

This form, verily, they

gather together into, and from this form they rise again.
He who knows this nectar thus, becoming one of the powers of the
earth with the Fire-lord as leader, beholding this nectar, is satisfied.

He

who enters into this form and again rises up from this form, as long as
the sun shall rise in the east and go to its setting in the west, so long shall
he enjoy lordship and sovereignty among the powers of the metals.
And this second nectar, the powers of the breaths live on, with the
Sky-lord as their leader.

These bright powers do not indeed eat nor

drink, but beholding the nectar they are satisfied.

This form, verily,

they gather together into, and from this form they rise again.
He who knows this nectar thus, becoming one of the powers of the
breaths with the Sky-lord as leader, beholding this nectar, is satisfied.
He who enters into this form and again rises up from this form, as long
as the sun shall rise in the east and set in the west, twice as long shall it
rise in the south and set in the north; so long shall he enjoy lordship
a nd sovereignty among the powers of the breaths.
And this third nectar the powers of light live on, with the Lord of
the deep as their leader.

These bright powers do not indeed eat nor

drink, but beholding the nectar they are satisfied.

This form, verily,

they gather together into, and from this form they rise again.
He who knows this nectar thus, becoming one of the powers of light
with the Lord of the deep as leader, beholding this nectar, is satisfied.
He who enters into this form and again rises up from this form, as long
as the sun shall rise in the south and set in the north, twice as long shall
it rise in the west and set in the east ; so long shall he enjoy lordship and
sovereignty among the sons of the great mother.
And the fourth nectar the powers of the air live on, with the lunar
Lord as their leader.

These bright powers do not indeed eat nor drink,

but beholding this nectar they are satisfied.

This form,

verily, they

gather together into, and from this form they rise again.
He who knows this nectar thus, becoming one of the powers of the
air, with the lunar Lord as leader, beholding this nectar, is satisfied.

He
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enters into this form and again rises up from this form; as long as the
sun rises in the west and sets in the east, twice as long shall it rise in the
north and set in the south; so long shall he enjoy lordship and sovereignty
among the powers of the air.
And the fifth nectar the powers called the perfect live on, with the
Evolver as their leader.

These bright powers do not indeed eat nor

drink, but beholding this nectar they are satisfied.

This form, verily,

they gather together into, and from this form they rise again.
He who knows this nectar thus, becoming one of the powers called
the perfect, with the Evolver as leader, beholding this nectar, is satisfied.
He enters into this form, and again rises up from this form; as long as
the sun shall rise in the north and set in the south, twice as long shall it
rise above and set below; so long shall he enjoy lordship and sovereignty
among the powers called the perfect.
Then after that rising above, it shall rise no more nor set any more,
but shall stand alone in the centre.
And there is this verse :
Nor, verily, is there any setting of the sun nor rising forever.

:VIay

the bright powers be my witnesses that by this truth I may not fail to gain
the Eternal.
For him it rises not nor sets, but it is day, once for all, for him who
thus knows this hidden wisdom of the Eternal.
This is the teaching that the Evolver taught to the Lord of beings ;
the Lord of beings taught it to primeval man; primeval man taught it to
the descendants.

This teaching of the Eternal the father declared to his

eldest son, to Uddalaka the son of Aruna.

This teaching of the Eternal

let the father teach to his eldest son, or to a fully qualified pupil, but by no
means to any other, even if he should give him this whole earth encir
cled by the waters, or even more than this, or even more than this.

5

THE VESTURES OF THE SUN.

APPILY,

H

In

Chkandogya Uf>aniskad, i"ii,

I-II.

we are done with the Mysteries of Sound, not the least of

the mysteries concerning which is-whether they contain
mystery at all.

any

The new chapter of the Upanishad, beginning

with ''the sun, honey for the gods,'' lands us once more on familiar
ground.

We recognize the perfectly definite type of teaching by alle

gory which runs through the Secret Instructions from beginning to end.
There is one thing to be noted about the form of this teaching.

In

our day, we are under the dominion of the discursive reason, the most
self-assertive and yet the least effectual of all the powers of the soul.
Our discursive reason stands on guard in the ante-room and will let no
truths pass into the chamber of the affirming soul without challenging it.
One would think-indeed most people have come to think-that the
discursive reason is really the knower and master of knowledge, so suc
cessfully does this intruder arrogate rights which really belong to quite
another, the affirming soul, or intuitive will.

This usurpation by dis

cursive reason breeds such a temper in us that we must take all our teach
ing in the form of argument or proof; not remembering that most argu
ments live to be out argued; most proofs to be disproved; not remem
bering also that the validity of argument and proof can never be dem
onstrated without argument,
pendently.

that is, can never

be established inde

Hence all our books which are supposed to contain the

most modern truth, appeal almost wholly to discursive reason, they are
full of sentences hard and unlovely, without trace of heart or beauty,
like the discursive reason itself.
But the teaching of the old books of hidden wisdom give us truth in
quite another way, they are full of form and colors; they give us a picture
full of life for the imagination to hold and brood over ; they teach in
parables of such perfect form as to remain unbroken and undiminished
in the memory of the ages, where an argument would be wholly out of
fashion in a hundred years.
Such a parable is this teaching of '' the honey of the gods. ''

Our

discursive reason, with its pretty affectation of preciseness, would speak
of the macrocosm as an accumulation of vital entities or some such res
onant phrase ;

the books of wisdom call it a cluster of celestial bees.

Then again, we would use the numbers to determine the grade and de
velopment of life ; they use the great Vedas, whose order was in every
one's mind, and they supplement this with a classification of colors.

We

would speak of the fifth plane of manifestation, counting from above ;

6
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they say rather the ruddy vesture of the sun.

We would speak of the

initial point of evolution, instead they give us the heavenly east, rosy
with the dawn.

It cannot be denied that the advantage, in beauty as

well as endurance, is all on the side of the old books.

Images like the

dawn and the honey-makers and the sun will always be fresh and vivid,
while it becomes almost impossible to identify the phrases of discursive
reason,

once they are out of date.

have fallen into.

This is the pitfall our theologies

If they had held to the parables, they would have es

caped it.
To come back to the parable ; it is really double, and suggests a de
velopment in understanding by a simple transition in imagery.

There

is first this picture: the blue dome or sphere of the sky, with the radiant
sun in mid-heaven, at the summit of the blue dome, then mid-world,
the world of all the powers of the soul, suspended, as it were, within the
blue sphere beneath the golden sun.

In this mid-world the celestial en

ergies are at work, as the bees in the hive; the mid-world is the field of
the great world-battle,

where the powers tend upwards towards the

celestial, downwards towards the earthly, with its type, the red fire of
earth.
of rays,

Then, within the sphere of the sky, we are to figure five groups
radiating

from the sun,

eastwards,

southwards,

westwards,

northwards, and upwards, somewhat like a five-pointed star, with the
fifth point upwards, if we were to render this image in a diagram of
forms and colors.
Having gone so far, the teaching passes through a transition.

The

form of the diagram gives place to another, which we may fitly describe as
the imagery of the vestures of the sun.

The sun, here, as elsewhere,

seems to mean three things: first, the natural sun in the sky; secondly
the "little world of man,'' and, lastly, the spiritual sun, the great world,
the macrocosm.
the point too far.

First, the natural sun; though here we need not press
There is, first and outermost, the red vesture of the

sun, the chromosphere, as it is called nowadays ; the garment of red in
candescent gas which is seen fringing the sun when the great body of
solar light is obscured in eclipse.

Then follows, within and covered by

this red vesture, the white and shining garment of the sun, the photo
sphere as we call it,

from which comes the great body of sunlight.

Within this, the dark garment of the su n ; when the bright shining phot
sphere is torn, it is seen here and there as dark sun-spots, with yet darker
centres.

It is quite well known that the old Chaldeans watched and

recorded these dark rents in the sun's bright vesture, and we cannot
doubt that they were as well known to the sages of the lTpanishads,
whom we hold for many reasons to have been the Chaldeans' kin.

The

spots have, quite clearly defined, a darker centre, which is doubtless the
" very dark

"

vesture of the sun seen through them, as they themselves

THE VESTURES OF THE SUN.
are seen through the white vesture of light.
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Lastly, the heart of the sun,

which "throbs in the centre, " from whose regular pulsation in systole
and diastole arises the quite regular variations in the sun spots, the sun's
magnetism and power, with answering changes in the magnetism and
climatic and vital conditions of the earth.
This very clear teaching as to the sun, which is only introduced in
cidentally in the last half-sentence of each paragraph of the complete
parable, is not all that we are told of solar life.

These vestures of the

sun are not mere dead garments of matter, for in truth there is no dead
matter in the universe ; they are rather hosts of powers, in ascending
grades, whose names we have translated as: the powers of earth, the
powers of the breath, the powers of light, the powers of air, and the
powers called perfect ; each host has its own leader, and the lives of these
hosts make up the vestures and vital energies of the sun.
As in every true parable, this imagery applies to many things.
true of the sun; it is true also of the world of man.
sun, wears many vestures.

It is

Man also, like the

Here the vestures spoken of are the psychic

bodies, not so much viewed as they are in any man at one time, but
rather such as they successively become, as the man reaches wider and
loftier development.

There is first the ruddy psychic vesture of the

pupil, the purified seeker after wisdom and power ; then the white and
luminous vesture " of the color of the sun '' of the sage who has reached
full illumination; then above these, vestures not manifest, dark with ex
ceeding brightness, of the just men made perfect, who have passed to the
other side.

Lastly, the great heart universal, that throbs in the centre.

It will be seen that here is no question of the physical body.

It is re

placed by the fire-lord, the vital fire which is the life within the body by
which the body is upheld ; of which, indeed, the body is only the im
age made outwardly apparent.

What is said as to those who know these

nectars, who wear these vestures, becoming one with each grade of pow
ers in turn, refers, if we understand it aright, to the teaching that the
advancing soul, as it goes onward on the path, becomes possessed not
merely of a group of abstract truths,-mere formulas of the universe,
but rather of vital powers, energies, living forces.

This, we think, is

the lordship and sovereignty among the powers of the breath, or the
powers of the great deep, which is promised to him who gains the knowl
edge of each successive vesture; and the knowledge of these vestures
can only be gained in one way,-by wearing them.
There is only one thing more to be touched on in this parable : the
curious sentences about the sun rising now in one, now in another quar
ter of the sky, and the length of the period he rises in each.
seems to bear manifold meanings.

This again

First, we have the traditions of old

that the actual rising a nd setting of the sun has changed within man's

8
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memory ; if this be alluded to, we may raise the question of the length of
the period during which each point of rising and setting endured, and
we may, along this path, come upon the traces of some great cyclic law.
Or again we may take these sentences as figures of the superior endur
ance and excellence of each vesture over that which precedes it ; of each
world over the world directly beneath it in the chain of globes. The com
mentator follows this view, taking these " vestures of the sun " to be the
various worlds of works, or paradises ; the time of their endurance being
the measure of the efficacy of their energies, when compared to the ener
gies of the outermost world.

So that the energies of the first paradise,

the world next above, or within this, would have twice the efficacy of this
world's powers ; and so on with the others.
That we are here dealing with a cycle of successive illuminations or
initiations is evident from the closing sentences of the parable.

Of him

who has entered into, and risen up from, each vesture in succession, it is
said that his sun, rising above, shall rise no more nor set any more, but
shall stand alone in the centre ; for him it rises not nor sets, but is day
once for all, for him who thus knows this hidden wisdom of the Eternal.
This sun is indeed the Eternal, the supreme self, the spiritual shining
which has illumined every vesture and at last has filled the whole sky,
shining o verhead , to endure everlastingly. When that perfect shining has
come, there is no more rising nor setting, no birth nor death, nor do
those who have seen that day go out any more from the light. We are still
further assured of the profound significance of this parable by the origin
which is assigned to it at the close.

It is part of that primeval wisdom

which the great powers guiding evolution disclosed to the first man, from
whom it has been handed down regularly in descent, from teacher to
worthy pupil.
We have simply outlined three of the meanings which this parable
visibly bears ; but this does not by any means exhaust its significance, nor
have we said nearly all that might be s:i.id of the me a nings already traced.
It is a part of the virtue of these old mystery teachings, that they are quite
inexhaustible ;
their meanings.

every advance in enlightment gives us a new insight into
What new insights we shall gain, not only into this

pictured type of the world, but into the world thus typified, before we
have gained sovereignty and lordship among the powers called the per
fect, we can as yet but dimly guess.
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FREE EVEN IN LIFE.

EASING

Shankara's Vivekaclzudamani: The Crest Jewel of Wisdom,38I-440.

C

to feed the imagination on things not Self, full of dark

ness, causing sorrow, bend the imagination on the Self, whose
form is bliss, the cause of freedom.

This is the self luminous, witness of all, ever shining through the veil
of the soul ; making the one a im this Self, that is the contrary of all things
unreal, realize it by identification with its partless nature.
Naming this from its undivided being, its freedom from all other
tendency, let him know it clearly from being of the own nature of Self.
Firmly realizing self-hood in that, abandoning self-hood in the selfish
personality, stand towards it as a disinterested onlooker stands towards the
fragments of a broken vase.
Entering the purified inner organ into the witness whose nature is the
Self, who is pure awakening, leading upward step by step to unmoving
firmness, let him then gain vision of perfection.
Let him gain vision of the Self, freed from all disguises built up by
ignorance of the Self,-body, senses, vitality, emotion, personality
the Self whose nature is partless and perfect like un iversal ether.
The ether, freed from its hundred disguises, -water-pots, jars, corn
measures and the like-is one and not divided, thus also the pure su
preme, freed from personality, is one.
All disguises beginning with the Evolver and ending with a log are
mirage only;

therefore let him behold his own perfect Self, standing in

the Self's oneness.
Whatever by error is built up as different from that, is in reality that
only, not different from that.

When the error is destroyed, the reality

of the snake that was seen shines forth as the rope; thus the own-nature
of all is the Self.
The Evolver is the Self, the Pervader is the Self, the Sky-lord is the
Self, the Destroyer is the Self; all this universe is the Self; there is

[390. J

nothing but the Self.

Inward is the Self, outward also is the Self; the Self is to the east,
the Self is also to the west.
the north.

The Self is to the south, the Self is also to

The Self is above, the Self is beneath.

Just as wave and foam, eddy and bubble are in their own nature
water; so, from the body to the personality, all is consciousness, the pure
essence of consciousness.
Being verily is all this world, that is known of voice and mind, there
is nothing else than Being, standing on nature's other shore.

Are cup
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and water-pot a nd jar anything but earth?

He who is deluded by the

wine of glamour speaks of "thou " and "I. "
" When by repeated effort nought remains but this, " the scripture
says, declaring absence of duality, to put an end to false transference of
reality.
Like the ether, free from darkness, free from wavering, free from
limits, free from motion, free from change ; having neither a within nor a
without, having no other than it, having no second, is the Self, the su
preme Eternal; what else is there to be known.
What more is there to be said?

The Eternal, the Life, the Self is

seen here under many forms ; all in this world is the Eternal, the second
less Eternal, the scripture says "I am the Eternal, '' knowing this clearly,
those whose minds are awakened, who have abandoned the outward, be
coming the Eternal, dwell in the Self, which is extending consciousness
and bliss.

This, verily, is sure.

Kill out desire that springs up through thought of self in the body
formed of darkness, then violent passion in the formal body woven of the
breath.

Knowing the Self whose fame is sung in the hymns, who is

eternal and formed ot bliss, stand in the being of the Eternal.
As long as the son of man enjoys this body of death, he is impure ;
from the enemies arises the weariness that dwells in birth and death and
sickness.

When he knows the pure Self of benign form, immovable,

then he is free from these ;-thus says the scripture too.
When all delusive qualities attributed to the Self are put away, the
Self is the supreme eternal, perfect, secondless, changeless.
When the activity of the imagination comes to rest in the higher
Self, the Eternal that wavers not, then no more wavering is seen, and vain

[ 400. l

words only remain.
The belief in this world is built up of unreality.
stance, changeless,

formless, undifferentiated,

what

In the one sub
separateness

can

exist?
In the one substance, in which no difference of seer, seeing, seen,
exists, which is changeless, formless, undifferentiated, what separateness
can exist?
In the one substance, like the world-ocean full to overflowing, change
less, formless, undifferentiated, whence can separateness come?
Where the cause of delusion melts away, like darkness in light, in
the secondless, supreme reality, undifferentiated, what separateness can
there be?
In the supreme reality, the very Self of oneness, how could any word
of difference dwell?

By whom is difference perceived in purely blissful

dreamlessness?
For this world no longer is, whether past, present, or to come, after
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awakening to the supreme reality, in the real Self, the Eternal, from all
wavering free.

The snake seen in the rope exists not, nor even a drop of

water in the desert mirage, where the deer thirsts.
This duality is mere glamour, for the supreme reality is not two fold ;
thus the scripture says, and it is directly experienced in dreamlessness.
By the learned it has been perceived that the thing attributed has
no existence apart from the substance, as in the case of the serpent and
the rope.

The distinction comes to life through delusion.

This distinction has its root in imagining; when imagining ceases it
is no more.

Therefore bring imagining to rest in the higher Self whose

form is concealed.
In soul vision the wise man perceives in his heart a certain wide-ex
tending awakening, whose form is pure bliss, incomparable, the other
shore, for ever free, where is no desire, limitless as the ether, partless,

[ 410.]

from wavering free, the perfect Eternal.

In soul-vision the wise man perceives in his heart the reality free
from growth and change, whose being is beyond perception, the essence
of equalness, unequalled, immeasurable, perfectly taught by the words
of inspiration, eternal, praised by us.
In soul-vision the wise man perceives in his heart the unfading, un
dying reality, which by its own being can know no setting, like the
shimmering water of the ocean, bearing no name, where quality and
change have sunk to rest, eternal, peaceful, one.
Through intending the inner mind to it, gain vision of the Self, in its
own form, the partless sovereignty.

Sever thy bonds that are stained

with the stain of life, and effortfully make thy manhood fruitful.
Standing in the Self, realize the Self in being, the Self from every
disguise set free, Being, Consciousness, Bliss, the secondless ; thus shalt
thou build no more for going forth.
The mighty soul no more regards this body, cast aside like a corpse,
seen to be but the shadow of the man, come into being as his reflection,
through his entering into the result of his works.
Drawing near to the eternal, stainless awakening, whose nature is
bliss,

put very far away this disguise whose nature is inert and foul ;

nor let it be remembered again at all, for

the remembrance of what

has been cast forth builds for disdain.
Burning this up with its root in the flame of the real Self, the un
wavering Eternal, the wise man stands excellent as the Self, through the
Self which is eternal, pure, awakening bliss.
The body is strung on the thread of works already done, and is im
pure as the blood of slaughtered kine ; whether it goes forward or stands,
the knower of reality regards it not again, for his life is dissolved in the
Eternal, the Self of bliss.
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Knowing the partless bliss, the Self, as his own self, with what desire
or from what cause could the knower of reality cherish the body?
Of the perfect adept this is the fruit, of the seeker for union, free
even in life,-to taste without and within the essence of being and bliss

[420. ]

in the Self.

The fruit of cleanness is awakening, the fruit of awakening is qui
escence; from realizing the bliss of the Self comes peace, this fruit,
verily, quiescence bears.
When the latter of these is absent, the former is fruitless.

The su

prem e end is the incomparable enjoyment of the Self's bliss.
The famed fruit of wisdom is not to tremble before manifest misfor
tune.

The various works that were done in the season of delusion, worthy

of all blame,-how could a man deign to do them after discernment has
been gained ?
Let the fruit of wisdom be cessation from unreality, a continuation
therein is the fruit of unwisdom;-this is clearly seen.

If there be not this

difference between him who knows and him who knows not, as in the
presence of the mirage to the thirsty deer, where is the manifest fruit of
wisdom?
If the heart's knot ot unwisdom be destroyed without remainder, how
could sensual things cause continuance in unreality, in him who has no
desire ?
When mind-images arise not in the presence of sensual things, this is
the limit of purity ; when the personal idea does not arise, this is the lim
it of illumination.

When life-activity that has been dissolved does not

arise again, this is the limit of quiescence.
He whose thought is free from outward objects, through standing ever
in the nature of the Eternal, who is as lightly concerned with the enjoy
ment of sensual things followed by others as a sleeping child, looking on
this world as a land beheld in dream, when consciousness comes back,
enjoying the fruit of endless holy deeds, he is rich and worthy of honor
in the world.
This sage, standing firm in wisdom, reaches Being and Bliss, he is
changeless, free from all acts, for his Self is dissolved in the Eternal.
Being that is plunged in the oneness of the Eternal and the Self made
pure, that wavers not and is pure consciousness alone, is called wisdom.
They say he stands firm in wisdom, in whom this wisdom steadfastly
dwells.

He in whom wisdom is firmly established, who enjoys unbroken

bliss, by whom the manifested world is almost unheeded, is called free

r 430. ]
He who with thought dissolved is yet awake, though free from the

even in life.

bondage of waking life, whose illumination is free from impure mind
images, he, verily, is called free even in life.
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He who perceives that his soul's pilgrimage is ended, who is free
from disunion even while possessing division, whose imagination is free
from imaginings, he, verily, is called free even in life.
He who even while this body exists, regards it as a shadow, who has
no sense of personality or possessions,-these are the marks of him who
is free in life.
Whose mind lingers not over the past, nor goes out after the future,
when perfect equanimity is gained, this is the mark of him who is free
even in life.
In this world, whose very nature is full of differences, where quality
and defect are distinguished, to regard all things everywhere as the same,
this is the mark of him who is free even in life.
Accepting wished and unwished objects with equanimity in the Self,
and changing not in either event, is the mark of him who is free even in
life.
When the sage's imagination is fixed on tasting the essence of the
bliss of the Eternal, so that he distinguishes not between what is within
and without, this is the mark of him who is free even in life.
Who is free from thought of "I " and "my," in body and senses
and their works, who stands in equanimity, bears the mark of one who is
free even in life.
He who has discerned the Eternal in the Self, through the power of
sacred books, who is free from the bondage of the world, bears the mark
of one who is free even in life.
Who identifies himself with the body and senses, or separates himself
in thought from what is other than these, bears the mark of one who is

[440. J

free even in life.

DHAMMAPADA.
Clzapter

LL

A

I.

THE TWIN VERSES.
that we are is the result of what we have thought: it is founded
on our thoughts, it is made up of our thoughts.

If a man speaks

or acts with an evil thought, pain follows him, as the wheel fol
lows the foot of the ox that draws the carriage.
All that we are is the result of what we have thought: it is founded
on our thoughts, it is made up of our thoughts.

If a man speaks or acts

with a pure thought, happiness follows him, like a shadow that never
leaves him.
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" He abused me, he beat me, he defeated me, he robbed me, " -in

those who harbor such thoughts hatred will never cease.
" He abused me, he beat me, he defeated me, he robbed me, "-in
those who do not harbor such thoughts hatred will cease.
For hatred does not cease by hatred at any time : hatred ceases by
love, this is an old rule.
The world does not know that we must all come to an end here;
but those who know it, their quarrels cease at once.
He who lives looking for pleasures only, his senses uncontrolled, im
moderate in his food, idle, and weak, Mara (the tempter) will certainly
overthrow him, as the wind throws down a weak tree.
He who lives without looking for pleasures, his senses well controlled,
moderate in his food, faithful and strong, him Mara will certainly not
overthrow, any more than the wind throws down a rocky mountain.
He who wishes to put on the yellow dress without having cleansed
himself from sin, who disregards also temperance and truth, is unworthy of
the yellow dress.
But he who has cleansed himself from sin, is well grounded in all
virtues, and regards also temperance and truth, he is indeed worthy of
the yellow dress.
They who imagine truth in untruth, and see untruth in truth, never
arrive at truth, but follow vain desires.
They who know truth in truth, and untruth in untruth, arrive at
truth, and follow true desires.
As rain breaks through an ill-thatched house, passion will break
through an unreflecting mind.
As rain does not break through a well-thatched house, passion will
not break through a well-reflecting mind.
The evil-doer mourns in this world, and he mourns in the next; he
mourns in both.

He mourns and suffers when he sees the evil of his own

work.
The virtuous man delights in this world, and he delights in the next ;
he delights in both.

He delights and rejoices when he sees the purity of

his own work.
The evil-doer suffers in this world, and he suffers in the next ; he suf
fers in both.

He suffers when he thinks of the evil he has done; he

suffers more when going on the evil path.
The virtuous man is happy in this world, and he is happy in the next;
he is happy in both.

He is happy when he thinks of the good he has

done; he is still more happy when going on the good path.
The thoughtless man, even if he can recite a large portion (of the
law ) , but is not a doer of it, has no share in the priesthood, but is like
a

cowherd counting the cows of others.
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The follower of the law, even if he can recite only a small portion (of
the law) , but, having forsaken passion and hatred and foolishness, pos
sesses true knowledge and serenity of mind, he, caring for nothing in this
world or that to come, has indeed a share i n the priesthood.

Clzapter

ARNESTNESS

E

II.

ON EARNESTNESS.
is the path of immortality (Nirvana) , thoughtlessness the

path of death.

Those who are in earnest do not die, those who

are thoughtless are as if dead already.
Those who are advanced in earnestness, having understood this clearly,
delight in earnestness, and rejoice in the knowledge of the Ariyas (the
elect).
These wise people, meditative, steady, always possessed of strong
powers, attain to Nirvana, the highest happiness.
If an earnest person has roused himself, if he is not forgetful, if his
deeds are pure, if he acts with consideration, if he restrains himself, and
lives according to law,-then his glory will increase.
By rou�ing himself, by earnestness, by restraint and control, the wise
man may make for himself an island which no flood can overwhelm.
Fools follow after vanity, men of evil wisdom.

The wise man keeps

earnestness as his best jewel.
Follow not after vanity, nor after the enjoyment of love and lust '.
He who is earnest and meditative, obtains ample joy.
When the learned man drives away vanity by earnestness, he, the
wise, climbing the terraced heights of wisdom, looks down upon the
fools, serene he looks upon the toiling crowd, as one that stands on a
mountain looks down upon them that stand upon the plain.
Earnest among the thoughtless, awake among the sleepers, the wise
man advances like a racer, leaving behind the hack.
By earnestness did Maghavan (Indra) rise to the lordship of the gods.
People praise earnestness; thoughtlessness is always blamed.
A Bhikshu (mendicant) who delights in earnestness, who looks with
fear on thoughtlessness, moves about like fire, burning all his fetters, small
or large.
A Bhikshu (mendicant) who delights in reflection, who looks with
fear on thoughtlessness, cannot fall away (from his perfect state)-he is
close upon Nirvana.-(Sacred Books

of the East,

vol.

x.)
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THE SONGS OF THE MASTER.
the Bhagavad Gita, first translated and best known of all the Sacred
Books of the East, there is much of profound value for all readers ;
and, besides this readily recognized worth, there is much of high

historical and literary interest, which is very often passed over; there
are, in every chapter, two or three verses which, if fully understood,
would open up doors to the antiquities of India, in many departments of
philosophy, religion, tradition.
of the book.

These things make up the atmosphere

Seen without this atmosphere, the Bhagavad Gita has still

a high and universal value ; but seen with its atmosphere, its interest is
doubled.
We hope to take up these passages we have spoken of, one by one ; to
show how they open doors into the world of long ago; and to make
visible what may be seen through these doors.

To begin with the title.

It has been paraphrased in a dozen different ways, but every time one
characteristic fact has been forgotten.

In the original, the title is quite

certainly in the plural, not the singular, pointing to the tradition that it
contains a collection of Krishna's teachings which, for artistic complete
ness, have been grouped together in a single work. Here is the complete
title, according to the Indian tradition:
the

Secret Teachings,

the

Science

The Blest Songs of the Master,

of the Eternal, the

Scripture

Union, the Conversation betweeen Lord Krishna and Arjuna.

of

Now it

seems to us, and we shall in due course try to show why, that each of
these titles, taken in reverse order, marks a stage in the growth of the
book, which began as a record of the Conversation of Krishna the teacher
with Arjuna, and ended as a perfect allegory of the mysteries.

We shall

point to the passages which show the lines of division between the
various layers of the completed work and thus, after other passages
already referred to, as of special interest, have been commented on, it
will be found that

a

rich atmosphere surrounds the whole series of the

Songs, and that, when this atmosphere is understood, the whole work
will gain greatly in value and interest.

No. 6-NovEMBER-DEcEMBER,

THEOSOPHICAL SOCIETY

1896.

IN

AMERICA.

ORIENTAL DEPARTMENT PAPER
FIFTH

YE AR.

OBJECTS OF THE THEOSOPHICAL SOCIETY IN AMERICA.
The principal object is to form a nucleus of Universal Brotherhood without any distinctions
whatever; the subsidiary objects being:
(a) The study of ancient and modern religions, philosophies, and sciences. and the demon
stration of the importance of such study; and

(b) The

investigation of the unexplained laws of nature and the psychical powers latent in

man.

THESE Papers are issued by authority of the Theosophical Society in America, but the Society
is not responsible for any expression of opinion or belief contained therein.
Subscription price, 50 cents per year.
Published for the T.S. in America by

E. T. HARGROVE, President.
144 Madison Ave., New York.
Published bi-monthly.

ENTERED as second-class matter at the New York, N.Y., Postoffice, March, 8, 1895.

PRONOUNCE Sanskrit consonants as in English; Sanskrit vowels as in
Italian or German.

THE GREAT DEEP.

F

OR

Vayu Purana, vi1 I-7.

the Waters were in the beginning, when fire had perished from

the face of the wo rld ; and all things, fixed and moving, and all
that is between them, had mel ted toge ther.

No r could anything be perceived then, in that lonely ocean.

Then

the divine Evolver, thousand-eyed, wi th a thousand res ting places;
The tho usand-headed Spirit, in color golden, above all powers of
sense; the Evolve r, bearing the name of Lord of the wa ters, slep t there
on the deep.
Then, th ro ugh the st rong power of Being within hi m, awakening, he
looked fo r th over the empty world, after a nigh t tha t had lasted for

a

thousand a ges.
And the Evolver, beco ming the great Brea th, moved there on the
w aters; hither and thi ther like a fi refly, at night, in the season of the
r ains.
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KING NALA'S RIVALS.

HEN

W

Mahabharata, iii, vi, 53, 5.

a fair ti me had co me, and a lucky day and ho ur, Kin g Bhima

called the lords of the earth to the choosin g.

Hearin g it, the

lords of the world, all afflicted with love, swiftly asse mbled,

lon gin g for

Da mayanti.

The Kin gs of men entered the arena, brigh t

with golden pillars and majestic archway, as mi gh ty lions go forth to the
moun tains.

There the compellers of the earth

were seated on their

several seats, wearin g well-scen ted garlands all, and circlets of polished
gems.

There were seen s tron g ar ms like bars of iron, and m en, s mooth

skinned, like serpents ; clus terin g lo cks very beautiful, well-for med noses,
eyes and brows.

The faces of the Kin gs shone like the stars of heaven.

Tha t au gust asse mblage of Kings, full of ti gers a mon g men, as the
underworld is full of serpents, or the mountain c ave of ti gers, radian t
Da mayan ti approached, enterin g the arena.
Kin gs were stricken by her soverei gn bea u ty.

The eyes and hearts of the
The si ght of those grea t

souled, fallin g on her li mbs, was fixed there, nor moved, of them be
holdin g.
Then, when the names of the Kin gs had been announced, the da u gh
ter of

Bhima beheld five men of equal form and stature; and, g azin g at

the m, as they s tood, all alike in fea ture, the Vid arbhan princess doub ted,
not reco gnizin g Nala the Kin g.

For whichever of the m she looked a t,

she thought that he was Kin g Nala ; and the lady, thinkin g and wonder
in g in her heart,

" How shall I know which of the m are gods?

How

shall I recognize Nala the King?'' thinkin g thus in herself, the princess
of Vidarbha, greatly troubled, called back to memory the si gns of the
gods, as she had heard them.

'' The si gns of the gods, that I he ard from

the old men, I see no t at all, in any of these who are standin g here on
the gro und.''
She, ponderin g m uch, and a gain delibera tin g, thought that the ti me
had come to appeal to the gods.

Payin g the m reverence with voice and

hear t, with hands joined suppliant, and tremblin g, she spoke:

" He ar·

in g the voice of the swans, the Kin g of Nishadh a was chosen by me for
lord,-by my tru t h in this, may the gods reveal hi m to me!

In hear t

and word I have been fai thful to hi m,-by my truth in this, may the im
mor tals reveal hi m to me!

The Kin g of Nish adh a w as chosen my mas

ter by the gods,-by my tr uth in this, m ay the gods reveal him to me!
This vow w as t aken by me, winnin g Kin g N al a,-by my tr u th in this,
may the gods reveal hi m to me!

M ay the Kin gs of the spheres, the

mi gh ty lords, take their own for ms, th a t I m ay know N al a the King of
men!''

KING NALA'S RIVALS.

3

Hearing Damayanti's troubled p raye r, and seeing her fi rm and per
fe ct faith and love fur Nala, her pure heart and soul, and her devoted
love for Nala, the gods did as she had said, assuming their powers and
proper forms.
She beheld all the immortals, sweatless, steady-eyed, their garlands
But the

fresh, nor dust stained, standing, yet touching not the ground.

King of Nishadha with a shadow, his garland faded, stained with dust
and sweat, standing on the ground, revealed by his moving eyelids.

And

gazing at them, the gods and King Nala, the daughter of Bhima, faithful,
chose the Nishadhas' King ; and with dark eyes downcast touched the
border of his robe, and set her splendid garland on his shoulders.
Thus she, fairest of women, chose him for her lord, and immediately
a

murmur of praise broke forth from the lords of men.

And the gods

and the sages, wondering, broke forth in words of honor, praising Nala
the King of men.

And the King of men, the son of Virasena, spoke

comfortable words to Damayanti the slender-waisted, rejoicing inwardly
in his heart :

"As thou, lovely one, lovest a man, though gods are

present, therefore know that I shall cherish thee, ever delighting in thy
words.

And as long as life shall keep me in this body, 0 thou of sweet

est smile, so long shall I be thine; this truth I de clare to thee.''
Thus with joined hands rejoicing Damayanti with his words, they two,
full of joy in each other, seeing the gods with Agni as their leader,
heartily took refuge in the gods.
chosen the King of

And when

Bhima's daughter had

Nishadha, all the lords of the spheres, mighty in

their brightness, heartily rejoicing, bestowed eight gi fts upon Nala:

To

see him visibly in the sa cri fi ce, and a bright and excellent path; these
were the gifts of Indra, of Shachi's lord, in his gladness.

And Agni gave

his own presence, wherever the King of Nishadha should desire it, and
that consumer of sa cri fi ce made all the spheres luminous for him, with his
own brightness.

Yama gave him the essence of food, and firm steadfast

ness in the good law.

And the Lord of the waters granted to him the

waters, wherever he should desire them.

Thus each gave him a twin gift,

and garlands rich in excellent fragran ce.

And after giving him their

gifts, the gods departed to the triple heavens.
And the lords of the earth, when they had thus taken part in the mar
riage of the King and Damayanti, full of wonder and exaltation, returned
as they had

come.

And when the

Kings were gone, great-hearted

Bhima, full of joy, ful filled the marriage-rite for Damayanti and Nala ;
and the King of Nishadha, dwelling there as long as was his pleasure,
went forth to his own city, chiefest among men, with the good will of
Bhima.
And, gaining th us the pea rl of women, that p rince famo us in song,
dwelt with he r in h appiness, as Ind r a with his consort Shachi.

The King
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was beyond measure exultant, radiant like the rayed sun.

And the King

showed great love to his people, guarding them well with e qual sway.
And he offered the sacrifice of universal sovereignty, that had been offered
of old by Yayati the son of Nahusha.

And many other oblations and

gifts he offered also, in his wisdom.

And many a time among the

woods and groves, very beauti ful, Nala wandered with Damayanti, like to
one of the immortals.

THE LEGENDS OF THE BARDS.

I

HAVE

translated the story of King Nala's rivals, not for any esoteric or

spiritual meaning it may possibly contain, nor in any way for the
purposes of moralizing, but simply because it is an admirable piece

of poetry, an image o f life full of dignity and beauty. Yet we may use this
story to point a moral in quite another way. It is an example, and an ex
cellent one, of the element of bardic tradition which fills so large a place in
the literature of ancient India. These songs of the bards were recited at the
courts of the princes and kings, for their pleasure and delight, just as the
poems of Homer were, when they were originally composed ; and, in very
many cases, the subjects of these recitations were chosen from the family
traditions of the prince in whose presence they were chanted or sung ;
and this is the cause of the element of delicate and courtly flattery almost
always present with them.

For what could be more flattering to a prince

than to say, that he was chosen by the loveliest of women, even when the
four great gods were his rivals?

What could be more flattering to the

princess than to say that these great gods became suitors
and only relin quished their suit
truth?

for her hand,

from admiration of her constancy and

Again, what could be more delicate than the suggestion that

Nala's misfortunes were brought upon him, not by his own infatuation,
but by the direct interference of a malignant demon,-as the story goes
on to tell.
This story of Nala, at its first recitation, must have owed the largest
part of its interest to the fact that it touched on traditions still fresh in
the memories of its hearers, and was recited

be fore the immediate

descendants of the hero and heroine, if not, indeed, as is very possible,
in the presence of Nala and Damayanti themselves, in the fair autumn of
their life, after all their misfortunes

were safely past.

It must be ex

tremely ancient, as far as its subject and original composition are con-

THE LEGENDS OF THE BARDS.
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the gods are those of the most ancient Vedic period, and

there is no allusion at all to the later deities who afterwards eclipsed the
old Vedic immortals, in the minds of the people.

But, as in ancient

Ireland, the songs of the bards were subject to continual revision, by the
substitution of more easily understood words and phrases, when the old
words, be coming obsolete and time-worn, were dropping out of use.

At

the same time, though, the bards adhered very strictly to the form,
structure, and color of the old traditions, so that it may very easily be
that we have the story of Nala's rivals to-day in the very same form,
though not in the same words, that

Nala himself

first heard, in the

evening of his life.
There are numbers of these old songs of the Rajput

Kings, of their

courtly dignity and valor ; so much so that the praise and honor of the
princes contained therein, and the generous estimation of the princely
race, did not pass uncensured by the ambition of the Brahmans ; with the
result that almost every one of these songs has a Brahmanical postscript,
to the effect that, though the Rajput hero was a very fine man, a friend
of his, a pious Brahman, was a much finer ; and that mu ch of the fortune
of the kingly hero was due to the fact that he made costly birthday-gifts
and New-Year's gifts and sacrificial gifts to his friend the Brahman,-with
the transparent moral :

" go and do likewise.''

The Mahabharata, as i t has come down to us, has over and over again
suffered from these didactic interpolations in honor of the Brahmans, and
par t of the burden of their song invariably is, that it is time to take u p
the collection.

Thus, in the present tale, we find i t added, as a proof of

Nala's magni ficence, tha t he offered many sacrifices, and gave many
gifts ; and the word used for the latter is invariably to be understood as
"gifts to Brahmans."

Again, we are informed that

Damayanti was

bestowed on her loving parents, because they hospitably entreated a cer
tain peregrinating

Brahman,

and gave him great feasts.

Thus the

Brahmanical editors and revisers of the bardi c songs sought to lead the
princes along the good way.
But, it is needless to add, whatever is of real poe ti c worth in these
songs we owe to the bards and not to the Brahmans or, even more, per
haps to the princes who set the example of knightly courtesy and valor,
whi ch is the theme of the bardic recitations.

In jus t the same way, we

find that whatever is of highest value in the philoso phi c systems of India
owes its origin to the princely teachers whose wisdom is enshrined in the
Upanishads, while the doctrinal and theological par t, whi ch has far less
human interest, is the handiwork of Brahman elaborators.
In the Bhagavad-gita, for instance, the earliest cha p ters, as Krishna
himself tells us, embody the mys ti c traditions of the kingly sages, while
se c tions towards the end, su ch as the classi fi ca tion of the fou r castes, the
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th ree kinds of gifts, and so on, a re as clearly the wo rk of the B rahman
The genius of these editors, it will be seen, was in no sense

editors.

c reative. The B rahmans did no t c reate any of India's g reatness, whether
in poetry or philosophy.

Thei r tendency was essent ial ly for o rde r, begin

ning with the hie ra rchic st ructu re of thei r own caste, and the a r range
ment of class- relations,

but also effecting

p rese rvation of the old Indian wo rks.

an o rde rly group ing

and

Thei r fo rmal and dogmatic in

stinct, which we may see to have done g reat ha rm to India in many
ways, ye t b rought with them this compensation, that it made them good
lib ra rians and tenacious p rese rve rs of texts.

HEART, WILL, LIFE.

T

HE

Chhandogya Upanishad: iii, IZ-I6.

divine Song, verily, is all their being, whatsoever the re is ; and

the Wo rd is the divine Song.

The Wo rd, ve rily, enounces and

guards all being.

And the divine Song, verily, is this wo rld, fo r in it all this being
firmly rests, and goes not out beyond it.
And what this wo rld is, is this body h ere, in man ; fo r in it all the
life -breaths firmly rest, and go not out beyond it.
And what is this body here, in man, that is the heart, in the inne r
man ; for in it all the life-breaths firmly rest, and go not out beyond it.
This is the divine Song, with its four degrees and its six parts, and it
has been decla red thus by the Vedic hymn :
So far is the greatness of it, and mightier than this is the spirit ;
One degree of it is all beings, three degrees of it a re i mmo rtal in
the heavens.
And what is called the Eternal, is the outward shining-ether, outside
man ; and what the outward shining-ether outside man is, that the shin 
ing -ether here in the inner man is.
And what the sh in in g -ethe r here in the inne r man is, that verily is
the shining-ether in the inner heart.
Thus this is perfect, and passes not away ; he who kno ws this gains
perfect happiness, that passes not away.
Of it, ve rily, of the hea rt, the re a re
powers:

five channels fo r the bright

HEART, WILL, L IFE.

7

There is the eastern channel ; it is the forward-breath ; it is the powe r
of seeing ; it is the sun.

Therefore this should be reverently approached

as radiance, as the world-food.

Radiant, an eater of the world-food, he

becomes, who knows thus.
And so there is the southern channel ; it is the distributing-breath;
it is hearing ; it is the moon.

Therefore it should be reverently ap

proached as happiness and fame.

Happy and famous he be comes, who

knows thus.
And so there is the western channel ; it is the downward-breath ; it is
voice ; it is fire.

Therefore it should be reverently approached as divine

lustre and the world-food.

Full of divine lustre, and an eater of the

world-food he becomes, who knows thus.
And so there is the northern channel ; it is the uniting-breath ; it is
mind ; it is the storm god. Therefore it should be reverently approached
as glory and praise.

Full of glory and praise he becomes, who knows

thus.
And so there is the upward channel ; it is the upward-breath ; it is
the great breath ; it is the shining-ether.

Therefore it should be rever

ently approached as brightness and as the mighty one.

Full of bright

ness and mighty he becomes, who knows thus.
These are the five spirits of the Eternal ; the keepers of the gates ofthe
heaven-world.

He who knows, verily, these five spirits of the Eternal,

the keepers of the gates of the heaven-world, in his family is born

a

hero ; he reaches the heaven-world, who knows these five spirits of the
Eternal, the keepers of the gates of heaven.
And the Light that shines there, beyond the heavens, at the back ot
the world, at the back of all, in the best and most excellent worlds, is
the same as the light that shines in the inner man.
And the sight of it is this : where he kno ws by feeling the fiery power
here, within the body.

And the hearing of it is this :

where, stopping

both ears, he yet hears it like a murmuring, like the crackling of a burn
ing fire.
heard.

Therefore it should be reverently approached as seen and as
A seer and hearer he becomes, who knows thus,-who knows

thus.
All this, verily, is the Eternal.

It should be reverently approached,

in silence, as breathing and living in him.
Verily man is formed of Will ; according as a man's will is, in this
world, according to that is his being, on going forth hence.

Let him

perform his will.
Of the form of mind, with a body of vital-breath, of the nature of
light, intending toward the real, of the being of the shining-ether, doing
all things, desiring all things, smelling all things, tasting all things,
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embracing all that is, silent, untroubled :-this is my Self in the inmost
heart ; smaller than a grain of rice, or a grain of barley, or a grain of mus
tard-seed, or a grain of millet, or the kernel of a grain of millet ; this is
my Self in the inmost heart ; older than the earth, older than the mid
world, greater

than heaven, greater than all these worlds.

Doing all

things, desiring all things, smelling all things, tasting all things, embrac
ing all that is, silent, untroubled.
this is the Eternal.

This is my Self in the inmost heart,

Going forth hence, I shall enter into its being.

He

who has possessed this, doubts no more.
Thus, of old, spoke Shandilya, Shandilya.
There is an egg-like sphere encompassing the etherial world ; that root
of the world grows not old.

The spaces are its channels, heaven is its

This sphere is the treasury of the world, wherein all this

upper concave_
world is stored.

The eastern space of it is called the sacri ficial vessel; the southern
space is called the enduring; the western space is called the queen; of
these the great Breath is the child.

He who knows that Breath as the

child of the spaces, mourns not with the mourning for children_

I,

verily, know that breath as the child of the spaces, and mourn not with
the mourning for children.
I enter the most excellent sphere, by that, by that, by that.
life, by that, by that, by that.
that, by that.

I enter

I enter the terrestrial world, by that, by

I enter the etherial world by that, by that, by that.

I

enter the celestial world by that, by that, by that.
So as I said : " I enter life,'' thus life, verily, is all being, whatsoeve r
there is.

As life, I have gained being.

And as I said

:

''

I enter the terrestrial world,'' thus I enter the earth,

I enter the air, I enter the sky; thus I said.
And as I said : " I enter the etherial world," thus I enter fire, I ente r
the breath, I enter the sun; thus I said_
And as I said

:

" I enter the celestial world,'' thus I enter the Rig

Veda, I enter the Yajur Veda, I enter the Sama Veda.

Thus I said;

thus I saidMan, verily, is a sacrifice.
morning oblation.

His first four and twenty years are the early

The metre of the divine Song has four and twenty syl

lables ; therefore this early morning oblation belongs to the divine Song.
The powers of earth are correlated to it; the vital breaths are the powers
of earth, because they penetrate all this world.
Therefore if, in this period, he should be afflicted, let him say: may
the vital breaths, the powers of earth, prolong this my early morning
oblation until the midday oblation.

May I not be cut off as a sa cri fi ce
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It passes, and he

becomes whole.
And the next forty-four years are the midday o blation.

The metre

of the hymns has forty-four syllables, therefore this midday o blation
belongs to the metre of the hymns.

The powers of the breaths are cor

related with it, the vital breaths are the powers of the breaths, because
they move all this world.
Therefore if in this period he should be afflicted, let him say : may
the vital breaths, the powers of the breaths, prolong this my midday
oblation until the third oblation.

May I not be cut off as a sacrifice in

the midst of the breaths, the powers of the breaths.

I t passes, and he

becomes whole.
And the next forty-eight years are the third oblation.

The second

metre of the hymns has forty-eight syllables, therefore this third o blation
belongs to it.

The powers of light are correlated with it, the vital

breaths are the powers of light, because they encompass all this world.
Therefore if in this period, he should be afflicted, let him say : may
the vital breaths, the powers of light, prolong this my third oblation
until the full end of my time ; may I not be cut off in the midst of the
vital breaths as a sacrifice.

It passes, and he becomes whole.

Knowing this of old, Mahidasa, grandson of Itara, and saying : "Why
dost thou afflict me, since I will not therefore go forth from the body,''
lived, verily, sixteen hundred years.

He lives, verily, sixteen hundred

years, who thus knows.
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Chhandogya Upanishad: iz'i,

12-16.

a curious coincidence, in which there was no element of intention
whatever, the opening verses of the section of the Upanishads,
here translated, carry with them a marked suggestion of the be

ginning of the Fourth Gospel ; while the verses from the Vayu Purana
translated first, are equally reminiscent of the opening lines of Genesis.
Here we read "in the beginning, all things fixed and moving had
melted together, and the spirit slept on the great deep," just as in the
other teaching, where "the earth was without form, and void ; and the
spirit brooded over the waters.''

Here also, the brooding spirit is

pictured with a wonderfully vivid and poetic touch, " the great Breath
moved on the wa ters, to and fro, like a firefly at night, in the season of
the rains. "
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In the same way, we are reminded of those eminently gnostic verses:
" In the beginning was the Word,'' and what follows by the sentence
" The divine Song, verily, is all this being ; and the Word is the divine
Song.''
It will hardly be necessary to say that we are dealing, here, with

a

vivid and striking picture of the doctrine of the emanation of worlds
from the unmanifest Eternal.

The divine Song is the famous verse, of

four short lines, which we translated some time ago :
O M! earth! mid-world! heaven!
That Sun's most excellent
Brightness divine, let us meditate on,
Which enlightens our souls.
And the four-lined verse is chosen because it very fitly represents the
four steps, or grades of being, which are generally enumerated thus :
waking, dreaming, dreamlessness, and the fourth, which is ineffable.
There fore the

"divine Song" represents the fourfold world, as is

suggested by its own words : earth, mid-world, heaven, the divine Sun.
And it

further suggests that the manifesting of the worlds depends on

rhythmical harmony of vibration, like the singing of

a

chant.

Then comes the teaching, so often repeated, that the little world of
man, the microcosm, is built in perfect harmony with the great world of
Nature, the macrocosm.

So we are told that what the world is,-a four

fold being,-that also the body of a man is.

We may understand this

fourfold nature of man and his body in more ways than one ; first, cor
responding to earth, mid-world, and heaven, there are the forces of pas
sion, emotion, and soul ; with the spirit which includes them all, the
Self, corresponding to the fourth world, the ineffable.

Then again,

there are the physical self, the psychic self, the spiritual self, and the
divine Self, likewise corresponding with the fourfold world.

Of this

fourfold self it is said :
One degree of it is all manifested being ; three degrees are immortal
in the heavens.
The three hidden degrees are the divine, the spiritual, and the
psychic selves, though only the two former, or in the most rigid sense,
the first, can strictly be said to be immortal.
Again, we are taught that the world outside man, the world of the
inner man, and the world of the inmost man, who is called, very strik
ingly, the inmost heart, are not in reality different, but are all only
modes of the Eternal, and there fore, in the last analysis, are all but the
One.

It will be seen that this teaching of the fourfold world of Nature,

and the fourfold world of man that corresponds to it, really embraces the
whole universe, though, of course, only in briefest outline.

And it is
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characteristic of what we are now translating, that almost every section
is complete in itself, and is not closely connected with what goes before,
or what follows ; so that we evidently have here a series of brief and
weighty teachings handed do wn in the schools of different masters, two
of whom are mentioned by name, in the closing verses of two sections,
particularly connected with them by tradition,-namely, Shandilya and
Mahidasa.
The second section, translated above, develops more fully the teach
ing as to the inner man, who is still called the heart ; as to his powers,
and the vital energies within and without him which are correlated to
these po wers.
It will be easily understood that the sun and the sight referred to are
primarily the spirit and the spiritual intuition; though, as all things are
bound together in the universe, the natural sun and physical sight, cor
respond to the same powers on their own plane.
"hearing" and

The powers called

"the moon" are, in the same way, the mind of the

psychical self, and the psychical world, in their primary meaning ; and,
as before, they have also their natural correspondences.
" fire" and

In like fashion,

" voice " are the habitual symbols of the fire of physical

life, and the creative, or formative po wer which is the most extreme
manifestation of physical life ; the creative energy which, being, prima
rily, the reflection of the creative word of divinity, becomes, when
abused, the darkest shado w of humanity.
Following the same symbolism, the "storm-god" and the

"great

Breath '' again represent the psychic and spirit worlds, this time taken
from below up wards, on the returning tide of involution, after the out
ward evolution or emanation has been completed.
At the same time, we have bound up together with this the corre
spondences of the vital breaths, the actual po wers of the physical life of
the body, and, with them, the physical powers of sense.
Then follo ws the striking image :

these five po wers, in whatever

world they are manifested, are the five spirits of the
keepers of the gates of heaven.

Eternal, the five

In no other books do we get this strik

ing note of the highest spirituality, even in the midst of detailed lists
of psychical or physical powers ; in no other boo ks are we perpetually
reminded of the immediate presence of the eternal spirit in all things,
in every manifestation, on whatever plane.

For the light that shines

there, beyond the heavens, at the back of the world, at the back of all
things, is the same as the light that shines in the heart of man.
The

" fiery po wer, within the body," and

"the sounds that are

heard even where the ears are closed,'' have to do with certain states and
forces in the psychic life and its development, which must be experi
enced to be understood.
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A new

fragment of teaching is reached by the words :

All this,

verily, is the Eternal ; it should be reverently approached in silence as
breathing and living in the Eternal.

This fragment, which tradition

ascribes to the teacher Shandilya, anticipates in a remarkable way the
thought that is the heart and soul of Schopenhauer's philosophy ; the
thought that the most real, indeed the only real, power in us, is the
Will.

Then the word-picture of the inner self, of the form of mind, of

the nature of light, of the being of the shining ether, doing all things,
desiring all things, knowing all things.
In the section of teaching that follows, we come to the world likened
to an egg, as the symbol of life developing from within outwards.

It

seems that the three spaces, eastern, southern, and western, may best be
represented by the three sides of a triangle, from which streams forth
the radiance of the great Breath.

Then again the doctrine of the thrice

threefold world, suggested by the threefold repetitions : By that, by
that, by that.
The last fragment translated suggests the idea of prolonging life by
a knowledge of the powers of the vital breaths.

THE THREE KINDS OF WORKS.

E

H

Skankara' s Vivekackudamani: Tke Crest Jewel of Wisdom, 44z-,170.

who through wisdom discerns that there is no division between the
Eternal and the manifested world, bears the mark of one who is
free even in life.

Whose mind is even, when honored by the good, or persecuted by
the wicked, bears the mark of one who is free even in life.
In whom all sensuous objects, put forth by the supre me, melt to
gether like the rivers and streams that enter the ocean's treasure house,
making no change at all, since he and they are but the one Being, this
sage self-conquered if set free.
For him who has understood the nature of the Eternal, there is no
return to birth and death as of old ; if such return there be, then the
nature of the Eternal was not known.
If they say he returns to birth and death through the

rush of old

imaginings, this is not true; for, from the knowledge of oneness, imagin
ings lose all their power.
As the most lustful man ceases from desire before his mother ;

so,

when the Eternal is known, the wise cease from desire, through fullness
of bliss.
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The scripture says that, even for him who profoundly meditates,
there is a going after outward things of sense, on account of Works al
ready entered on.
As long as there is the taste of pain and pleasure, so long are there
Wor ks already entered on ; the fruits come from the acts that went be
fore ; without these acts where would the fruits be?
From the knowledge that I am the Eternal, the accumulated Works,
heaped up even through hundreds of myriads of ages, melt away like the
work of dream, on awaking.
Whatever one does while dreaming, however good or bad it seems,
what effect has it on him, on awaking to send him either to hell or

[450]

heaven ?
On knowing the

Self, unattached, enthroned like the dome of

heaven, the man is no longer stained at all by Works to come.
As the ether enclosed in the jar is not stained by the smell of the
wine, so the

Self encompassed by its vestures, is not stained by any

quality of theirs.
\Vorks that have been entered on, before wisdom's sunrise, are not
destroyed by wisdom, until they have reached their fruition; like an ar
ro w aimed and sent forth at the mark.
The arrow discharged by the thought that there was a tiger, does not
stop when it is seen to be a cow, but pierces the mark through its ex
ceeding s wiftness.
Verily, Works entered on are the most formidable to the wise, they
disappear only through being experienced.

But Works accumulated and

Works to come both melt away in the fire of perfect wisdom.
When they have beheld the oneness of the Self and the Eternal, and
stand ever firm in the power of that knowledge, for them those three
kinds of Works exist no longer ; for them there is only the Eternal, free
from every change.
When the saint rests in the Self, through understanding that the Self
is other than its vestures, that the Self is the pure Eternal ; then the
myth of the reality of Wor ks entered on no longer holds him, just as the
myth of union

with things of dream

no longer

holds him who

has

a wakened.
For he who is awake no longer keeps the sense of

"

I and mine and

that,'' for his looking-glass body and the world that belongs to it; but
comes to himself merely through wa king.
Neither a desire for pursuing mythical objects, nor any grasping after
even a world full of them, is seen in him who has awakened.

But if the

pursuit of mirages goes on, then it is seen for certain that the man has
not wakened from sleep.
Thus dwelling in the supreme

Eternal, through the real Self, he
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stands and beholds naught else.

Like the memory of an object looked

on in dream, so is it, for the wise, with eating or the other acts of life.
The body is built up through Works ; the Works entered upon make
for the building up of various forms ; but the Self is not built up through

[ 460]

works.

"Unborn, eternal, immemorial," says the Scripture, whose

words

are not in vain ; of him who rests in that Self, what building up of Works
entered on can there be ?
Works entered upon flourish then, when the Self is identified with the
body ; but the identifying of Self with body brings no joy, therefore let
Works entered upon be renounced.
Even the building up of a body through Works entered on is a mirage ;
whence can come the reality of a mere reflected image? whence can come
the birth of an unreality?
Whence can

come the death of what has not even been

Whence can come the entering on of what does not even

born?

exist? -if

there be a melting away of the effects of unwisdom, root and all, through
the power of wisdo m.
How does this body stand?

In the case of him who takes inert things

to be real, W arks entered on are supported by the sight of

outward

things,-thus says the scripture ; yet it does not teach the reality of the
body and the like, to the wise.
One, verily, is the Eternal, without a second.
at all.

There is no difference

Altogether perfect, without beginning or end, measureless and

without change.
The home of Being, the home of Consciousness, the home of Bliss
enduring, changeless ; one, verily, without a second, is the

Eternal.

There is no difference at all.
Full of the pure essence of the un manifested, endless, at the crown
of all ; one, verily, without a second, is the Eternal ; there is no differ
ence at all.
That can neither be put away, nor sought after ; that can neither be
taken nor approached,- one, verily, without .a second, is the Eternal ;
there is no difference at all.
Without qualities, without parts, subtle, without wavering, w ithout
stain ; one, verily, without a second, is the Eternal ; there is no difference at all.
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of the most natural questions, which it occurs to every one to

ask, on making the acquaintance of the Bhagavad Gita, is, where
it comes from.

The answer which one generally finds, in the in

troductions to our translations, is, that it is "an episode of the Mahab
harata,"

and sometimes we are further told that it is found in the

Bhishma Parva.

Now let us see what that answer means.

Everybody

kno\\"S that the Mahabharata is a huge epic poem, extending to some
thing over two hundred thousand lines, and most people know that hardly
more than a tenth of this vast bulk is concerned with the actual story of
the Pandus and Kurus.

The rest is made up of traditions, legends, ser

mons, and all kinds of picturesque details, dragged in without any par
ticular reference to the actual course of the narrative, just as there are
all ki nds of diversions and episodes in the Arabian Nights.

The story of

:\ala and Damayanti, for instance, is told to furnish a moral on the evils
of gambling, and we have a brief narration of the wanderings of Rama
and Lita, introduced on an equally slight pretext.
The whole great cycle of legends is divided into eighteen Parvas, or

books; and the sixth of these, as being chiefly concerned with the death
of Bhishma, is called the Bhishma Parva.

This Bhishma was the uncle

of the two brothers Dhritarashtra and Pandu ; the former of whom was
the father of the Kurus, the latter, the father of the Pandus.

So that one

may say that Bhishma was grand uncle to both sets of rival princes.

There

is an element of doubt about all these relationships, because princes were
in the habit of coming some what irregularly into the world, and, when
their ostensible parents were not to be revealed, they were discovered to
be the children of various gods and goddesses.

Princesses who happened

to have sons born before their marriages, invariably accredited their
parentage to the gods, or, sometimes, to celebrated saints.

Finally, the

mother of the Pandus was Krishna's aunt ; and thus the great teacher be
came involved in the fortunes of the war.
The story of the intrigues that led up to the war is too long to tell ;
suffice it to say that Bhishma was to lead the Kurus, agains t Arjuna and
the four other Pandus and their allies, including Krishna.

The narrative

of the battle, or rather, the series of battles tha t made up the great war,
is told in ra ther an artificial way, though i t was originally based on
bardic traditions, of which we have already said something.

Dhritaras

thra, the fa ther of the Kurus, was blind, and so took no par t in the wa r,
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but stayed at home in his palace.

His servant Sanjaya had received the

gift of unlimited vision, and was thus able to watch the development of
the battle and to record the conversations of the combatants, down to
the most minute details, without leaving the side of the blind master.
In this way, he relates at very great length the first few days' fighting,
and the death of Bhishma.

When Dhritarashtra hears that Bhishma has

fallen, he exclaims, with tragic sorrow:

"My heart must be of stone, for

it breaks not on hearing of the death of Bhishma! ''
recorded

a

It is here that is

wonderful astronomical occurrence which is relied on as fixing

the date of the war :

'' The seven large planets, as they appeared in the

firmament, all looked blazing like fire.''

This conjunction of the five

planets, the sun and moon, took place, it is calculated, just five thousand
years ago.

It is worth noting that, before his death, or rather, before

receiving his mortal wound, he exclaims : '' To die of sickness at home is
a sin for a Kobaltriya.

The death he meets in battle is his duty forever.''

A sentiment like this is the motive of Krishna's sermon to Arjuna, which
we know under the title of the Bhagavad Gita.
way:

It is led up to in this

After hearing of Bhishma's death, Dhritarashtra asks his long

sighted servant Sanjaya which of the warriors first advanced to the battle?
whose hearts were full of confidence? whose were overtaken by fear?
Sanjaya replies, that both armies advanced full of courage, and begins to
describe the movements of the charioteers, their banners and armor.
Then Dhritarashtra asks the question which now forms the first two lines
of the Bhagavad Gita, and Sanjaya replies.
Thus it will be seen that the beginning of the Bhagavad Gita, at any
rate, flows quite naturally from the preceding events, and the first chap
ter, with its martial pictures, is exactly in the spirit of much that has
gone before.

In the same way, after the eighteen chapters which make

up the Bhagavad Gita are ended, the story goes on unbroken, and we are
told that, when Arjuna, reassured by Krishna, once more took up his
bow, the Pandus and their allies broke out in cries of exaltation, and
blew a note of defiance on their sea-born conches.

"And drums were

beaten, and horns were blown, and the uproar was great.''
Thus the story of Krishna's discourse to Arjuna was evidently, in the
beginning, an organic part of the whole legend ; what portions of the
whole teaching have evidently been added, we shall have to consider,
later on.
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Hitofadesha, t°'lf, 68-83.

are gone the great lords of the earth, with their might of

chariots and armies?

The earth, that witnessed their depart

ure, stands even to-day.
Moment by moment, this body wastes away unperceived; like a jar of
unbaked clay set in water, it falls to pieces, and is dissolved.
Unlasting are youth and beauty,

life and piled-up wealth, kingly

state and the presence of friends; the wise man errs not as to these.

As log of driftwood meets log in the mighty ocean, and after meet
ing they separate again; thus are the meetings of all beings.
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NALA AND THE GODS.
JJfakabharata, iii, vi, 5, 6-7.

A

ND

when the king of the Nishadhas had been chosen by the daugh

ter of Bhima, the lords of the worlds in their brightness departing
beheld Dwapara approaching,

with

Kali.

Thereupon

Indra,

slayer of Bala and Vritra addressed Kali:
Tell me, Kali, whither art thou going with Dwapara accompanying
thee?
And Kali answered Indra :
To the self-choosing of Damayanti, and there shall I choose her, for
my heart has gone out to her.
Then Indra said to him, laughing :
The self-choosing is ended !

Chosen by her was Nala the King,

as

her lord,-even in the presence of us.
And thus addressed by Indra, Kali, full of anger, calling all the gods
to witness, spoke then this word :
That she took a son of man for her husband, even from amid gods,
-for this let there be for her justly a heavy enduring of punishment.
When this was thus spoken by Kali, the heaven-dwellers made answer:
Even with our consent, by Damayanti was Nala chosen; and what
woman would not follow King Nala,

in whom all virtues dwell,

who

knows every law, and walks faithfully in all things, who has read the Ve
das four, and all the histories as well; in whose house the gods are ever
delighted with offerings, according to the law; who hurts no living thing
wantonly; who speaks truth, ever constant to his word; in whom are
righteousness and firmness, gentle charity and fervid will, purity, self-re
straint, control, set ever firm in this tiger of men; in this human ruler,
equal to a lord of the worlds.
Whoever, Kali, would desire to curse Nala, being such as this, he,
deluded, would curse himself, and of himself destroy himself. Whoever,
Kali, would desire to curse Nala, having virtues like these, he would sink
in a horrid hell, a wide, impassable abyss.
Speaking thus to Kali and Dwapara, the gods went heavenwards.
And when the gods were gone, Kali spoke to Dwapara thus :
I cannot contain my wrath, Dwapara!
I cast him forth from his kingdom.
Bhima !

I shall dwell near Nala, until

He shall not enjoy the daughter of

Do thou also enter into the dice, deigning to lend me thy

aid !
Kali, thus making alliance with Dwapara, came thereupon thither,

NALA AND THE GODS.
where the King of the Nishadhas dwelt.
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And ever desiring to gain

power over him, he dwelt long time among the Nishadhas.

And in the

twelfth year of his dwelling, Kali saw an opportunity against Nala.

For

the King, having incurred a stain, purifiPd not himself until the even
ing.

And he thereby gained power over Nala; and going to Pushkara,

he spoke thus to Pushkara :
--Come, play against Nala, 0 worthy one, and thou shalt conquer
Nala,

at play with the dice,

by my aid.

Gain thou the Nishadhas for

thy kingdom, conquering Nala the King !
And thus addressed by Kali, Pushkara came to where Nala was ; and
Kali also, becoming the highest throw, as a bull among cows,
the side of Pushkara.

And Pushkara,

came to

slayer of the heroes of the foe,

seating himself beside Nala the hero : Let us two play ! -thus spoke his
brother-for the highest throw!-thus said he, once and again.
And the King, high-souled, did not endure him challenging; when
Damayanti the princess of the Vidarbhas was looking on, he thought the
time was fair for play.

Then Nala, overruled by Kali, lost there at play

well-colored gold, a yoke of chariot horses,
maddened with the madness of dice,

and vestures.

And him,

not one of his lovers was able to

stop, when that subduer of the foe was playing.

Then the dwellers in

the city all, with spokesmen, came to look on their King, seeking to
stop him in his folly; and his charioteer, drawing near secretly, an
nounced it to Damayanti, saying :
--

concern.

Here are the folk of this city, lady, standing at the door, full of
Let it be announced to the King of the Nishadhas : All thy

subjects are standing there, no longer able to bear the downfall of their
King, eager to see justice for him.
Thereon she, with voice full of

tears,

and oppressed with grief,

spoke to the King of the Nishadhas, the daughter of Bhima, her heart
stricken sore with sorrow.
--

King, the people, the men of the city,

stand at the door, seek

ing to see thee; they are here with spokesmen all, full of loyalty for their
King.

Do thou deign to see them.

Thus, verily , she spoke, once and again.

But her, of the beautiful

eyelids, lamenting in this wise, the King overruled by Kali answered not
at all.
stricken,

Thereon those spokesmen, and the dwellers in the city, grief
and shame-faced, went to their houses,

saying : It is not he!

Then that play lasted thus for many months, and Nala always lost.
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ANASHRUTI,
many

AN OLD LEGEND.
Ckkandogya Upaniskad, iv, I•2.

the grandson of Janashruta, was full of faith,

gifts, bestowing

houses of refuge to be

much

cooked

built, saying :

food.

He

Everywhere

a giver of

caused

many

shall they eat

food of mine.
And swans flew by at night, and swan spoke thus to swan :
--

Dim-eyed one, dim eyed one, the fire of Janashruti is as bright

as day; go not near it! be not burned by it !
And the other spoke again to him:
--

Who is this, in truth, of whom thou speakest, as though he were

Raikva of the chariot?

As to him who has won with the highest throw

of the dice, the lesser throws go as well, so to Raikva goes

all that

people do well, and it is thus also with whoever knows what Raiha
knows.
And Janashruti, the grandson of Janashruta overheard this;

and, on

rising, said verily, to his charioteer :

0 warrior ! thou speakest of Raikva of the chariot !
--Who is this Raikva of the chariot ?
--As to him who has won with the highest throw of the dice, the
lesser throws go as

well, so to

Raikva go

all that people do well ;

and it is thus also with whoever knows what Raikva knows.
And the charioteer,
found him.

after seeking,

returned,

saying:

I have not

And he said to him:

--Where one, who knows the Eternal, is to be sought, go thou
thither to seek him.
And he came upon him, sitting beneath his chariot, and he addressed
him, saying :

0 worthy one, art thou Raikva of the chariot ?

--

And he replied, saying :
--I, verily, am he.
And the charioteer, returned, saying
--

:

I have found him.

And Janashruti, the

grandson of Janashruta, taking six

hundred

cows, an ornament of gold, and a chariot drawn by mules, came to
where he was, and addressed him:
Raikva! here are six hundred cows, an ornament of gold, and

--

chariot drawn by mules!

a

0 worthy one, instruct me in the divinity

whom thou approachest !
But the other spoke again to him :
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--For a golden necklet am I to teach thee, slave ! let it remain
thine, and the cows as well !
Once again Janashruti, the grandson of Janashruta, taking a thousand
cows, an ornament of gold, a chariot drawn by mules, and his daughter,
came to where he was, and addressed him :
--

Raikva, here are a thousand cows, here is an ornament of gold,

here is a chariot drawn by mules, here is a wife for thee, and the place
in which thou art sitting is also thine.

0, worthy one, initiate me into

the teaching !
And Raikva, raising the face of the maiden up to his own, spoke:
I accept

--

these

gifts,

slave ! by

this

face thou

makest me

speak.
And the place is called Raikvaparna, in the Mahavrsha

country,

where he dwelt.
The Great Breath, verily, is the storehouse.

For when the fire burns

out, it enters into the Breath ; when the sun goes to his setting, he en
ters into the Breath ; when the moon goes to setting, it enters into the
Breath; when the waters dry up, they enter into the Breath ; for the
Breath verily enwraps them all.

Thus far as to the world-powers.

Then as to the powers within one's self.
store-house.

The Life, verily, is the

For when he sinks to sleep, voice, verily, enters into the

Life, seeing enters into the Life, hearing enters into the Life, emotion
enters into the Life; for the Life, verily, enwraps them all.

Thus there

as these two store-houses: the Breath, among the world-powers; the
Life, among the lives.
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RAIKVA OF THE CHARIOT.

MBEDDED

E

In Chhandogya Upan-iskad, iv,

z-2.

in the records of the ancient Mysteries, as the fossil in the

marble, we find many an old legend and story, which has come
down to us without comment or note, without author's or narra

tor's name, without mark of time or place of birth.

At one time these

legends may have been, and almost certainly must have been, definite
and complete records connected with great historic events, or person
ages, whose destinies were linked with the story of the Mysteries, and
their development.

Then, later, as the lives of great men, and the his

tory of stirring and epoch-making events for the most part bear a sec
ondary, symbolic meaning, these narratives, shorn of a large part of the
circumstance and detail that clothed them at first may have been pre
served as parables, as vivid figures and images of this or that aspect of
life, and the events narrated may have been moulded and altered, to con·
form them to an ideal, universal type.
Lastly, these stories were in many cases preserved, simply because
they had already been preserved so long already; their sheer antiquity
was deemed a warrant of their special value, and they came down the
ages, in a gathering mist of obscurity, often seeking in vain an inter
preter who should unravel their long hidden meaning.
One of these strange and antique stories is that of Raikva and Jana
shruti the grandson.

It bears no author's name, and the sole local indi

cation rather darkens than lightens counsel, as the place called Raikva
parna unto this day is no longer known on the face of the visible earth,
and the whole allusion to it gives the story the appearance of having been
invented, like many another, to account for a name whose origin had
been forgotten.
However, there the story is, at the head of a chapter, in what is
avowedly and uncontestably a manual for students seeking initiation into
the Mysteries; there it is, and we must draw from it such pleasure and
profit as we can, before passing on to what follows. To begin with, what
ever may have been the wondrous wisdom of Raikva, in virtue of which
all the good that men did, accrued to him, as to him who has cast the
highest throw at dice all lesser throws accrue; whatever may have been
that secret doctrine, in proud possession of which he disdainfully refused
the gift of six hundred cows, the golden necklet, and even the chariot
drawn by mules, the hidden lore which only the fair face of Janashruti's
daughter persuaded him to reveal, we are destined to remain in ignor
ance of it.

For the sentences which immediately follow the consent of
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Raikva to unveil his teaching, do not contain that teaching or explain to
us what it was; and indeed these sentences, which we have translated,
have quite evidently nothing to do with Raikva at all, or with his wis
dom, or with Janashruti's daughter, or the chariot drawn by mules.
They might just as well appear in another chapter, or in any other
part of the Upanishads whatsoever.

Now there are many of these

fragmentary teachings thus sifted through the more connected matter of
the Upanishads, and whoever feels an irresistible curiosity and longing
to know, is at liberty to search and seek among them, if haply he may
find some such teaching as may seem to belong more rightfully to
Raikva, after taking into due consideration all circumstances of time
and place, the character of teacher and pupil, the bribe offered for the
lesson, what the charioteer said, and finally, the evidence of the swans.
If we turn to the symbolic aspects of the story, and those views of it
which make for edification, we may find a mystical meaning in

the

rejected offering of cattle, like that of the father of Nachiketas, and the
deficiency supplied in that case by the offering of a son ; in this, by the
offering of a daughter.

We may find a further hidden sense in the num

ber of the herds; in the fact that the teacher was seemingly a man of no
account and little honor; even, if some manuscripts are to be followed,
very abject and forlorn in outward seeming.

Yet after all, the truth will

probably be that the story was preserved because it was very old.

THE TALE OF A TIGER.
The Book of Good Counsel: Hitopadesha, i.

0

TOLD
NCE

BY

THE

PIGEON

KING.

on a time, as I passed through the Southern Forest, I beheld:



An old Tiger who had taken a bath, covering his paw with grass,

on the lake shore speaks:
"Hail! Wayfarers, hail! Let this golden bracelet be accepted! "
Thereupon one Wayfarer, led on by greed, spoke thus :
"This also befals through heaven's grace; yet,-in times of doubt
as to one's aim, it is not right to hurry.

For it is written:

Even the wished from the unwished receiving,
The end and outcome is not ever fair;
When there is poison craftily admixed,
Even the heavenly nectar makes for Death.
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" Yet in every gaining of wealth, there is cause for doubt.

As it is

written :
Till he o'ercomes his doubts, no man
attains to wealth.
O'ercoming doubt, he may attain;
-if he survives.

[Mahabharata,
"Thus far, I consider the matter."

Adz", ext,

73.]

He says aloud :

" Where is the bracelet ? "
The Tiger, pushing his paw forward, shows it.
The Wayfarer said :
''How can I have confidence in thee ? ' '
The Tiger spoke :
" Now I, even I, practice ablutions and am a giver;

I am old, and

have lost my nails and teeth; how am I not a sure ground for confidence?
As it is written :
Sacrifice, study, penance, gifts,
Truth, firmness, patience, lack of lust :
This is the Way long handed down,
The Noble Eightfold Path of Right.
The first four Virtues of the Path,
The Hypocrite may practice too ;
The last four Virtues ever dwell
In the Magnanimous alone.

[Mahabharata, Udyoga,

xxxv,

56-7.]

" And mine is such a freedom from greed, that I am willing to give
a golden bracelet, that is even now in my paw, to anyone at all!
same, that popular saying, to wit :
come.

All the

'Tiger eats Man,' is hard to over

As it is written:
The World, that ever follows where it's led,
May take as its instructor in right life
A dame of weakest reputation,-or
Even a Twice-born who has killed a cow!

" For I too have read the holy Books of Law.

Listen!

As thou dost love the Life of thine own Self,
All other Beings love their own Lives too;
By Self-similitude, the perfect Wise
Show to all Being pity equally.
" And again :
Ever in all refusing or all giving
In pleasure, pain; in what he loves or hates
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By Self-similitude, a man should act
And follow thus the perfect Rule of Right.

[.Mahabharata, IJ, 5572.]

''And yet another :
Oh son of Kunti! succour well the Poor !
Give not thy Wealth to one already Rich!
They that are Sick, alone need healing herbs;
What use are healing herbs to him in Health?
" And another :
What Gift is given, thinking 'one should give, '
To one who cannot render it again,
At the right place and time, to the right man,
Such is a gift of Goodness; this they know.

[Bhagavad Gita,

xvii',

20.]

'' Therefore after bathing here in the lake, accept this golden brace
let. ''
Thereupon, as he enters into the lake to bathe, so sinking down in
the deep mud, he is unable to escape.
" I will come and lift thee up! "
-Thus declaring, and by little and by little approaching, held by
that Tiger in his paw, he meditated :
'Tis not enough to say : he reads the holy Law
And studies well the Vedas, if his Heart is bad;
His evil nature ever will come out at last,
As surely as, by nature, milk of cows is sweet.
" For :
Whose senses and whose heart are uncontrolled,
Is like the bathing of an elephant ;
And like adornments to an ugly face,
A useless load is Wisdom without works.
'' This was not well done by me, that I placed confidence in one
whose very Self is Murder.

As it is written :

Of every one, the inborn Nature shews,
On trial, and not other Qualities.
Ever outstripping other Qualities,
The inborn Nature triumphs at their head. ''
Thus meditating, verily, he, by that Tiger was slain and consumed.
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MASTER AND PUPIL.
Sllankara's

HAT,

T

Vivekackudamani:

Tile Crest Jewel of Wisdom,

47I-520.

THE TEACHER SPEAKS:
whose nature no man can define; where is no pasturage for

mind or word; one, verily, without second, is the Eternal; there
is no difference at all.

The fulness of Being, self-perfect, pure, awakened, unlike aught here;
one, verily, without second, is the Eternal; there is no difference at all !
They who have cast away passion, who have cast away sensual de
lights, peaceful, well-ruled, the sages, the mighty, knowing reality in the
supreme consummation,

have gained the highest joy in union with the

Self.
Thou worthy one also, seeking this higher reality of the Self, whose
whole nature is the fulness of bliss, washing away the delusions thine own
mind has built up, be free, gaining thy end, perfectly awakened.
Through Soul-vision, through the Self utterly unshaken, behold the
Self's reality, by the clear eye of awakening; if the word of the scripture
is perfectly perceived without wavering, then doubt arises no more.
On gaining freedom from the bonds bound by unwisdom as to the
Self; in the gaining of that Self whose nature is truth, knowledge, bliss;
the holy books, reason, and the word of the guide are one's evidences;
an evidence too is the realizing of the Self, inwardly attained.
Freedom from bondage and joy, health of thought and happiness, are
to be known by one's self; the knowing of others is but inference.
As the teachers, who have reached the further shore, and the teach
ings tell, let a man cross over through that enlightenment which comes
through the will of the higher Self.
Knowing the Self through one's own realization, as one's own part
less Self, and being perfected, let him stand firm in the unwavering Self.
This is the last and final word of the teaching : The Eternal is the in
dividual life and the whole world; rest in the partless One is freedom, in
the Eternal, the secondless; and this too the scriptures shew.

Through the word of the Guide,

[480]

and the evidence of the teaching,

understanding the highest Being, through union with the Self, he reached
perfect peace, intent on the Self, so that nothing could disturb him any
more, resting altogether in the Self.
Then after intending his mind for a while on the supreme Eternal,
rising again from the highest bliss he spoke this word :

MASTER AND PUPIL.

II

THE PUPIL SPEAKS:
Entangling thought

has

fallen away,

its activity has

dissolved,

through mastery of the Self's oneness with the Eternal; I know not this,
nor anything that is not this; for what is it? how great is it? joy is its
further shore.
This cannot be spoken by voice, nor thought by mind ; I taste the
glory of the ocean of the Supreme Eternal,
bliss of the Self.

filled full of the ambrosial

My mind, enjoying delight, like a watercourse, that

had dried up, when the multitude of waters come, is full of happiness,
even from the slightest portion of the honey-sweet bliss of the Self.
Whither has this world of sorrow gone? what has taken it away?
whither has it dissolved?

Now I see that it no longer is, -a mighty

wonder !
What is there for me to reject ? what to choose ? what else exists?
Where is there difference in the mighty ocean of the Eternal, full of the
nectar of partless bliss ?
I see not,

nor hear, nor know aught of this world; for I bear the

mark of the Self, whose form is being and bliss.
Honor, honor to thee1 my Guide, mighty-souled; to thee, who art
free from sensuous bondage, who art most excellent, whose own nature is
the essence of bliss of the secondless Everlasting, whose words are ever a
mighty, shoreless ocean of pity.
As one who was wearied with the heat, bathing himself and refreshed,
in the enveloping light of the rayed moon,

thus I have in a moment

gained the partless excellent bliss, the imperishable word, the Self.
Rich am I, I have done what was to be done, freed am I from the
grasp of the sorrowing world.

My own being is everlasting bliss, I am

filled full, through the favor of the Self.

[490]

Unbound am I, formless am I, without distinction am I, no longer
able to be broken; in perfect peace am I, and endless ; I am stainless,
immemorial.

I am neither the doer nor enjoyer; mine are neither change or act.
am in nature pure awakening.

I

I am the lonely One, august for ever.

I am apart from the personal self that sees, hears, speaks, acts, and
enjoys; everlasting, innermost, without.act; the limitless, unbound, per
fect Self awakened.
I am neither this nor that ; I am even he who illumines both,

the

supreme, the pure; for me is neither inner nor outer, for I am the per
fect, secondless Eternal.
The unequalled, beginningless reality is far from the thought of I
and thou, of this and that ; I am the one essence of everlasting bliss, the
real, the secondless Eternal.
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I am the Creator, I am he who makes an end of hell, he

who makes

an end of all things old ; I am the Spirit, I am the Lord ; I am part
less awakening, the endless witness; for me there is no longer any Lord,
no longer I nor mine.
For I, verily, consist in all beings, enveloping them within and with
out, through the Self that knows; I myself am at once the enjoyer and
all that is to be enjoyed,-whatever was

seen before as

separate, 

through identity with it.
In me, the ocean of partless Bliss,

world-waves rise manifold, and

fall again, through the storm-winds of glamour's magic.
In me,

the material

and

other worlds are built up by glamour,

through swift vibrations; just as in Time which has neither part nor di
vision, are built up the world-periods, the years, the seasons, months,
and days.
Nor does the Self, on which the worlds are built, become stained by
them, even through the deluded who are stained by many sins; just as
even a mighty flood of mirage waters wets not the salt desert earth.

[500]
Like the ether, I spread throughout the world; like the sun, I am
marked by my shining; like the hills, I am everlasting and unmoved ;
I am like an ocean without shores.
I am not bound by the body,

as the clear sky is not bound by

clouds; whence then should the characters of waking, dreaming, dream
lessness, belong to me ?
The veil comes, and, verily, departs again; it alone performs works
and enjoys them.

It alone wastes away and dies, while I stand like a

mighty mountain, forever unmoved.
Neither forth-going nor return belong to me, whose form is ever one,
without division.

He who is the one Self, without fissure or separation,

perfect like the ether,-how can he strive or act?
How should

righteousness or sin belong to me, who possess not

the powers of sense, who am above emotion, above form and change,
who experience ever partless bliss; for the scripture teaches that in the
Self is neither righteousness nor sin.
What is touched by his shado.w, whether heat or cold, or foul or fair,
touches not at all the man, who is other than his shadow.
The natures of things beheld touch not the beholder, who is apart
from them, sitting above unchanged, as the character of the house affects
not the lamp.
Like the sun which witnesses the act,

like the tongued flame that

leads the conflagration, like the rope that holds what is raised ; thus am

I, standing on the summit, the conscious Self.
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I am neither the actor, nor the causer of acts ; I am neither he who
enjoys, nor he who brings enjoyment; I am neither the seer, nor he
who gives sight; I am the unequalled Self, self-luminous.
When the disguise moves, just as the foolish-minded attribute to the
sun the dancing of its reflection on the water, so one thinks : I am the

[ S 10]

doer, the enjoyer; I, also, am slain.

Let this inert body move on the waters or on dry land ; I am not
thereby stained by their natures, as the ether is not stained by the nature
of a jar.
Acting, enjoying, baseness or madness, inertness or bondage or un
loosing are the changes of the mind, and belong not really to the Self,
the supreme Eternal, the pure, the secondless.
Let Nature suffer changes ten times, a hundred, a thousand times;
what have I to do with these commotions?

For the lowering clouds

touch not the sky.
From the unmanifest, down to grossest things, all this world encoun
tered is a mere reflection only.

Like the ether, subtle, without begin

ning or end, is the secondless Eternal ; and what that is, I am.
All-embracing, illumining all things; under all forms all-present, yet
outside all; everlasting, pure,

unmoved, unchanging, is the secondless

Eternal; and what that is, I am.
Where the differences made by glamour have sunk to final setting, of
hidden nature, perceived in secret, the Real, Wisdom, Bliss, and formed
of bliss, is the secondless Eternal ; and what that is, I am.
Without act am I, without change, without division, without form;
without wavering am I, everlasting am I, resting on nought else,

and

secondless.
I am altogether the Self, I am the All ; I transcend all ; there is none
but me.

I am pure, partless awakening; I too am unbroken bliss.

This sovereignty, self-rule, and mighty power, through the goodness
of thy pity, power, and might, has been gained by me, my guide, great
souled; honor, honor to thee, and yet again honor.
In that great dream that glamour makes, in that forest of birth and
age and death,

I wander wearying; daily stricken by the heat, and

haunted by the tiger of selfishness ; thou hast saved me, my guide, by
waking me out of sleep.

[S 20 J
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THE SONGS OF THE MASTER.

V

ERY

III.

much has been written, well and wisely, concerning the inner

meaning of the Master's Songs, and the life of the warrior of the
chariot, his mystic bow, and his divine companion.

Yet it would

seem that our first understanding should be that almost every event and
instruction in these songs, and in the vaster cycle of verses where they
find a place, is the echo and record of some actual occurrence, which
happened among the sons of men, as wars and rumors of war happen to
day.

We find some difficulty in gaining a true and vigorous grasp of

these old happenings, since even what is most actual and earthly among
them is always wrapped about in myth,

as with a half-transparent veil,

which gives us elusive glimpses, that confuse rather than reveal.
But these

allegories are

not very difficult to understand and un

ravel, and we cannot do better than illustrate this than by recounting
some of the stories that are told of Arjuna, beginning with his miracu
lous birth.

His mother, as we know, was Kunti, the wife of good King

Pandu; but we are told that Arjuna and his brothers were sons of immor
tals, the father of Arjuna being Indra, king of the gods.

Here is a myth

to interpret, and the interpretation seems to be this : the " father" seems
to be an old veil for a former birth; the ''mother '' for the " works ac
cumulated '' which give the new birth its form.

Thus one of the just

men made perfect who returns to the world is born miraculously of a
" virgin mother," and a " celestial father" ; pure of works, that is, and
from a past birth that had already reached divinity.

This myth, then,

of Arjuna's sire being Indra, would mean that Arjuna had already been
a king, a potent soul, born to sway the destinies of others.

Here is the

prophecy of Arjuna's future greatness :
''As soon as the child was born, a voice bodiless, loud and deep as
the thunder-clouds, filling the heavens, spoke clearly to Kunti, so that
all who were in the dwelling heard it :

' 0 Kunti ; this son of thine will

be equal in might to the War-God, in valor to the great Transformer.
Unconquerable as Indra himself, he will spread thy fame throughout the
earth.

As the god, the Pervader brought great joy to the All-Mother, so

shall this son bring great joy to thee.

Subduing the peoples of the

south, the Kurns and many kings, he will uphold the greatness of the
line of Kuru.

This mighty hero, overcoming all the weaker kings of the

land, and his brothers with him, will offer three great offerings.

First of

all men of valor, he will gain far-reaching fame.

His heroism will gain

the praise of the Transformer, the god of gods,

who will give him a

mighty celestial weapon.

This thy son, mighty in arms, will slay also
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those dark powers whom they call the enemies of the gods.

Weapons

from heaven will he receive, and potent among men, restore the fallen
glory of his race. ' ' '
Thus the prophecy.

It has

been well fulfilled,

for the name of

Arjuna, long famous in his own land, has now been carried into the ends
of the earth, five thousand years after the Mighty War of the sons of
Bharata.

He witnessed, and bore a mighty part in, such convulsions,

wars, and race-renewals, as, perhaps, we are destined also to see, as the
great time-circle brings in its revenges.

From the ashes of the great

war a new era arose, an era d arkened by evil ambition in spiritual places.
It may well be that now, in the fulness of time, that dark ambition to
enslave the souls of men shall be cast down and overthrown.

And with

the name of Arjuna, known in every land, may once more be restored,
after conflict and strife, the fallen glories of our race.
At the teaching of the youth, it is recorded that
strength of arms, and perseverance,
with him.

" in skill , and

Arjuna surpassed all who learned

And the teacher of war, seeing that his pupil was greatly

devoted to arms, summoned the cook, and thus secretl y commanded him :
' Never give Arjuna his food in the dark, nor let him know that I had
ordered this ! '

But after certain days, when Arjuna was eating, the

wind rose fiercely, and the lamp was blown out. But Arjuna, undaunted,
went on eating, in the darkness.

And thereupon, noting this, and be

thinking himself, the strong-armed son of Pandu set himself to practice
with the bow, even in the night.

And the teacher of warriors, hearing

the twanging of his bowstring in the darkness, came to him, and folding
him in his arms, spoke thus to him:

'Verily , I shall teach thee that

whereby there shall not be a bowman like unto thee, throughout the
earth. '

Thereafter, the teacher of the warriors began to instruct Ar

juna in the art of fighting on horseback, or mounted on an elephant, or
in a chariot, or on foot. And the mighty warrior also taught Arjuna to fight
with the mace, the sword, the lance, the spear, and the javelin. And he also
taught him to fight with many weapons, and to meet many in the fight at
once.

And hearing the fame of his knowledge, kings and princes gath

ered together to the teacher of the warriors.
Many other stories are told of Arjuna ; of how a dark-skinned prince

of the people of the hills shot better than he, and how the teacher,
jealous for Arjuna's honor, very treacherously persuaded the hillman to
cut off his right thumb, so that he should shoot no more ; of how Arjuna
excelled all the other pupils in shooting at a vulture on a tree, because
the other pupils saw the vulture, the tree and the teacher, while Arjuna
saw the vulture only, and of the vulture the head alone, and thou wholly
intent on his aim,

surpassed the others;

bow saved his warrior-teacher, who,

bathing

of how his skill with the
in the Ganges,

had been
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seized by a crocodile.

And they tell how, at a mighty contest of the

princes, when the ladies of the court had assembled in the seats round
the arena, decked with much gold and pearls, after songs and music had
made all hearts glad, Arjuna entered in golden armor, his quiver full of
arrows, shining like a cloud lit up at sunset.

And Kunti,

glory of her son, was moved to tears at the sight of him.

seeing the

And Arjuna,

now in the chariot, now on the ground, shot well and skillfully, striking
the swiftly moving iron boar, and sending thrice seven arrows into the
hollow of a horn, swinging freely from a rope.

And from these lesser

conflicts grew in the end such jealousy and hate as afterwards rent the
kingdom in two,

and kindled the flame of the War of the sons of

Bharata.

THE DREAM OF RAVAN.
A MYSTERY.

M

ANY conjectures have been offered as to the source

and authorship

of this curious and wonderful book, which appeared in the first
instance, some fifty years ago.

It will probably be of the great

est interest to examine it somewhat closely, and to state, at length, the
conclusion we are led to.

To this end we hope to exhibit comparisons

between the rendering of this work, and the Sanskrit text of Valuniki's
poem, in order to show how far, and in what manner,
followed the Indian originals, and in this
tive from the literary element.

the author has

way to disengage the subjec

We shall incidentally see whether the

internal evidence may be induced to give us certain clues as to the per
sonality of the author, and at the same time, we shall make enquiries, at
the place of original publication, as to whether the name of the author
has been preserved, and can be recorded.

Whatever we learn, will be

set forth here, in due course. Our present conjecture is, that this mystery
is the work of a native in Ireland, long a resident in Western India, and
a diligent student of Sanskrit there.
CHARLES JOHNSTON.
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BA PTISM.
Self, son of Bharata, is a river whose fords are righteousness,

whose waters are truth, whose banks are conduct, whose waves
are c·ompassion ; let thy baptism be in the Self, son of Pandu,

for not by water is the inner Self washed clean.
Every attachment is to be given up by the Self; but if thou art not
able to give it up, then let thy attachment be with the good, for attach
ment to the good is healing.
Every desire is to be abandoned by the Self, but if thou art not able
to abandon it, then let thy desire be towards freedom, for this is the heal
ing of desire.
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THE S ORROWS OF DAMAYANT!.

HEREON

T

Mahabharata, -iii, vi, 5, viii-ix.

Damayanti, seeing King

Nala, ruler of men,

thus dis

traught, his thoughts wrapped up in the pla y , herself not dis
traught though full of fear and sorrow, thou gh t long and much on

what should be done for the King.

Fearing h i s fault, yet lo n g i n g to do

his pleasure, and seeing him robbed of all his wealth, the daughter of
Bhima spoke thus to Vrihatsena her nurse and much honored servant,
whom she loved as a friend full of all good qualities, and very wise in
speech.
"Vrihatsena, go, summon the council,

as by Nala's command; go,

see what treasure is gone, and how much wealth is still left untouched.''
Thereon the ministers all, recognizing it as Nala's command, and
saying "let it be even as our destiny," speaking thus, approached King
Nala.

And all the subjects came again a second time, and the daughter

of Bhima announced them, but he heeded not.
And Damayanti, seeing that her husband heeded not her speech,
again entered her chamber, utterly cast down and put to shame.
But learning that the dice were ever adverse to Nala, and that Nala
was losing all that he possessed, she again spoke thus to her nurse:
"Vrihatsena, go again to Varshneya, as by the command of Nala;
bring the charioteer hither, for a great work is to be done. "
Then Vrihatsena, hearing this word of Damayanti's, had Varshneya
brought,

by men swift to carry out commands.

Thereon

Bhima's

daughter, engaging Varshneya with gentle words, spoke to him, know
ing well the time and place for speech, and seeing that the time had
come.
"Thou knowest well that the King has ever placed fullest trust in
thee; it is right, therefore, that thou shouldst aid him, in time of dif
ficulty.

For as ever more and more Nala is conquered by Pushkara, so

ever more and more the rage grows on him for the game.

And as the

dice ever fall favorable to Pushkara, so Nala's adverse fortune with the
dice is in equal measure seen.

And as he hears not the voice of those

that love him, even his own people, so even he heeds not my voice,
utterly led astray.

I appeal to thee for help, charioteer; accomplish,

therefore, this word of mine.
perish thus.

For my soul is not clear, and he may even

Yoke then Nala's well-loved, mind-swift horses, and taking

our two children, go to the city Kundina. And leaving the two little ones
among my kindred, and the chariot and these horses, either dwell there,
if thou wilt, or go whithersoever it may please thee. ''
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And Nala's charioteer Varshneya, hearing this word of Damayanti's,
at first declared it all to the council of Nala without omission; and when
they had assembled and determined, then, with their consent he took the
children and set them on the chariot, and carried them to the Vidarbhas.
And the charioteer, leaving there the horses and the chariot, and the girl
Indrasena and the boy Indrasena, announced the matter to King Bhima,
grieving and sorrowing for King Nala.

Then wandering for th, he went

to the city Ayodhya, to King Ritaparna, and dwelt there full of s o rrow .
And there he entered the King's service, as his charioteer.
And after Varshneya was gone, as Nala went on playing, his king
dom was won from him by Pushkara, and whatever wealth he had, be
sides.

And Pushkara spoke, mocking, to Nala, when he had won his

kingdom.
"Let us continue our game; what stake has thou still to play for?
Verily Damayanti is left, and all else is lost.

Let us then play for Da

mayanti as the stake, if it seems well to thee. ''
And thus addressed by Pushkara, Nala's heart was torn by grief, and
he replied not at all.

But looking steadily at Pushkara, Nala, full of

bitter sorrow, putting off from him his robes and all his splendid orna
ments, kept for himself one garment only, the King who made the sorrow
of his lovers to increase.
Then the King went forth, leaving behind him his great happiness;
and Damayanti also wearing one robe only followed after him as he went.
And so with her Nala dwelt three nights beyond the gates.

But Push

kara, now a mighty King, made a proclamation throughout the city,
''whoever shall stand by Nala, shall meet with death by my command. ''
And through that word of Pushkara's, and through his hatred, the
men of the city could not befriend Nala; but he dwelt there without
the city, worthy of friendship, but befriended by none; three nights he
dwelt there, tasting

water

gathering fruits and roots.

only,

and

when hunger afflicted him,

Then he who had been a king departed, and

Damayanti followed after him.

TEACHERS OTHER THAN HUMAN.

ATYAKAMA

S

Chhandogya Upanishad, iv, 4, 9.

the son of Jabala addressed his mother Jabala thus :

-I am going to dwell with a teacher, in the service of the

Eternal.

Of what tribe am I?

She, verily, spoke to him thus :
-I know not, dear, of what tribe thou art.

For while I was going

ORIENTAL DEPARTMENT.
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about much, and serving many, I received thee, in the time of my
youth.

Therefore I know not of what tribe thou art.

But thou art

Satyakama by name, and my name is Jabala; therefore thou mayest call
thyself Satyakama, son of Jabala.
He came to Haridrumat's son, of the Gotamas, and said:

-I would dwell with thee as master, in service of the Eternal; let
me come to thee as master.
He said to him:
-Of what tribe art thou, beloved?
And he answered him :

-I know not this, master, of what tribe I am.

I asked my mother,

but she answered me: While I was going about much, and serving many,
in the season of my youth I received thee, so I know not of what tribe
thou art.

But my name is J abala, and thy name is Satyakama.

So I am Satyakama son of Jabala, master.
And he replied to him:
-No one who is not full of the Eternal is worthy to speak out, thus.
Bring thou the fuel, and I will initiate thee, for thou didst not depart
from the truth.
Then initiating him, he committed to him four hundred lean and illfavored cattle, saying to him:
-Have these in thy care, beloved !
And he, receiving them, said :

-I will not return until they number a thousand.
And saying this, he remained for a series of years.
And when they had reached the thousand, the leader of the herd addressed him, saying:
-Satyakama!
And Satyakama replied:
-Speak!
And he continued :
-We have reached the thousand; lead us back to the family of the
teacher.

And let me declare to thee one step of the Eternal.

-Let it be declared, sir!

Said he.

And he spoke to him :
-The eastern space is a part; the western space is a part; the south
ern space is a part; the northern space is a part.

This, verily, beloved,

is a step of the Eternal, made up of four parts, and the name of it is the
Manifest.

And he who, knowing this thus, approaches this step of the

Eternal with its four parts, as the Manifest, he becomes manifest in this
world; he conquers manifest worlds, who, knowing this thus approaches
this step of the Eternal as the Manifest.
next step.

The Fire will teach thee the
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And, guarding the cattle on the next day, where they were at even
ing, there making a fire and penning the cattle, he put fuel on the fire,
and sat down beside it, facing it.
The fire spoke to him, saying :
-Satyakama!
And he replied, saying :
-Speak!
-Let me tell thee a step of the Eternal.
-Let it be told to me!

Said he.

The fire said to him:
The earth is a part; the midworld is a part; the heaven is a part; the
great deep is a part ; this, verily, beloved, is a step of the Eternal, made
up of four parts, and the name of it is, the Unending.
He who, knowing this thus, approaches this fourfold step of the
Eternal, as the Unending, he becomes unending in this world; he con
quers unending worlds, who, knowing this thus, approaches this fourfold
step of the Eternal as the Unending.

The swan will teach thee the next

step.
And guarding the cattle on the next day, where they were at evening,
there making a fire and penning the cattle, he put fuel on the fire, and
sat down beside it, facing it.
And a swan, descending, and drawing near to him addressed him,
saying :
Satyakama!
And he replied, saying :
-Speak!
-Let me tell thee a step of the Eternal.
-Let it be told to me!

Said he.

The swan said to him:
-Fire is a part; the sun is a part; the moon is a part; the lightning
is a part; this, verily, beloved, is a step of the Eternal, made up of four
parts, and the name of it is, the Luminous.
He who, knowing this thus, approaches this fourfold step of the
Eternal as the Luminous, becomes luminous in this world; he conquers
luminous worlds, who, knowing this thus, approaches this fourfold step
of the Eternal as the Luminous.

The bird of the ocean will teach thee

the next step.
And guarding the cattle on the next day, where they were at evening,
there making a fire and penning the cattle, he put fuel on the fire, and
sat down beside it, facing it.
And a bird of the ocean descending, and drawing near to him, ad
dressed him, saying :
-Satyakama I
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And he replied, saying :
-Speak!
-Let me tell thee a step of the Eternal.
-Let it be told to me, worthy one!

Said he.

The bird of the ocean said to him;
-Life is a part; seeing is a part; hearing is a part; mind is a part;
this, verily, beloved, is a step of the Eternal, made up of four parts, and
the name of it is, the Possessor of the Treasure.
He who, knowing this thus, approaches this fourfold step of the Eter
nal as the Possessor of the Treasure, becomes a possessor of the treasure
in this world; he conquers worlds possessing the treasure, who, knowing
this thus, approaches this fourfold step of the Eternal, as Possessor of the
Treasure.
He returned to the home of the teacher.

The teacher addressed

him, saying:
-Satyakama!
He replied, saying:
-Speak, Master!
-Thou shinest, beloved, like one who knows the Eternal; who has
initiated thee into the teaching?
And he replied:
Other than mortals have initiated me.
according to my desire.

But let my teacher also speak

For the teaching is learned from a teacher;

this he gains as most excellent.
Then he told him the same teaching.

He left nothing untold; he

left nothing, verily, untold.

SATYAKAMA SON

OF JABALA.

" Inquire of the earth, the air, and the water, of the secrets they hold for you."

ERE
H

is a story of the utmost value, showing not only the best teach

ing of the books of Hidden Wisdom, but further admirably illustra

ting the manner in which the ancient mysteries are taught, and, lastly,
pointing out the way in which we may follow in the same path, and mas
ter the same immemorial wisdom.
The story is, throughout, a consistent allegory, conforming to the laws
of universal symbolism.

Satyakama, the fatherless, is the type of every

soul in its last rebirth; already free from the tyranny of

works, his

former birth having left no seed for further bondage; he is no longer

SA TYAKAMA SON OF JABALA.
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one of a chain or tribe of successive embodied personalities.

Thus he is

born of a virgin mother, of a mother alone, without a father.

Thus the

birth of all souls who have reached the threshold of wisdom, who have no
more work in the world, but the attainment of liberation, and the con
quest of the world, is symbolized by universal tradition, they are without
human fathers, they are sons of the Eternal.
Satyakama, the tribeless son of the Eternal, goes to the teacher,
though destined to be taught by teachers other than human.

This

teacher is the type of intellect and measured thought, of the soul's indi
vidual and human destiny, enclosed within the intellect's limits.
To Satyakama are entrusted four hundred cattle lean and ill-favored,
which he is to guard and watch over, until they become a thousand.

It

will be remembered that, in the story of Raikva of the Chariot, a thou
sand cattle also formed the acceptable gift ; and that, in the legend of
Nachiketas, lean

and ill-favored

kine were the insufficient offering,

lacking the virtue to win the worlds of the gods.

It will become clear at

once that the lean and ill-favored cattle are the type and symbol of the
powers and knowledge of unregenerate man, which must grow, and in
crease, and gain their perfect force and number, before the man is ready
to become regenerate.
In the philosphical systems of later times, when symbol and image
gave place to logical and reasoned phrase, appealing now to the halting
process of the mind, and no longer to direct intuition and imaginative
power, the thousand cattle are spoken of as the ten qualifications, made
up of six graces and four attainments, which must be fully gained, before
any true progress is possible.
Here, it is said that the four hundred lean and ill-favored kine must
become a thousand, well tended and well fed, before the pupil is entitled
to approach the Master.

The older symbol is far more living and vivid;

for we must always remember tha:t graces and attainments, and all works
like these, are also symbols, shadows of realities; but shadows cast by the
discursive reason, and no longer the potent images of free imagination.
Imagination, which is a form of will, deals far more directly with
life than does discursive reason ; though we, unaccustomed to touch life
directly through our wills, have persuaded ourselves to believe that the
decrees of discursive reason are in some way more absolute; that life is a
matter to be decided by reason, while, in reality, it is a problem to be
solved by will; reason's whole function is to balance and adjust the more
positive and active will; to aid, as a servant, but never to rule as a
master.

We are in

the habit of translating the things

imagination,-which are the direct powers of

of will and

life itself,-into terms

of discursive reason, and thinking that the will is the enigma, of which
reason offers the solution.

In very truth, discursive

reason and its
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works are an endless

enigma, which reason itself

and which can and must be solved by will alone.

can never unravel,
Hence parables and

images, which speak to the will through the imagination, are far nearer
to real truth than the interpretations of the same parables in terms of
discursive reason, in spite of our habitual prejudice in favor of the latter.
It is therefore a confession that we are in a lower mood of mind, when
we require parables to be interpreted for us ; and it is a mark of the true
records of the mysteries that they offer us parables and symbols, instead
of giving us intellectual solutions which, in the nature of things, are
lower and less true than the symbols they pretend to solve.
This very truth, it would seem, is symbolized by the teachers of Satya
kama.

After learning from the " teachers other than human,'' and

gaining the light, so that his face shone as one who knows the Eternal,
he returned to the human teacher, who repeated to him what he had al
ready learned.

Thus illumination comes first ; after which it is the duty

of discursive reason to adjust and equilibrate; to coordinate the results
of enlightenment to the activities of outward life.

For reason has no ini

tiative, and can of itself bring no light; can of itself put us into pos
session of no substantial realities or living powers ;

these must come

through the will, and only after reality and power are grasped, does
the adjusting and coordinating work of reason begin. Reason can never
create; it can only arrange and set in order.
To turn, then, to the teachers of Satyakama, the instructors other
than human.

We must remember that the thousand cattle, are the per

fectly developed and completed powers which bring the soul to the thresh
old of regeneration; which fit him, while still in the world, to conquer
the world and pass beyond the world.
It is clear, therefore, that these powers can not in themselves bring
regeneration, nor give a picture and understanding of the great Beyond,
though they can point the way thither, when the lesson is to be carried on
by higher powers.
The leader of the herd,-the head and front of the powers of man,
still in personal life, but preparing to pass beyond it,-teaches, therefore,
that the universe is made up of the four spaces, spoken of as eastern,
western, southern, northern; or, as we should say, the perfected intel
lect, by itself, gives a picture of the universe as made up of four planes,
each of which is imagined in the likeness of the visible plane we know,
bound by space and time, though with other characters and colors.
And so long as we are limited to the view of the intellect, even of the
intellect perfected, we shall not be able to dissociate from the spiritual
worlds these shadows of Space and Time which so thoroughly enthral us
here.
words :

Thus far, the teaching of the leader of the herd, closed with the
The Fire will teach thee the next step.

SATYAKAMA SON OF JABALA.

With admirable felicity, the allegory continues.

Satyakama tends

the cattle and watches over them, relinquishing none of the powers al
ready gained and perfected. And where they have come to at "evening,''
-at the end of that period of life and teaching, of that first cycle of
knowledge,-he secures them against loss or harm, and kindles the fire
which is to teach him further.

Then sitting close to the fire, facing it,

intent on the fire alone, he awaits its teaching.
The Fire is the symbol of that world,-call it what you will, astral or
psychic,-which lies immediately within this world of ours; or, to speak
more truly, it is the world which we begin to realize, when the grossest
and crudest illusions of matter begin to burst before us and melt away.
This world, is in no sense created or revealed by the intellect, or powers
of habitual life, however perfected; therefore the '' leader of the herd ''
can teach nothing of character or being.

It must be borne in upon con

sciousness from without; the Fire must speak first.
Then arises a new understanding of the Universe; it is no longer
grasped as four spaces or planes; it is understood as four limitless, in
finite worlds, spoken of here as the earth, mid-world, heaven and the
great deep.

At this point, the illusion of space begins to fade, and we

enter deeper into realities.

Again the Fire, taking us through this stage

of understanding, brings us to the threshold of the next :

The swan will

teach thee the next step.
Satyakama, whose name, ''the seeker after the Real,'' strikes the key
note of the soul's aspiration, once more secures his cattle at evening, and
sits down, in the gloom, before the fire, facing its light shining in the
darkness.

Then, through the gloom, the swan descends to him from

the upper air; the

new life of the white-winged Self of the ether

comes to him from the serene world above, and carries on the teach
ing.
Again, a new Universe is unfolded; a fresh treasure is revealed, of
the incomparable riches of the Eternal.

For it is part of the grand gene

rosity of things that every step in advance is rewarded by the gift of a
new world, in plenary possession.

The Universe,-first conceived as

four spaces, four planes; then as four unending worlds, -is now seen as
the shining treasure of four luminous powers: fire, sun, moon, and light
ning.

We have come to understand all things as radiant outbursts of the

infinite Will.

We have conquered luminous worlds.

One more lesson remains to be learned : that these radiances blos
soming forth into the infinite, from the everlasting Will are the powers,
not of another, but of the Self; that the Universe is the Self, awful in
its divinity.

This lesson is taught by the bird of the ocean; the winged

dweller in the great deep, who is, indeed, no other than that self whom
we truly are.

The four steps of the Universe, which we had partly
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learned as outward worlds and powers before, are now taught as Life,
Seeing, Hearing, Mind.
Each of these is but a mode of the Self; whether as outward experi
ence in the manifest world, outward perceiving in the mid-world, in
ward perceiving in the heavenly world, or inward consciousness, -per
ceived, perceiving and perceiver become one, in the supreme world of
the mighty deep.

Nothing is, but the Self, and these worlds are its

powers, its radiances, its luminous breaths.
Learning this thus, Satyakama returned to the dwelling of his mor
tal teacher.

And the teacher addressed him : Thou shinest, beloved,

like one who knows the Eternal !

The mind recognizes, and joyfully

admits, the light of the soul ; and completes the work of learning, by
keeping the newly gained powers in perfect balance, coordinated with
outward life.

CONCERNING THREE BRAHMANS.
The Book of Good Council: Hitopadesha, iv.

N

I

I.
the city of Devikota, there is a Brahman, Vedasharma by name.
the season of the equinox, he received a vessel of rice.

In

Thereupon,

taking it, and going to a potter's shop full of pots and pans, and
resting there in a quiet corner, he fell to meditating:
" If I were to sell this vessel of rice, and get ten cowries, then with
them I could buy water-pots and vessels here, and sell them again, and
then doing this many times, with the increase of wealth gained thereby,
again buying grain-jars and the like, and at last gaining a hundred
thousand, I will thereupon marry four wives.
wives,

whichever is the youngest

favorite.

and

And then, amongst those

prettiest

will

be

my

special

And when my other wives, their jealousy being enkindled,

straightway make trouble, then very wroth

I

will

correct the

other

wives after this fashion, with a club !
Thinking thus, he threw his club. And his own rice-vessel was ground
by it to powder, and many pots were broken.

Thereupon when this

was perceived by the potter who arrived suddenly on account of the
sound of the breaking pottery, that Brahman was by him reviled, and
cast forth without the shop.
IL
In the forest of Gautama, a sacrifice was prepared.

A certain Brah-

COi'ICERNING THREE BRAH:lfANS.

man, having bought a goat from another village, and setting it on his
shoulder, was going homeward, when he was perceived by a triad of
knaves.

Then those knaves having considered the matter, waited for

the Brahman, having taking up positions, at intervals along the road,
under the shadow of three trees.
The Brahman, approaching, was addressed by one of the knaves :
Ho !

Brahman !

Why

is this dog being

carried

by

thee on

thy

shoulder?
The twice-born says : This is no dog; this is a goat for sacri
fice.
After this, he was again addressed by the second, who had taken
up his position a mile or two further on, and who spoke to him to
the same effect.

Hearing him, the Brahman, setting

the goat upon

the ground, and examining it repeatedly, and once more putting it on
his shoulder, went forward, his mind wavering like a swing.
Following upon this, hearing the like speech of the third knave, the
aberration of his mind becoming fixed, abandoning the goat, and per
forming his ablutions, he went home.
The goat, being led away by the knaves, was consumed.

III.
In Ujjayini, there is a Brahman, Madhava by name.
wife bore a child.

To him his

And she, his wife, leaving the Brahman to take care

of the child, went out to the bathing place.

Immediately after this, the

Brahman received a summons to perform the funeral rites of ancestors
for the King.

Learning this, the Brahman, impelled by the poverty in

which he had been born, thought as follows :
If I go not speedily, then some other will there seize upon these
funeral rites.

For it is said :
Of what should be taken or given,
Or of some work to be done,
If it be not accomplished quickly,
Time drinks all its virtue up.

But there is no one to guard my offspring ; what am I to do ?
it be thus.
a

Let

Leaving this mongoose, whom I have for years cherished as

son of my own, to guard my offspring, I go.
Thus doing, he went.

Then a black snake which had approached

close to the boy was slain by the mongoose, and eaten.

Thereafter see

ing the Brahman approaching, the mongoose, his mouth and feet smeared
with blood, hurriedly going to meet him, licked the Brahman's feet.
Then the Brahman, seeing the condition of the mongoose, and thinking :
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My son has been eaten by it; slew it.

Thereupon the Brahman, going

in and looking, saw the boy asleep and the serpent slain.
NOTE.

These stories are given to reveal sides of Oriental life and thought
which do not appear in the philosophic books.

Many similar stories are

connected, by tradition, with former births of Buddha.

Some of these,

we shall shortly translate.

THE PERFECT SAGE.
Skankara's Vivekackudamani:

H

ONOR

The Crest-Jewel of Wisdc>m, 52z-550.

THE PUPIL SPEAKS.

to that one Being, wherever it is ; honor to the Light which

shines through the

form of all that is ; and to thee king of

teachers!
Beholding him thus paying honor, -a pupil full of worth, full of the
joy of soul-vision, awakened to reality,-that king of instructors, re
joicing in his heart, that mighty souled one, addressed to him this final
word:
THE TEACHER SPEAKS.

This world is the offspring of the Eternal's thought; thus, verily, the
Eternal is the Real in all things.

Behold it thus by the vision of the

higher Self, with mind full of peace, in every mode of being.

A certain

Being, apart from form, is seen everywhere, of those who have eyes to
see.

Therefore knowers of the Eternal understand that whatever is other

than this, is but the sport and workmanship of intellect.
Who, being wise, and tasting that fssence of supreme bliss, would
delight any more in things of emptiness?

Who desires to look on

a

painted moon, when the moon, the giver of delight, is shining ?
For through enjoyment of unreal things, there is no contentment at
all, nor any getting rid of pain.

Therefore contented by enjoying the

essence of secondless bliss, stand thou rejoicing, resting on the Self that
is true Being.
Therefore beholding thyself everywhere, and considering thyself as
secondless, let the time go by for thee, mighty minded one, rejoicing in
the bliss that is thine own.
And wavering doubt in the Self of partless awakening which wavers
not,

is but of fancy's building; therefore through the Self which is

formed of secondless bliss, entering into lasting peace, adore in silence.

THE PERFECT SAGE.
In the silence is the highest peace, because wavering is the intellect's
unreal work; there the knowers of the Eternal, mighty-souled, enjoy un
broken happiness of partless bliss, recognizing the Self as the Eternal.
There is no higher cause of joy than silence where no mind-pictures
dwell; it belongs to him who has understood the Self's own being; who
is full of the essence of the bliss of the Self.
Whether walking or standing, sitting or lying down, or wherever he
may be, let the sage dwell according to his will, the wise man finding joy
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ever within himself.

No distinctions of place or time, position or space are to be regarded
as bringing release from bondage, for the mighty-souled, who has per
fectly attained to reality.

Of what avail are the rites of religion for one

who has attained to wisdom?
What religious rite will help one to know a jar, without having per
ceived it?

But where there is direct perception, the object is perfectly

understood.
So when there is

direct perception, the Self shines forth clearly,

without regard to place or time or rites of purification.
The direct knowledge, that ''I am Devadatta,'' depends on nothing
else; and it is precisely thus with the knowledge that "I am the Eter
nal,'' in the case of the knower of the Eternal.
How could the not Self, the mere chaff of unreality, be the illuminer
of that through the radiance of which the whole world shines, as through
the sun?
How can the scriptures or laws or traditions, or even all beings, illu
mine that by which alone they gain their worth?
This Self, self-illumined, is of unending power, immeasurable, the
direct knowledge of all; knowing this, the knower of the Eternal, freed
from bondage, most excellent, gains the victory.
Things of sense neither distress nor elate him beyond measure, nor is
he attached to, or repelled by them; in the Self he ever joys, the Self is
his rejoicing; altogether contented by the

essence of uninterrupted

bliss.
As a child, who is free from hunger and bodily pain, finds delight in
play, so the wise man rejoices,

free from the sorrow of

" I " and

"mine. "
His food is what is freely offered, eaten without anxiety or sense of
poverty; his drink is the pure water of the streams;

he moves where

fancy leads him, unconstrained; he sleeps by the river-bank, or in the
wood; for his vesture is one that grows not old or worn; his home is
space; his couch, the world; he moves in paths where the beaten road
is ended ; the wise man, delighting in the supreme Eternal.

[540.]

Dwelling in this body as a mere temporary halting-place, he meets the
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things of sense just as they come, like a child subject to another's will;
thus lives the knower. of the Self, who shows no outward sign, nor is at
tached to external things.
Whether clothed in space alone, or wearing other vestures, or clothed
in skins, or in a vesture of thought ; like one in trance, or like a child,
or like a shade, he walks the earth.
Withdrawing desire from the things of desire, ever contented in the
Self, the sage stands firm through the Self alone.
Now as a fool, now a wise man; now as a great and wealthy king;
now a wanderer, now a sage; now dwelling like a serpent, solitary; now
full of honor; now rejected and unknown; thus the sage walks, ever re
joicing in perfect bliss.
Though without wealth, contented ever; ever rejoicing, though with
out sensuous enjoyments; though not like others, yet ever seeming as
the rest.
Ever active, though acting not at all; though tasting no experience,
yet experiencing all; bodiless, though possessing a body; though limited,
yet penetrating all.
This knower of the Eternal, ever bodiless, things pleasant or painful
touch not at all, nor things fair or foul.

For pleasure and pain, things fair and foul, are for him who is bound
by the vestures, who believes them real; but for him whose bonds are
broken, for the sage whose Self is real Being, what fruit is fair, or what
is foul?
Just as in an eclipse of the sun, people say, "the sun is darkened,''
though the sun indeed is not darkened, and they speak ignorantly, know
ing not the truth of things.
Thus verily they behold the most excellent knower of Brahma as
though bound to a body, while he is in truth freed for ever from the
body, and they are deluded by the mere seeming of the body.

[550.]

THE DREAM OF RAYAN.

N
I

THE INTERPRETATION OF THE DREAM.

fulfilling the promise to devote a series of studies to this wonderful
book, we shall begin at the end, at the interpretation of the dream,
before turning to the dream itself.

Our justification for beginning at

the end is this: So long as we are dealing with symbols, it is impossible

for us to tell exactly how much they mean to the user of them, especially
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if he tas found them ready to hand in the ancient books.

One may re

peat the parable of the hidden treasure, with perfect fidelity and truth;
one may even add to it a wealth of imaginative detail, in perfect har
mony with the original thought, and yet have no true idea of the par
able's meaning; it is only when the interpretation of the parable is ap
proached, that we see the measure of insight revealed.
Therefore, before speaking of the parable of Ravan, we shall consider
the interpretation of the dream.

The interpretation is not wholly fur

nished by the author himself; indeed it would be nearer the truth to
say that, for its form, and even for much of its expression, he is in
debted to a work we are all familiar with, and which was translated
for the first time in these pages-Tattva Bodh i,
Reality.

or the A wakening to

This debt is here fully acknowledged; but we may say, for the

author, what he could hardly say for himself: that his understanding of
Shankara's thought, and of Tattva Bodha in particular, exhibits a robust
individuality and masculine vigor which one is quite unused to look for,
in the works of western scholars.

The anonymous author of the Dream

of Ravan has, as he admits, drawn upon the Tattva Bodha for the outline
of his interpretation; but, in so doing, he makes it abundantly manifest
that he has not only thoroughly mastered its thought intellectually, but
has further realized it in experience and intuition.

In following Shan

kara's analysis, he by no means surrenders his individuality, but rather
enriches the work he is studying by his own original force and im
aginative power.

Take, for instance, this definition of the three ves

tures : "Man is represented as a prismatic trinity, veiling, and looked
through by, a primordial unity of light.

Gross outward body; subtle

internal body, or soul ; a being, neither body nor soul, but absolute self
forgetfulness, called the cause-body, because it is the original sin of ignor
ance of his true nature which precipitates him from the spirit into the
life condition.

These three bodies, existing in the waking, dreaming,

sleeping states, are all known, witnessed, and watched, by the spirit
which standeth behind and apart from them, in the unwinking vigilance
of ecstacy, or spirit waking.''
This is almost a word for word translation of Shankara, but at the
same time a rendering of the utmost vigor and force, such as no mere
student of the teacher's words could compass, without being at the same
time master of the teacher's thoughts.

The last phrase, the unwinking

vigilance of ecstasy, is clearly a translation of the words of another trea
tise of Shankara's, which I have translated "unwavering soul-vision. "

We may note, further, that what is said of the cause-body, or causal
body, as we more generally render it, seizes the very heart of one of the
most difficult passages in Shankara's work, because it is a passage which
embodies a most difficult thought.

It is this :

the causal body, the
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vesture of the highest self finite thought can conceive, a vesture above
time and space, and therefore eternal and all-present, and thus fulfilling
our ideal of immortal divinity, yet owes its very being to delusion, to
ignorance, to unreality.

For the causal body is the root and cause of

individuality, of separation from the supreme Self and from all other in
dividual selves.

Therefore, when we have reached the causal body, and

identified ourselves fully with the causal self, thus gaining immortality
above time and space, our work is far from ended; rather, it is only just
begun.

For, though we have rid ourselves of two illusions, a third illusion,

root of the other two, still remains, ready to give quick birth to them
again, and to plunge us once more in the ocean of birth and death.

For

the causal self, for all its immortality and divinity, yet believes itself to
be a separate individuality, apart from others, apart from the Eternal.

It

is the facet of the diamond, not the diamond itself.
It has yet to overcome the heresy of separateness, to learn that noth
ing is, but the Eternal.

Our ideal is, therefore, not an isolated being,

however potent and magnificent, radiant as the gods, but also limited
like the gods ; our ideal is that ancient and immemorial Spirit, which
wells up in beneficence within the heart, which made all things and gave
them them joy; or, more truly, which is all things and the bliss of all
things.

So, on that last and highest threshold, the same dread presence

of the selfless spirit must well up within the heart of the causal self, call
ing it back from the last vesture of limitation, into the deeps of the limit
less divine.
Then only comes the end of the way, where the soul goes forth on
paths that mortals never tread, entering into the secret places of the
Eternal, whose heart is never-ending joy.
No wisdom, and no knowledge can supply the place of that present
spirit in the heart, the selfless Self for which we must give up ourselves
and all the world, to gain them thereby for the first time truly, for that
selfless Self is ourselves and all the world, and nothing is, but That.
Or, in the words of the Interpretation of the Dream :

"Being cul

minating to Consciousness ; conscious Thought returning and entering
into Being with an eternal Joy.
but knoweth not itself.

Being worketh eternally in the depths,

Thought, generated in the eternal centre, giveth

forth the Great Utterance, and calleth out, I am the Eternal.

Being

becometh then revealed unto itself in Thought, and between Thought
and Being an eternal Joy ariseth. ' '

