The Hindu Giod Unfuzy3ag,

(‘4 .



THE

-

HINDU GOD UNIVERSAL

.

BY
K. NARAYANASWAMI AIYAR
"~ Author of

Thirty Miner Upanishads, The Pu-r(‘in@ in
the Lighi of Modern Science, Laghu
Yogo-Visishtha, ete. *

Second . Edition

PUBLISHED RY TIE AUTHOR

THEOSOPHICAL SOCIETY, ADYAR, MADRAS, INDIA
: ' 1917
Price : One Rupee



et

e b 7

Y 1 A5
B IR BEHE L I

AT - —-— . N
e e g

THE RECONCILIATION OF THE
DIFFERENT KINDS OF WORSHIP
OF GOD

gE theme of this discourse is, in my opinion, of
rofound sacredness and significance. Why of-
rofound sacredness ? Whatever religion be examined,
s find the be-all and end-all of every religious cult
God. No matter under what name and with what
aracteristics the God of ‘each religion is figured—
lether It be called the Father or Parabrahman or
hura Mazdah or Allah or by any other name—the
ncept of God is a matter of the profoundest
credness. No _sooner does the devotee of each.
ligion utter the name of his God and contemplate -
is nature, than’ a thrill of elation moves his
‘nermost being, and he is transported into the
ighest realm of beatitude.

Why of great importance ? In the name of God, all
ations, as one author has put it, have begun to hate
~4 kill one another. In the early days of Christianity, -

sade after crusade’ was embarked on in the name
“§the Father, as if the Father were their special

P,\\gzrtiy. Battle after battle was fought in which



2. /{”m HINDJ GOD UNIVERSAL

blood flowed Like water, In the Middle Ages, bigoted
ecclesiastical divines made it 2 mark of their fajth in

the Christ to put to death helpless victims, like infants |

and women of other faiths, as if God were a Moloch
to be appeased only by the offering of human victims
at His altar. EBven in India where Hindaism is
a really catholic religion, we find that sectarian
dispntes are rife—not so much between the followers
of Siva and Vishnu as between the sub-sects of

Vishgu, There are the Vadagalais und the Tengalais,

the *U.' mark Vaishpavites and the ‘Y’ mark
Vaishpavites who break their heads in vioting withi
the very precincts of the temple where should reign
perfect peace and concoxd. About such paltry things
. a8 water and cakes and precedence, costly suits aris

which are carried ap to the Privy Connail, emti(:hin!
the pockets of lawyers and barristers. e

It is not in the domain of religion alone that *h
guistion of (rod arises. ’h:lowphym-d ather Metaph_
jes—also comes in for its share of wrangling abo’
it. There is the field of outology where this questi
i thrashed out. Shall the god of Theoloo') steer|
otie boat and the god of M etaphysics in anoth«i
That is veally the position in which the weste;
metaphysics and veligion find themselves. If real&
there be one common Universal Father, He cannot bi
long, to one set or class of persons or to one nayio*\,
only. He should bgeommon to sll humanity.

My object in taking up this question is to try;

pomnt out a way of peace between nli the cambstaﬂzx
~—religionists and moetaphysicians. My endcavounr ¥

{?ﬁ
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be to allay the dissensions between them and not to:
fowent them. 1f we study Hinddism deeply, we find
a’ common platform properiy constracted upon which
all ‘can stund, no matter to what religion or meta-
physics they muay belong. Each man may adopt his
own independent attitude and avow his own belief : but
yet may shake hands as a brother with anothor of a
different helief.- ' .

In discussing this question, 1 do not propase to
enter into the proofs of the existence of God. Those
that have studied the proofs know full well the
difficulties attendant npon the question. Hindaism
with profound insight, states that the proofs lie in
one’s Self. The proof of Atma or Spirit lies only in
the  Atma thhm "Hence the Mundaka-Upanishad
says

TAATAT FFFAT S A FIAT 9 GgA FA |
AT JUF 9 SR ST RIS &g @)
~111, i, 3.

“The -Paramatma cannot be gained by exposision,
by understanding or by the study of the mauy Srutis -
it cun be obtained by the JivAitma by which it i i
desired. His Atrad reveals its own bruth,” ‘

God being ‘above mind and senses, cannot be com-
prehended or apprehended by them. Hach sense

can perceive only that which is pecaliarly its own.
The eye alone can yerceive forin : it cannot sense
round and other objects : nor can it think : 50 also
the other senses. The mind alone can think : neither
can it go down to sense objects nor can it go up to
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réalise Aywd, wiz, God. God can be realised only
through its itnstrument, viz., the soul. Hence God,
viz,, Paramitmi can be vealised through the Jivatms
aloue. The proof of Paramatms les not in the mind
buat in the Jivatmi or individual soul,

Let us esamine the different aspects under which
Giod iy worshipped. Only ufter understanding these
different phases, in the different periods of time can the
reconciliation of beliet be effected. Asthese phasesats
mauny in number, we shall take inte car consideration
the fmportant ones only, beginning with a rapid
aketch of the field of study. First we shall take up
what is called fetish worship—the worship of God in
stocks and stones. A person pieks up a zfone or pisce
of wood inthe vord yonder and ealls iz God.  Another
person who has taken a higher view would call it a
desecration, He would pick up a granite stone and
would scnlpture out of it the figure of God and after
purifying it, worship ib; or takmg wood, would coxve
out w figure for. his worship, A Hindd would per-
haps maguetise it with certain Manpras and Vantras—
magical words and operations—and impart o it ceriain
religious mificacy, Auother would rise from tvhe solid
to the liquid for worship. In the Sandbys worship of
the Hindas, there is o certain Vedio Mangra beginning
with “337‘7&1%’53[ aR ga:,” ete, Here the gevata or
ivtelligence presiding over water is woshipped as
according to the Hindg, there is o particle of matte
divorced from its iuntelligence, Just as the physicea
water cleanses the plysical bady, so also Varuna, th
Iatedigence presiding over water is inveked fi
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cleamsing the wind. Then we rise to the third state
of Agni or fire. Here we may refer to the fire-
worshippers of the Zoroastrians. They rear up for
worship a perpetual fire in the homakunda or fire-pit
in their temples and administer to it not ordinary
woed but sandalwood, Hence they consider it a sac-
rilege to foe.r dead bodies and other impure things to
fire. They have, what is called, a round tower of silence
where are reared up many vultures. As soon as the
dead body is taken into the tower throngh its narrow
door hy the undertakers, the birds of prey fall upon
it and make short work of it, leaving the skeleton
alone, Among the Hindds, there are Agnthobra and
Yajas where fire is worshipped.  Then we come to
1the air where the Vayu-worship is copducted. In the
Chhandogya- Upamshad Prapathaka TV isrelated the
story of a Bshi named Raikva initiating & king named
Janagruti info this v#ors%\ip called Samvarga-Vidya.
Then there is the Akdsa-Vidya in the Upanishads,

where the ether is worshipped.

Tet us now scale from the terrestrial sphere to t se
heavenly. There is, what is called, heliolairy or the
worship of the San; lunalatry or the worship of the
moon ; astrolutry or the worship of the Stars. 'The
Chaldeans of old were, it is said, great astrologers and
astronomers and practised the worship of the héavenly
bodies.  The Hindas call this Navagrahapia,
where not only the seven heavenly bodies bt also the
two nodes of the moon called Riahn snd Ketu are
propitidted. Then we rise from the so-called inorganie
kingdom to the organic. We first weet with the
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worship of plants. The Druids of old worshipped the
mistletoe and the. oak at Christmas. The questin
whether they were justified in this or not, we shal
discnss later on. [n the Fast, we have the worship o
the Asvattha tree or flens religiosa. In going
up to the animal kingdom, we find this worshij
obtaining in some form or another in some of th
religions. In Egypt, the civilisation of which ha
been taken so far back into the past througl
the mummies preserved underground intact fo
many centuries, the worship of animals occurred
In one of the papyrus found with the dead body of «
king, it was enacted that in his reign the killing of :
hawk would be meted with punishment, since the
hawlk was considered sacred to Osirig, the Sun. It 1
unnecessary for wme to state that in Tndia menkeys
cows, some birds and other animals are considerec
sacred. HKven in Christianity, the dove and the laml
are considered sacred (though they may not be wor
shipped), since they are made the symbols of the Hol;
Ghost and the Christ respectively. Then ascending t
the higher animal, viz., man, we find from a cursor;
standpoint, that all religions have adopted him fo
worship. The founder of each religion is worshipped
Though in Buddhism, its. founder Gtautama Buddh
spoke against, it, yet he has been actually worshipped
In Hinddism, there have been the many founders o.
Rshis, as well as the different Aviatiras who arve being
worwhlpped L}

Some are loath to worshlp God throurrh the proxy
of a man and therefore wish to reach God d..ectl{.

\
h
kY
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Here there are two aspects current; one is personal
worship and the other, anthropomorphic.  In the first
case, let us imagine the form of o human being and
magnify it many thousands of times, so as to extend
it throughout the whole aniverse. We may then
have a poor conespt of a personal tred.  In Hinddusm,
it. is culled Virat-svaraps which was shown cn the
field of Kurukshetra by Sri-Kishna to his beloved
disciple, Arjura. It was a magnified homan i')rn‘
with many thousands of hands, eyes, ete. O
who are unwilling fo supertinpose upon imi_
limitation of a human body endow him wit
human attributes, and so make him anthrvopomorphie.
In Milton, the Father is said to have been : angry with
Satan, In his graphic words, “ Him the Almighty
hurled headlong flaming from the etheresl sky down
to bottomless perdition.” Here suger though ina
just cause, a human attribute condemnable in a
human being, is attributed to God. Moreover the
faet of Satan being dilferent from God limiis God and
hence makes Him a perishable Being. Hence
philosophers like Herbert Spencer make God, the
Abszolute. - Analysing all into three Time, Space and
Causality or Consciousness, they make God be above
them—not be limited by therm. [f e shonid be above
destruction, he should be present in all space. Where
he is excluded from even a muthematicul point in
Space, he would be subject to decay. . Through the law

IS

‘of impacts, any body having space outside will corrode

sooner or later. Any big object extending throughout
space but bemg absent in a certain apnt wﬂl eventually
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wear away, even though the process take long.
Hence a God that is everywhere, except in a little
point in space, will be subject to destruction. Therefore
God is said to be infinite or without end in space. He
is said to be eternal. In Him, the limited periods of
the past, present and future do not exist. There was

no time in the past when He was not ; there will be no

time in the fatnre when He will not be. Regarding
the present, He is always. flence in Him, no relative
periods of time exist. He i also said to be the
Absolute. The word.“ Absolute” coming from solus-
alone, He is One only. None other but He. In
consciousness or thinking, there is always a duality—
subject, and object, or cause and effect. There should
be the thinker or the subject to think of another,
viz., the object; or whenever-we think of an object,
we think of its cause or effect. But God is one only.
He is the causeless cause.  Henee the Absolute iy
said to be eternal and infinite. This is the highest
concept of God. Beyond it, imagination cannot soar.
Now in these different concepts of God from fetish
worship to the Absolute, what is the right and
‘proper concept of God? All reason, all common
sense will dictate that the last concept of God, viz,
the Absolute is the right one. If God said to be
mdesiructlblo as all rehrrlometq put it, He should
be the Absolut,e One ¢ a,bovo Time, Space and Causality.
1t is such a concept alone that can stand all logfe.
Hindiaism states theeqyery same thmg As the Hinda
writers put it, It is Deva-Kala-Vastu-—aparichchhedam

-—or not eut or conditioned by spaco, time and things

Coe
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or duality. It is the non-dual one, not limited by time
and space.

But should this Ged alone be predicated, then we
shall be landing all religionists in difficulties. The
churches will have to be closed ; the temnples will be
out of place and all the missionaries of different re-
ligions will have to vacate their offices and profession :
since the Absolnte is one that is incapable of worship.
The highest faculty of man with which the worship of

, (rOd can be condncted is the mind. But God is above

Yhe mind. The lattor is dual, but God is non-dual,
How can the dual mind think of a non-dual God ¥ As

© the Taittiriya- Upanishad says

- >

A A Mg HEe }A@ qg N ,
~-Brahmanandavalli, 9,

“That from which all words with mind return
withont having been able to reach 1t According to

- this Upanishaqd therefore, God is indescribable and

unthinkable. How is this seeming insuperable
difficulty to be tided over? In the West, the Christian
theologians wanted to have some object of worship
to be thought of by the mind; but the philosophers

‘that thought logically came to the conclusion that

God was above the mind even and held to the
existence of the Absolute. Hence they could not
meet one another. A philosopher like Sir William
Hamilton who inclined to the theologians’ view of
worship held to an anthropomorphic character of
worship, though he could not support it on a logical
basis, But Hindiism makes us tide over the
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difficnlty in a logié’il wanner. 1t holds to the view

that the condivioned is an aspect of the unconditioned,

that the relative is but o mode of the absolate, The
Br:’md(r ranyake-Upanishad says . '

1

g am Ersmﬁ?;qg?mﬁami aﬁaamﬂam
AEGI M9

—Adhyaya 11, Brahmana iii.

- “There are two modes of Brahman, the one with
marfl aud the other without wirgi; the one mortal
and the other immortal ; the one hmte and the other
infinite : again the one existing and the other beyond,’

There are two aspects of Brahman (God, withont
marti and with mirti, As Apte’s Dieti tonary defines
mavti: SRFEEE gAvES BRme T

‘It is that which has a conditioned pramaga (size)
and kriya (vibration).’

Hence God has two aspects, unconditioned and
sauditioned.  The conditioned is an aspect of the
unconditioned. A philosopher will argue that the
word ‘ unconditioned ” implies its opposite. We may, a3
an ilustration, suppose a line hs ving no beginning
and no end called infinite. We ma vy out of this cut
off a part by warking a point in it as the ‘beginning
and another point in'it as the end. o take another
illustration from geometric progreszion. An intinite
sertes may begin from one with a common fac:tor-
and another infinit®series may begin backwards from

minus 1 with the same common factor. All these make -

zero : while from them, a portion may be taken which
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vepresents a limited quantity. Such a portion 18

called Amsa in Sanskrit writings. -
"Phese two aspects of God are deseribed thus in the

Chhandogya-Upanishad :

WWWWWM’WﬁqW'

ATRETAR S=FONRT ST T
~Adhyaya VII, Khanda 24:

¢ Where one can neither see another, nor hear
another, nor know another, that is the great; but
where one can see another, or hear another, or know
another, that is the small’ In the absoluse Sffl’te
where it is one only, there is no possibility 01'": seeing,
hearing or knowing another; but in the relative state
where there is duality existent, perception and know-
ledge of another are possible. -

This conditioned state is said in another book,
called the Vishnu-Purdga, to be this perisha‘l:ﬂe
universe, which- is logically truey the Absolute being
above all destruction, . A

The first Awsa, last Chapter says: .

% =Y Ao g AR 7 |
GUSET BWE fr:%’s{a*g FHfRad |
3&5( el ﬁa &1 ’qufk GG
“There are two aspects (or modes) of this Brahman,
w1t.hout mirti and with miirti; the indestructible and
the destructible and inhering in all things. The

indestructible is the Supreme Brahmau ; the destruc-
tible is all this uuiverse.’
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So that all the universe is nothing buif the lower
or relative aspect of the Absolute Brahman. All the
universe is not thiz visible physical alone but also
the invisible. According to Hindéism, the invisible
universe is not one alome but many in number. At
the root of the invisible universes, the duality is exist-
ent. Thére is the one nniversal Intelligence con-
ditioned ‘by the One Matter called Mulaprakrid
throngh which He has the.ides of Aham or Self and
through which He identifies Himself with the whole
upiverse. He is called vrmoudy as ‘Isvara’ or
Mahavwhnu In Him is the frinaty ; ‘the “three in
“One. Matter having the three ganas or propetties of
Tamas, Sattva and R d.]d‘ﬁ or immobility, thythm and
mobility makes the intelligence manifest as three;
through Tamas or immobility, there manifests Siva;
thmugh Sattwa or rhythm, Vishnu ; and throughlm}rw
or mobility, Brahma, The one isvarn as Brahmi
creates through Rajas, preserves as Vishou through
Sattva ; and destroys and regenerates as Rudra or Hiva
through Tamas. Then from this Iyvara who through
‘his powers of ‘Irinity, is at the root of the primeval
invisible universe down to the very grass and particle
of matter of this visible physical universe, all are
manifestations of the one Absolute. Therefore the
real God is only Brahman, the Absolute. Even the
Trinity and all else are but Its manifestations that are

perishable, though they may last long or short as.

the case may be. AScording to llinddism, even the
Father, the Son and the Holy Ghost, which correspond
to the Trinity of Hinddism are linble to death. As
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the Absolute Brabhman is above thought and impos-
sible of worship, ‘his manifestations are taken up for
worship, In taking up such manifestations, some
taken up the higher; others, the lower. But all
have to take up only some manifestations of God for
worship. These different manifestations may be
regarded as the different steps in the ladder of worship.
One may stand on-a higher step in the ladder ; another
on a lower step. But aﬂ have to outgrow the ladder in
order to reach the real God of Brahman, Therefore a
Hindd finds no logical absurdity in a person worship-
ping a stone as God, since a stone is as much a
manifestation of God as is a higher\forr of w ()Tbhlp—-—-
nay the highest.

In these different grades of worship, Hindaism
leaves each man free to adopt the form of worship .
best suited to him. There are men of different grade
of evolution; and what is suited to one cannot be
suitable to another. A fetish worship snitable to.a
negro will not satisfy the needs of a highly evolved
man of the present day ; and vice versa, a high form
of mental worship will but confound a negro. Bven
among the cultured, the forms of worship will have to
vary. The chief mistake that is being made nowa-

"days even by some thinking men is that they try to
_impose their form of worship upon others, simply

because it answers to their needs well. They evengo
to the length of ridiculing those thay differ from them.
Tt is like a higher-class boy langhing at a boy of a
lower class for studying not his leszons but the lessons
of a lower form. The only feasible plan is to lay down
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- the theory and put forth the diffevent grades of
worship, so that those that can go in for a higher
grade of worship may be induced to do so, Only we
should not unsettle the minds of "those who cannot
adopt a higher form of worship by placing before
them such.

In thus phf'mn' before men two aspects of God, the
unconditioned and the conditioned—the anconditioned
as God wer se and the conditioned as His manifestation
for worship, two objects can be achieved. Oneis
that all the fights and acrimonious disputes about God

an be uverted ; ; and the second is that the religion
can be made universal. All the different religionists
can be reconciled on the ground that they are bound
to the one common goal of the Absclute God that is
above all worship and that the different forms of
worship are but the means to that end. The philo-
sopher need not be sent out of court, as the Absolute
finds a place herein. . At the same time, he need not

dispute the worship obtaining among the religionists.’

Thus will philosophy and religion move together in
friendship as tending towards the same goal. In
Hindiisin, hoth philosophy and religion find a place
as one.

What is the criterion of the.universalism of a
rehgxon ? A Christian ecclesiastical divine by the name
of Rev. Dg Barrows of Chicago fame, came out to
India in convection with the Haskell mission for
delivering lectures on Christianity. In one of his
lectures on the “ Universalism of Christianity ” he laid
down, at the outset, two hmnportant criteria of

3
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niversalism and then procssded to other minor

rounds. The two main grounds of the universal char-

cter of Christianity were that the Christianshad firstly

nore followers and secondly more dominions under
keir coutrol. Taking the statistics of the population

>f the different religions, he found that Buddhism rank-
2d the first in population and Christianity, the second.

To clear Buddhism out of his way, he stated there

were many followers of Confucius in China who were

wrongly classed nnder the heading of Buddhists and

that if that number were eliminnted, Christianity was
first in namber and hence more universal. ~Carlyle

says that fools are greater in number than the wise.

Shall the decision of the fools outweigh that of
the wise,; we ask ¥ The opinion of the majority cannot
always hold good.

The second argnment about ¢ Umvermncm is that
the Christians have more dominions nnder their con-
trol. The Christ has stated : * Whosoever shall smite
thee on thy right cheek, turn to him the other also.
Had that principle heen followed strictly by the

Christians, 1 do uot know whether they could have
under their control the dominions they now possess.
Thus the Christian religion is not responsible for the’
extent of their dominions.

The criterion that I would lay down for the
wniversalism of a religion is that it should adapt itsel{
to the various grades of intelligence, and yet be
jogical. Judged by this standard, Hindaism is able
to adjust 'itself to the needs of all and yet he logical
on this most important question of God. The
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veriest dunce can find a place therein as well as t

greatest metaphysical genins. Al tho different kitu.
of worship are to be found in the Hinda religioun.
None need go nat of it, to find a phase of worship or
concept of God that is found in other religions or

philosophies. While making the question of God

nniversal, the Hinda religion puats it also upon the

most logical basis, It resorts to the most metaphysi-

cal and reasonable arguments to support its position.
Only those that have studied the Vedanfa-Siiras
deeply cun appreciate them. -
Christianity too can he made universal regarding
the question of God, if its adherents will rise above
their first Person of Trinity. The word ¢ person ’ comes
from the root persons, anask. Henee even the first
Person or Father is a masked being and therefore
perishable. The Father corresponds to Siva of the
Hinda Trimirti, who is a perishable factor. like

Hindaism, the Christian religion has to rise to the

One above the Father. 8. Paul states, ‘There is no
4od but One. If the Christisns of to-day rise to
this One above the Trinity, then they can bring their
religion into a line with philoqephy and other veligions
too.. Thus they need avt give up their l‘abhar for

. worship, thongh they may hold to the idea of the

Abaolute,

THE DIFFERENT STAGES OF
DIVINE WORSHIP

Trere are different stages of the worship of God
scaling up from the lowest to the highest, viz., Isvara,

the conditioned God, till outgrowing Him we attain .
the Absolute where no worship obtains, It is with
reference to the last stage that all the discord arises

“between the non-dualists, gualified non-dunalists and

dualists : the dualists urging that we reach the Ahso-

lute : the non-dualists urging, we are It, only the veil
* of maya being removed.

Without entering into these controversies here, we
shall understand the different phases of worship where
the worshipper has to start the worship, as if he were
different from Gud.  Even the couditioned God hetug
coextensive with the universe may be suppoesed to be
éverywherer from the standpoint of the isolated man,
The wmind of man has to think of ¢ without” and
“githin ”, before it thinks of o state where* without ™
and,“ within " are lost and ‘ everywhere * obtains, At
first he has to worship God without himself or within
himself, since God is everywhere, Shall we aska negro
or any other person in a very low state of evolution to
worghip the God within or without himself? If he

2



4

18 THE HINDU GOD UNIVERSAL

be asked to worship within at first, he will bnt
worship his body, since he has not arrived at a stage
when he can differentiate himseif from his body.
Therefore external worship is prescribed in the early
stages. Should the mind be again and again thrown
out on an external object in worship and identify
itself with that object, there occurs a stage when it
finds that it is different from the body. According
to_Hindiism, whenever the mind thinks of an object,
it becomes of the form of that object and brings back
a thought-image of it. Through repeated thoughts
of the object adored, the mind feels its oneness with
it; then it feels its separateness from the body ; then
a higher stage of internal worship is imparted to it.
It is convinced or realises that the body is like a
house where it can move from one room to another,

from one centre to another, and not that it is the house

of the body itself. When it is at home in this stage

-too, then it is taken up to a still higher stage where

externality and internality are lost. Bat the Up‘zﬁl
shads make mention of a state between where exter-
nality and internality are both seen simultaneously
in two planes touching one apother. 1t is not for
us to enter into this subtle aspect here. We shall
here take up the three stages of ¢ without, within and
everywhere’. '

Therefore in the Uitara-Gitd we have the following
passage: 4 ‘ ’

i (el g«ﬁ:ﬁ gfx daan
afameeagsai a9 fAfRarma i

an DIYFRRENT STAGES OF DIVINE WORSHID 19

‘Po the twice-born, (God is in the fire: to vhe
Munis, io the heart; to the lessJearned, in the .
images; fo vhy wise, sverywhere’ In the alove
qnmatmn, two stages ave stated in externsl worship,
iz, images and fire; one in the internal, vis, the
heart ; the fourth vas referring to the worship of God

" avery swhare,

[n the woeship. of God who s in each mld avery
m}}z}ct, i doss ot voafiey what o‘ugect i patuve s
taken for warship. Oncs  wpen a fupe when
Mrs. Besant asked Madame Blevatsky what abject
she should take ap for concentration, the latte
t;aking a mateh owt of a mateh-box before. her
said, ‘ My dear, meditate npon this’ God isinall.
ohjects n,m{ it does nat watter what object is tuken
wp for fixiy of miad. “That which duoes really matter
35 the concentration of the mind. Bat familierisy
preads contempt, Hence any familiar object, if
taken uyp for worship, eonly evokes contempt and
disgost on the part of the ignovans, A really know-
ing man does uot care what object he takes up, since
ha knows that God is everywhere, But the 1gnomnt
is one that cannob think, He should not be shown
for wnrsh:p any object treated with disdala Ly ki,
The mind caunet fx wsalf long upou any object not
loved by it. Hence limages were made in Hinditism
with certain rites and ceremonies and instailed in
gemples, to instl Aevotion in him towards them.
They were 3lso made to bo gifted with certain powers.

Tumges are of two kinds. Pratimd and ratiks,
the opdinary and the symbolical. In the ordinary
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image, it i¢ made like an ordinary huwnan beir‘xg with
hands, legs, etc. But in the symbolical, it is made
sometimes with foar hands or five human heads and
the organs corresponding to them, somehimes wirt»h an
elephant head, eto. They are called }?ra‘gikas. Phe}r
" object is to make a man, when intelligence dawns In
him, to rise to higher grades of worship, since these
are merely steps in the ladder of worship, till ke rises
to the Absolute. Should the mere Pratimd or
ordinary {mage be placed before him, his curiosﬂity
will not be aromsed to question further and risé to

higher stages. o o

Therefore pratikas were preseribed. In the Vedinta
Sugras, thers are two Sitras 4 and 5 regarding this
question in Adhyays IV, L.

qud w A e .

{Pherefore (do) not (stop) with Pratika alone;

. because the Brahmic vision should be elevated {and
not degraded.)’ On this, 8r7 Sahkoarichirya comments
that it will be elevating the servant of a master by
calling him by the master’s name and not bis. - 8o we
should rise to higher stages by contemplating apon
thess symbolic images and understanding the
significance of the symbols, © We should not tarry on
the road with the symbols alone as the end, as almost
2 the Tindl worshippers of images now do,
- When thus 2 gceriain kind  of proficiency 1is
obtnined i the worship of the images, another
object of external worship is t,a.l:e.m. up, ik,
Agoi or (ive, Like images it has nw legs, hands, ete
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It is the nearest approach in the outer physical world
to the spiritual effulgence of Atma. Moreover Agni-
devati—for we believe in consciousness in all objects
-—is the Lord of the three worlds with which man at

‘present is concerned. It is the physical fire that

burns up all objects here and transmutes them to the
matter of the higher world., Similarly in Yajiias or
sacrifices, it i3 Agni-devata that is the carrier of the
oblations to the higher world.

Then we rise from the external worship to that of
the internal. From vhe standpoint of the physical
body of man, the first stage of worship is external to
the body ; and the second is within the body. Within

.the body, there is centre after centre, chakra after

chakra, where the contemplation can be carried on.
As God is everywhere, hoe should be as well within
the body in every cell. But there are three important
centres at -which His influence 18 more felt, since the
manifestation of His influence is dependent upon the
matter through which he manifests. The more recep-
tive the Upadhi or vehicle is, the more is His influence.
The three important centres are the heart, the brain
and the navel. The heart is the centre of life, since
the blood which is life in the body flows out of it for
the upkeep of the whole system; the brain is the
centre of intellizence; and the navel, the centre of
plgasure or bliss, Purusha and Pralyti, conscionsness

_and matter are at opposite poles and have arisen out

of the one spirit of Atma. The centre of Purusha is
the brain out of which arises intelligence ; the navel
and parts below it are the centres of pleasure-giving
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matier. These twe, Puarusha and Praksti, are "'
unified as one in the newtral point of the above!
twao, iz, the heart. According to Himdaiam, the !
heart is the seat of Abmd, the Life. Henes of the '
P P i EUSEHE SR et PSR ;
ihrow mentres the brain, the heart snd the navel, the | 2
hoart is acvorded the forewagt place. Whena frog is
deeapitated, it yeb lives; bat it cannot when the hmrt
is injured. ~Hence in the third stage of internal’
worship, the heart, the highest of all centres, is taken
np for wcsx-s}up

14 is said that man with his body is & pictare of the
whole universe. He is a microcosm of the whole

macrocosm, Just as the sun stationing itself in the

centra of the Universe sends forth its rays of light to
every. nouk and corner therein, so also the spicitnal
Sun of Atma being i the ventre of the heart sends |
forth its rays of influence from it to each tiny cell in /
the body. Not even .a microscopic object but lives:
and shines through His mfluence. According to!
“]’Imd‘umns the sun has its own [Jevatd or Intelhg-
ence—~as each particle of matter has—but of a very
" high order. The Astral Taeasha is described m b’ma;
Cklmnde)qqa-Z7pamshad with even a body with goiden|
beard, nails, eto., being of a golden colour from top to
“tow. T a0 nob know whether modern science ondorses’
the statement made by a sclentist a few years ago o
the effect that similar beatings of the heart in man,
vit., systole and diasioie, are taking place in the sun.

S’rx Krshya wﬁ;pm‘e@ the Jiviatma to the rays of
the uun, mzz,, Pdr‘mwtma and says t,huq

ag: gARAAT GRATSET Al ¢ o
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“ O Arjuna, Isvara (the Lord) is in the hearts of
all  creatnres.”  In  the Cihindeg, jd-Upa%whﬁd
Prapathaka, vii, begins thus :

oy mivewEeRIT wgl geeld Iw gelsfiams-
aRETRTAErRERe age RvmiasaEit o 9 o

: Now within this Brahmapuza (of the human body)
there is the dahara akas in the lotos habitation; and:
within it, theve 1§ the inner 8kas. That one withinitis
worthy of zearch; that verily shonld be inguired after.

Uypanishads atter Upanie}m § sing thewr praises of
this centre of all centres and urge us to discover
that centre. When that centre is realised, it s said
in the Chhdndogya-Upanishad that the thres worlds
which are as wide as all this Akay is will be realised
in the hears.

What is that centre o the heart? Why s it that
its influenee has not been, till now, felt in the general

huwmanity ! Taking this phvsical heart, we find it i8

like a Intus-lLud juverted ; within it, theve iv a noint
above its Karpikd or pericarp. It correspondﬁ in the
physical body to a plexus called the cardiac plexus.
In the higher body, it s called, in Sanskrit writings,
Aunahata Chakra. The hundred and eight Upani-
shads throw much information on this topie. {6 is not
for mo to dilate npon this subject at this stage. 1ts

wlnonce i3 not feli in the gensval bumanity on /
3

account of the heart being encrusted. with emotmns ;
and thoughts. The emotions and thoughts in vs be-
ing living oves, lead us : should they be of the lower
kind, they lead us in the lower pash ; should they be

i
H
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of the higher, they lead us in the higher, Ayma,
pure and simple, ca
wall of desires and thoughts in our heart is levelled
to the ground. Hven ewmotions and thoughts being
of Atrod, Atma can lead us, who are aftracted to
them, throngh them alone. These emotions and
thoughts are like jackals, having their voices and
lead us throngh them. Only when we still the langh
und sob of these jackals, can we hear the Atma
within, Then it is we shall be like Ariuna hearing
the voice of 8ri-Krshna in the car in the battle.
The word Ratha means car as well as huwan body.

ead ns only when the Chiunese

In  this car of human body, Arjunn is the !
A . ' e TEY : o
Jivatma or soul and Sri-Krshpa, the Paramitma,

o long as the blind of emotions_and thourﬂ}t‘%

mt(-srpr‘ between the Jivitma and Fho Plomoms
T STy IOk the Jivatma cannot hear

The Voice of the Paramitmia. When once the blind

ig removed, the Jivitma will be faceto face with its

parent and hear the voice of the latter in the
ensuing bastle when it has to conquer ity sense of
soparateness and reach the Paramatmi., There-
fore in that priceless little book called Iight om

‘the Poth,. it is stated: “Then will come & cilm
such as comes in a tropical country after the heavy
rain when nature works so swiftly that one may
see her action. Such a calm will come to the harassed
- spirit. “And iu the geep silence, » mysterious event will
occur whmh will _prove that the way has been found
Call it by “what name you will—it is a voice ti

speaks, where there ia none to speak ; it is a messeng

- standing aside und lesting

-m.‘,,,\
=

'
% T
X
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hat comes, 8 messenger withont form or sabstunce
ar ib s the Hower of the soul that has opened, It can-
not be described by any metsphor. Bt it o , be
folt after, locked fm and desired even amid the
raging of the storm/

Atter the voice is heard through the conquest of
emotions and thoughts in the first baltle, the turvher
gtage is entered npon where a second battle bas to be
fought with the Self for its mastery, in order that

‘the lower Self may be at one with the higher 8 Reif.

Apgein i the beautifal words of Light wn the Path

“ Stand aside in the coming battle and though thou
fightest, be nos thou the warrior. Look for the
warrior and let him fight in thee. Take bizorders for
battle and obev them. Obey him not as though he

were a (yeneral but as though he wers thyzelf and his

gpoken words wers the utteraace of thy secret desires ;
for he is thysslf; yet infinitely wiser and strouger
than thysell; jook for him; else in the fever and
hurry of the fight,* thou mayst pass him.  Axnd He
will not know thee, unless thoa knowest him. If thy
ery reach his listeming ear, then will he fight in thee
and il the dull void within. An ”ms,}i}m{‘s s0, then
canst thou go through tbe; T g0t And: Jinsqaried,
1 1;\133‘ battle for thev;:\
# w‘g to sirike one biow’m\

E&%’{: i t‘l’ﬁﬂ”pms }ma

1t *mli he xmpo%:})ie for~
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Therefore in the last stage when we have to réach
the All, which is everywhere, perfect surrender to
and acting up to the instructions of the Lovd are
the requisites. In the internal worship in the
heart, the devotee had reut the veil between him-
self and the Lord and begun to hear the voice of the
Lord therein. He is vet separate from the Lord and
has to kill the separateness. Mis dnty is now to
obey his words and act up to them jmplicitly. He is
not deing the things of himself but of the Lord.
Through such a surrender, he destroys the self and
reaches the Lord everywhere. 'Thus men were
led stage by stage to the cognition of That which is
everywhere. First they were advised to worship God

- through an ordinary physical figare which they could
easily think. Tt was a figure called Pratima wrought
in'a granite stone or wood of a person or being whom
they revered greatly. After they had gained a pro-

“ficiency in that worship, then an image was placed
before them which would elevate them from that
state . to a higher, viz,, Pratika. Then the figure was
dispensed with and the live-fire which has no hands,
legs or any other form was ordered to be placed
before them for worship. [t was akin to the spiritual
light. The figure and Light are Rapa and Ariipa or
the form-state and the formless state. 'When through
the external contemplation in these two states, the
mind had attainal fixity, then it was made to turnin-
wards. Throngh the practice in the first two stages,
the emotions had been stilled. Then they hbecame
voiceless in the heart. Therefore in this stage of
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contemplabion, there is no veil between she Jivatma
and the Puramitmi iy the beart ; the former betng eve
guided by the latter in its work iy the world, throny
mtense coneentration,  Then the final goal is reache
through perfect smrrender. It is then that the all
Fervadm@; God is reached,

It is ouly to kill the Self that tiw Service 0
Humanity is being resorted to now a days, Formerl
when men were mot sufficiently evolved, it was ne
poatszble for & man to practise it on a general scale,
This servics of homanity will have to vary with esch
age. Moreover it is only ab cerain periods of thme
that it will bear fruik. Hance the Wise avail them-
selves only of certain seasons thay me nmwemmi to

such a work.

RS s p s i e i
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POWER OF THOUGHT

To those 'that have had s glimpse into the western
world of politics, there is a name very familiar. That
name figured some years ago at the head of the
Congservative party in Great Britain and Ireland. He
was the author of a book called the Foundations of
. Belief. He is none other than Mr. A. J. Balfour.
" After him, 1 will put the questions of to-day thus:
Is thought a thing in itself apart from the brain or
dependent upon the brain alone for ite existence?
Should thought be one separate from the brain, what
is the criterion of distinction between good and bad
thoughts ? Should good or bad thoughts be sent by
one person to another, then will they make or mar
his progress ! Will these thoughts affect the universe.
for good or for evil? Lastly I shall enter into the
question of thought being at the root of the nniverse
as well as man’s body.

Let us first take up what thought is. According.
to the materialist® physiologists, thought is nothing
_but a cerebral vibration. ' Supposing a person sees
an object : then the nerve of the eye begins to vibrate.
This nerve vibration is carried within the brain to a

i
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centre called the third ventricle and stops with it; so
that the thonght of a form is nothing but the vibtation

© of the optic nerve. Similarly each of the other organs

hag its own nerve through which the vibration is
brought about. Hence the above physiologists
identified each thought with the vibration of the

_merve appurtenant to each organ throagh which the

tholight arose. - So that when the hrain with its
nerves ceases Lo act or exist, there is the eessation of
thought, Of late wmany instanees have been adduced
to demolish the theory that cerebral vibration alone
s thought. In the researches of the Bociety for

Psychical Research, of London, which inclndes

many scientists, are to be found many instances
from different departments, The Society sent
all over the world theiv own agents well versed in
science to inductively work at the supraphysical
field by collecting authentic instances. Tn that pond-
erous work of the late Mr. Myers, called Human
Personatity, we find recorded wany cases. [ shall.
cite one in each department as a sample of the bulk
of tnstances recorded,

First we shall take up thought transference. Here
two scientists are apsrt from one another at a distance
of 100 miles and more.  Hoth agree that, at a cortain
time jof the day, one should will & certain thought
svhich had not been communicated beforehand by the
one to the other and imagine it o go to the other’s
brain while the other should keep his brain passive ox
vacant, in order that the other’s brain may he in a
state of receptivity. The latter was able to débipher
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the 'thought of the former. In this way many
ingtances are recorded: One man thinking that a
book from a certain almirah be removed to another
and the other receiving that thought and wiring that
he had done it. What is the logical inference out of
this ? The brain vibration is one that is not confined
to the periphery of the brain alone but may act ont
of it. In the vibration coming out of one’s brain,

why it shonld affect the brain of that other person -

only ! Because ‘the thought was willed by the one to
the other and the other had his mind in a receptive
condition. When thus thoughts pass and interpass
between the two parties, there occurs a wireless
tatercommunication in the ether between the two
brains, as in a wireless telegraph. This is the ex-
planation of love that occurs unexpectedly between
two parties ; the wireless link between the two brains
may have been made in the previous lives even.
Instead of attraction being the cause of link, there
might have bean creatm‘i repunlsion before through
the hate of one another, which now asserts itself in
fight and guarrel. i
We shall next enter into another field—mesmerism
ot hypuatism, as it is otherwise called. A ‘hypnotiser
brings his patient to a -somuambulic conditiop~—~when
his body moves, ete., and he is unaware of the motion
—and putls him into a room, Having taken o numbes
of slips of paper ¥ the same dimensions, he wills the
image of an object, say a watch, on one of the slips;
gnd have identified in his mind that slip whereon he
willed the image of the watch, he mixes all the slips

.
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black and RBajas red. How sre we to undorste

i the sodern ight? The Jight that we ean
throngh onr prosent senses Hes betwaen the max

und minimomn mfes of vibrations of 450 and 800
edd srillions: so that darkness i elther the gt
telow the seid winimum and shove the maximum. .
i ndmitted by mmoders scienve there are higher and
jower vibrations of light which our pmse;}t{ BERHES
cannob pereeive,  Though they sppear to he darkness,
they are bul the huigher or Jower forms oflight., 'Thy
i Tomay,  Henes i fs said i our EJj:,;sm;s}za&ig &l
ont of Twwns or darkosss (which is the higgkz;t form
of light}, came the light of gur aniverso—that is but
the maxitmm and mindoum vibeation of the preseat
umiverse which s evolving to eadless degrees. In .
this white ray of the manifested mzimrm; there gea
seven eolours which are given ovut in the Upanishads,
of “which Rajas or red is the lowest end of the
spectrem,  Only 3 shonld be remembernd that there.
ars many septenary sab-geries in this major septenary
gamut for this Kalpa. Of these septenary cc:hmrg
whal are gc;;g}d? and what ares ovil ¥ Gwm:;mv nauc{
wmey be delined as that which tends tawméiss@ the
onward murch of wvolation and the evil az that which
detracts from i, Taking one sﬁptexmryt scale, the
three colours that vibrate ay the higher rate may be
said to be the good ones; the Yower three, the svi}
ones ; the middle or the fourth one, partaking of the
natare of both,  Even the lower three wav he eaid
to be good {rom.the atandpoint of the stfm‘low%r

sepienary scale; while the higher three repnted to ba
- :
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pe evil from a still bigher scale. Hence

il evil said to be relative.
ir as one septenary scale is concerned, we may
ab certain colours are good and others are bad.
, the highest end of the spectrum is said to be
.»d one denoting love of a divine order. Suppos-
‘one shows Bhakti or devotion to an Ishta-devatd
God, unsullied with Kama, then a thought-image
‘ses saturated with violet colour. But shonld that
votion be associnted the Kama or passion, the red
Jdour co-operates with it.  So also other colours there
xe which typify this or that thought, [t were well
. that a book treating on that subject in Theosophy be
talen up for study, where it is dealt with iu extenso.
If we study this question in this light, we shall
#hen be able to understand the meaning of colours

nat only in the Hinda books but also in the ‘Western. .

In Othello, Tago is made tosay: “ [t is the green-eyed
monster jealousy that does mock the meat it feeds
on, ete” Why should jealousy be represented as
green in colour. by Shakespeare? Since he was not,
in the opinion of some, an ordinary man who is
reputed to have held horses in the Dury Lanpe
theatre, but an occultist who knew the language of
colours, If thus each concrete thonught produces its
own image and e%:h good or evil thought has its own
appurtenant colour, then what abont those abstrac
thoughts where no image is made by the mind
In all cases, the good or.bad thoughts generat
their own colours. Even in the case of abstrac
thoughts, it is said there are some images formec
v oot w o

¥
[
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. Wo shall next enter into the effects pi*oduced when

& thought, directed by one to ancther, produces a

link in the ether between the two. The Hindis

~urge that the mind becoming of the form of that

other brings back its image. - Another may urge that
the thought-imags created by the one goes to that
other. Whatever may be the theory held, both admit
the link created between the two. Should a good
thought be created, either the mind or thought-image
goes to the other surcharged with its appurtenant
colour and makes the other’s Aura or essence be
surcharged with that colour, iz., that good quality.
Hence that other is involuntarily led to a good path.
Similarly about evil thoughts. Suppose I send an

~angry thought to another. Anger being represen-

ted by red colour, the other’s aura or wall of emotions
becomes saturated with that colour as almost all man
have anger in a greater or lesser degree. Thereby the
anger element in him is increased and he is goaded to

. do things which otherwise he might not have done.

When & deed is done under the influence of that in-
creased anger, both are responsible, not only the doer
but also the sender of the angry thought., The doctrine
of contributory negligence, as in Torts, applies to
this case, Therefore it is that each person should
not send evil thoughts to another for his own sake at
lepst. But should good thoughts be sent, the sender
too is profited thereby.

‘But should a thought be sent to a Great Being
like- a Rshi,. what takes place? When a thought is
sent to an ordinary person, it does not enter into the

\
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very essence of the mind of that other; since,in

almost the whole of humanity, the desires are fully

rampant. These desires which are represented by
colours form the outer coating of the mind. They

- form, as it were, the Chinese wall round the mind.

“When therefore the action of one mind over anocther -
‘takes place, the latter is affected but saperficially..

The wind which is within is not generally reached.
‘But in the case of the Great Ones like the ishis,
the outer waEl hawimr been demclisbed, there is the
pure mind dloyed with desires, Hence the mind
is reached (hre(,tlj. So that when one thinks of s
Rehi, the mind or thonght-image stands as u mes-
senger befors the mind of the Great Gne who at cnce

knows 1ts mission. To illustrate this, let me take an
" instance from the AMukabhdrate. It is said that
Batyavat], the mother of Xyshpa-Dvaipiyana
Vedavyasa was asked by her son to think of him
‘whenever she wanted him.. So it is said that she
thought of him, when she wanted him on one occasion.
And we are told that the moment she thought of hira,
he came. As soon as she thought of him, her mind
stood as a sentinel at the gate of Vyisd's mind and
he came. How? In his Mayivi-riipa which became
concrete in a physical body. For it should be known
‘that the Rshis are those who stand on the uppermost
rung of the ladder of the mind. But supposing gn
evil thought is sent aguinst a Rshi, it cannot affect
him, since it carfot find a plaee in kim. Hence
in reacting, it returns to the very person from
whom it smanated as a “reaction a.lcmg the ine of

F AN VS

least resistance ™

"’,
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In the Hinda religious books are
recorded some Instances wherein this principle is illus-
rated. Jadabharata, the Agmajfianin' who assumed a
life of-idiocy on account of the biunder committed by
him in his previous life, was brought before the god-
dess Kali for the purpose of being sacrificed to her by
the robbers on a dead of night, when their intended
victim had bolted away. The goddess herself, it is
said, rose out of the image and smote the head of the
robber with the very sword with which he wanted to
smite the hend of Jadabbarata. 'I‘hm is_ounly an
111\15trat10n of the fact that any evxl thought or

actxon aimed at a Great Being racoils on the &ender.

But when, instead of an evil thought, a person

sends a good thought to a Great Being, what occars ?

Through it a line of communication being brought
about between the two, the influence or knowledse
of the higher one tlows to thé other. Here we may
ingtance - the case of Bkalavya, a hunter who by
meditating upon the clay image of Drona got the
secret knowledge which he alone knew and which he
had communicated to his favourite and foremost
disciple alone, viz.,, Arjuna.. There are other instances
where a disciple meditating upon his Gurn or Tshta-
devata got all the knowledge and Divine inflnence oi
the latter.

.Let us now turn our attention tothe case where
two ordinary persons think of one another, Here also
in some cases, the transference of thought arises.
When two persons are sympathetic with one another
trnlv as loving pairs of man and wife, how does the
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transference of thought take place botween them !
Though the desires are not dead in their minds to
carry the thought and though the Chinese wall ronnd
‘the mind made up of desives is not dewmolished, yet
in that wall there iz a breach made—temporary or
permanent as the euse may be—through which the
" thought is carried from one mind to another., In the
" ease of persons thab arve not sympathetic with—nay
averse to—one another, there 1s 10 line existent
between the two. In the cuse of positive repulsion~—
not merely mdxf'femnce-——thore are antagonisin and
feud bwught about, the moment they approdch one
- another,
' How do these thonghts affect the universe? This
i is the nexbt guestion we have to take up for our
" consideration. In the Muh@bhirata, we are told that
all wars and epidemics are due to the collective
Karmas of the natiun. Tlere ib is not due to the
«individual Karma of one person but the collective
Karma of many individuals who bring them about.
In the Adiparva, we have the synod of Iundra,
Rshis znd other Kirmiz agents where the canpaign
of the forthcoming war is concerted, The war is first
enacted in the higher world, ere it takes place in the
lower. The physical war is bmb a duplicate of the
higher, where the result hada already been bronvhb
d.h.)ut,. Hence when Arjuna wauted to know fro
§ri-Krshnpa hosg ib had already been enscted in the
higher world, the Lord showed His Visvaripa whereiu
Puryodhans and others had already been swalloweﬁ

up by him.

e i vy g
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Goming to epidemics, we find thers also the thoughte
have to play their part to bring them about. Modern
science is af opinion that each disease owes its origi-

nation to cerfain finy things floating in the atmosphere
‘called bacterin, microbes, bacilli, ete. Fach diseass
has its own bacterium. But how come these bacteria P
What is the reason of their difference ? Here science
has not come to that stage of the ether where the bac-
teria liveand when the proper explanation can begiven,
According to Hindiism, thoughts are the canse of the
generamon of bacteria. Let me take up the story re-
corded in the Vedas and the Puranas. Hindns may be
reminded of that Vedic Mantra which they repeat in
the yearly Sriddha ceremonies, ere the Braihmans are
fed. The place where they eat during the ceremouy is
first, purified with a Vedic Mantra when the Ma naeixas
-are said to fly away from the place. It begins with
TEgEd 1. The storyisrecordedinthe Vishyu-Puring,
inawmwa, i, 8. A number of Rakshasas called Mandehas,
three crores in number lived in ap island called Man-
debaruna Dvipa. They made Tapas nnto Brahma who

~appeared before them and asked them the reason of

their Tapas. They said « “ We want to fight with the
sun by the day; and though we shonld die during
the day, we should have the power of reviving during
the mght.” This queer reguest having been granted,
<hese Rikshasas rise to their acme of power
during the morning twilight when they fight with
the sun ; they perish but to again revive in the even-
ing twilight when they resume their sovereignty in the
‘m'ght. Addressing the spiritual class of Bra“;hmans,
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the Purigas ask them o perform the Gagatri as
the Sandhyis, so that the wmanyra may form a

thunderbolt to kill these Rikshasas and thus protect’

the sun.  Perhaps anticipating the remissness of thae
Brahmans in doing their duiy, they say that even in
the case of their non-performnuce, there ave the

sixty thoussnd Vialakbilyas—the Purushss or soulsin
¥

‘the form of a thumb in the sun—who will protect it.

Now Jet us take the ovdinary case of choleras
breteria, It is said that one chaleea mizrolic putinks
& tub or vessel of water 4 sunset maltipliey itself in
bwelve bours in geometric progression into u namber,
four times the population of London—sayaboub sixtesn
millions, How is ihis prolific growth as well as the
wigchief wrising  thevefrom, to be arvested ? The
cholera bacterinre i3 exposed to the rays of the sunand
thus deprived of ivs power uf mischief. Snch a one
is incculated Into a person’s body, se that orher
cholora bacteria may be arvested in their growth in
the body; even i they arise, they cannot work out
their mischiel. It is like ane robber in the band of
the many being caughs, dowesticated and made o
protect the house and property who, kvowing his
own kith and kin, prevents his mischievonsly disposed
brethren from fovading the honsehold,

Similar 13 the stary on hund. like the cholera
hacterin are Mundehas, The labter flourish ke the
former in the night and perish or are deprived of
their powsr o misehief through the rays'ol the sun
“with the power of again reviving in the evening
twilight. How are the Mundehas dealt with in this
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case? With the power of the Bagatei, In the
Giyatrl, i has to be ‘dove through the heart swiich
corresponds to the sun in the universe, One of the
mesnings of the word “Savitul’ in the Gayasr? Mantra
i the sun.  When the Arghya is done i the abfation
cergmeny Wwith water accompanied with the uttering
af Gagatrl, three handfnls of water are taken, sabo-
zated with the, infinence of ihe spiritual suu in the
heart and the universe, and are again et mto the
general water of a river or tank, so thatithe Mandehas

in the rest of the water way be deprived of their

power of mischief through the already parified water. -
As the Vishyu-Purina puts 16: The Yighs effused by
Dmkara becomes: radiant aud barns up entirely the

Rakshasas called Mandehas® 'Thus the swo processes
of Baaterin and Mandehas nro similar, . '

But what does ihe word Maudehas mean? 1
s compounded of two words, A evil and %}’
Besive or thought., v s ogr evil thoughts thay Jorm
these Rikshasis.  As one Greast Being put it ¢ Be-
canse every thoaght of uan upon being evolved passes
into the inner world and bacowes an agtive entity by
associating  itself~~coaleveing we might torm ib—with
sn elemontsl—that 33 {0 say—with one of the semi-
intelligent forces of the kingdoms. It saxvives as an
avtive intelligence—a creature of the mind’s hegutting

*for u longér or shorter period proportionate with the

. original intensity of the cerebral action which gens

rated it. Thus a good thought is perpetuated ss an
active bensficent powsr, an evil ope ab b voleficent
dewot. And so wman 18 continually geapling hiz
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varrent in space with a world of his own, (:mwde(i%
with the offsprings of his fancies, desires, impulses and
passions : ‘a current which reacts npon any sensitive |
or mervous organisation which comes in contact with |
it in proportion to its-dynamic intensity.’ Hence our|
evil thoughts of Mandehas form the bacteria in the)
physical realm. The bacteria differ according to the:
diffevence of evil thoughts generated by humanity, -

Then coming to rain, we find that Hindaism makes,
timely tain dependent upon thoughts. It is said in}
the Ramdyape that, in the court of Romapada, there |
was a famine for a long time on account of the want
of timely rain. India being a country dependent
upon timely rain for its prodnce upon which its'
life move or less.depends, has periodical famines to,
andergo through unreasonable rains. So .also itis
said that a famine occurred in the country of the above
king. He therefore consulted with the spiritual men
at- his court for the purpose of averting it, who said
that it would be averted, should a good soul incapable
of even an evil thought be made to tread upon his
land with his sacred foousteps. For which purpese,;
they suggested the nifme of Reyasrnga. Two ladies of’
his court thereupon went to the Rshi who did not-
know. even what women were and lured him into the!
outskirts of his ¢ity, when Indra blessed it with profuse.
rain, A man of the modern days may exclaim:
“What have thoehts to do with rain? The rain is,
due to a mere mechanical action. 'Uhe rays of the sun,
talling upon the waters evaporate theminto vapoursand
the clouds are formed. When again heat is abstracted’

i
'
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from the clouds, they become again water in the
shape of rain, just as heat rendered the water into
the gaseous condition.” Bub that which cannot be or
is not explained is the untimely rainfall. At a time
when there should be rain, the clouds though existent
in plenty ure inclement. When there should be noue,
there is over-rain which inundates the whole country
and spoils the little harvest we have.

‘In order to explain it, I wani to resume the

thread of my statement about good and evil

thonghts. Good thoughts are those which are
tinged with colours that vibrate at higher rates and
hence tend towards the onward march of evolution;
the evil thoughts are with colours that vibrate at
lower rates and hence detract from such forward
progress. Should the majority of people in a nation
emanate ount of their brains evil thoughts, the plate
of Chitragupta becomes photographed with them and
the ether is therefore surcharged with them. As the
ether pervades all objects, the clouds also are inter-
penetrated by the ether. Naturally, when the ether
is replete with these evil thoughts and therefore
disturbed, they do not tend to its onward march and
hence disturb its equilibrinm. This disturbance
reacts on the clouds ; since all the things in the physi-

_cal owe their origination to the ether and are resolved

back again to it. Hence there is a disturbance
in the clonds and therefore a want of timely rain.
According to Varihamihira, the Hind@ astronomer,
the clouds take some time to condense and become’
preguant, as he puts it, in order to yield rain. Thus
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'

therefore the period of rain is cha.nged through the‘ ‘

disturbance caused; and hence at a time when we |

|

want rain, there is none; but inasmuch the clonds' |

are formed though not in the right time, they shed.
their contents unseasonably, deing us mischief therp-\
by. If not, how are we to explain the want or excess |
of rain? In a year of famine, there is plenty ofl
water in the ocean; there is tho sun blazing intensely |

hot to evaporate. Why then should there be the:

anomaly of the rain? As to the manner of tha
formation of clouds, may it be compared to the phe-!
nomenon of the water-spont? In the mid-ocean, the
mariners find a cone formed with its apex down!
below. A spiral is formed in the centre, throngh]
which dark vapours go up and form clouds; then the
cone dxsappsa,rs and the clouds formed ahov& ahad
raig. ;
Commg to the last point, Hinddism clearly stites’
that thought is at the root of the universe as well m;
of man’s body. Professor Bergson is said to have%
stated in his Gifford lectures that the mind is the!
cause of the body. Similarly Hinduism says that it |
18 Mauas tliat creates the body with which man comes,
imto the world. Just as he has his body through his;
Manas, so also it is said that Brahma creates the!
whole world through his Manas or mind. In the for-!
mer . case, man has his body created involantarilys
through his mind. But the Creator does it voluntarily.|
The Tmttzrzya-Upam?kad says:

: 2
QISHEWIAT L g @i gk 0 ;’
Brahwanandavally, 6. |
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‘He wished (or willed). May I become many ;.
may I brmg forth.” The Yoya-Vasishtha says that it

" is the Sankalpa of the mind that creates the body
. as well as the universe; and it is Sankalpa that

‘destroys. If we go to othex religions, there also the

same idea figures. In the Greek books we find the

Demiurge through the Divine Idea creating all things.
Even in the Old Testament, it is said, ©“ And God
said, Let there be light: and there was light.” T
do not know what the original word means—that

- .which is translated as *said *. Tt might be ‘ willed’ or

‘thought’. After the prototype of a mental form

was given to the invisible universe by the creator,-

‘particles of physical matter aggregated round it to

i form the physical shape. - Thus it was the invisible
universe that came into existence before the physical.

~According to ST Sankara each soul of man has
tremendous’«possibilities before it. ' Brahma, Vishpu

and Siva are but the names of the offices held by\

each soul, as it progresses up to the stage of ereation,
preservation and destruction of a universe. The
soul that is now doing the work of Brahm4 or creation

was in far off past period but an ordinary one -

weltering like us in the mire of Samsira. Similarly

each one of our souls may become a Brahmi or -

Vishnu or Siva of a universe in some very distant
sfuture. Such a lofty position may be atiained in
this Kalpa, should the soul realise its possibilities
even now and endeavour to attain them sooner. Only,
if a soul attains that position in this Kalpa through
sonie superhuman efforts, it will possess all the powers
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incidental to that office but will not be allowed to{
exercize them. Hence is the Vedanta Sitra.in ch. IV, 4.

TSR 9 TEN. AAREGE

¢ Bxcopt' the work of the universe, ( 1t gan haveall’
other powers), according to the Prakarana \context)
and being not near to it.” }

Hence we find that a sounl, 'xcoordmo* to Hindﬁiqm,’
bgmn"{"‘sa of God can rise to the fullness of the!
statu re of God, if he will but make up his mind to dox
"he he will have to be ;rmve?zmv in fhn al)at;
al th'nrf:a ﬁThm&i{ This nn;'ﬂ seem to be’
Utopxan—w—or in the distans future even should (one);
believe in it—yet it is refreshing, nay elevating, to be |
told that our souls are not mere poor things, say to be
quill-drivers in an office, but have immense possibili-,
ties. Bub there is one thing in this discourse that is.
cap?ﬂ)le of practical working even now. Let us know
that thonghts are things, and have much power. Let:
us make a vow to ourselves in the sacred adytum of
our theart that whatever others wmay do to us and’
however ill they may think of s, our brains shall |
always think good thonghts only. "Then only our
heart will become a sacred temple for the Spirit in
us; others too will be better off on account of good
thoughts, and the universe will become a paradise
instead of the pandqr¥ouinm it is now. Then as more
souls arise with the same good rhoughts, our blessed
India will revert to the old baleyon days of §ri-Rama-

chandra, Rajarshis and_ others when peace and plenty,
longevity and happiness reigned throughout the land.

5
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_together and hands them over to the somy

who after going through one slip after

identifies the slip whereon the image of th.

was wilted and describes its figure. - In this cai
vihratian produced by the thought of the fige

the watch should have impinged itself upon the

of paper. There must have been some fraces on .
paper for the somnambalist to discover the figurt’
the watch. Was it a mere vibration mﬂy tif.
thought produces its vibration, how is the thot
vibration of a watch to be gifferentiated from tha
another object? 7 "5 which the clus is given from 1.
fact that in svwme cases when the thoug}\t-form of 41
watch is wot clearly made in the mind of the hypno
tiger, the patient is unable to discover it. Thereby
wa are led to infer that each thought is not'a mere

vibration passing from one brain to another but also

produce its own image or form. Here 1 may also
refer to Dr. Baraduce of France who is said to have
brought upan his sensitivised- plates not merely the
forms of physical things but also thought-images. In
this conpection, we may also refer to the photographs
made of invisible spirits. How far Dr. Baraduc’s
vesearches are admitted by the mederus, we are not
in a position to know. Thus the trend of modern
thought is towards the admission ot thought producing
forms or mmg?\ as sach terms are being nsed trnely by
eminent men in books and journals.

Coming to the east, we find the question of thoughb

- hag been put In two ways, one for the ignorant and

the other for the learned. There is said to be o person

« .

«
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{ Chigragupe who is the eostodian of the
sy 0f the courd of Yams-—the lord of Death
coner §s o xont after deat’ swmmoned before
. high tribural of Yama th o he asks bis record-
per 1o paroll Gie takist wheseon are insoribed the
od and bad deeds snd thoughts of that ndividual,
Lceording fo i, the sonl in sond to Jpaven or hell, It
auans that with the ccssabion of the brain of one,
here i8 na eosmtbon of his thonghts,  The soni wilt
“ve ta be responsible for the thonghts thal hyve been
sotographed upan the Akaw ovether. By w?wﬁi
save they beon photographed ¥ By Chitragupis
Thyis nane s conposed of e twa words« ehdtra, pletare,
and yupds, the hider. Jt ja he that ia the hider i the
sther of all the wemml pictaves. He is the ostan-
faneoas g:hz:ﬁ;vgmgzl:mr that photographs upon his plde
of sther all vho thoughis of men, us ey eise o
$hetr braing, Then passing to the version put forward
for the lenrned, the Mehabhiirnfa statos thakan image
arises with each theaght, The mind which uls 25
conerite ons composed of sabtle matber beeomes of the
Form of sach abject in which it iz anguged wod makes
& pictave-gallery of all ite thought-dmages.

1§ thus thoaglts are things in thumselves, persisting
pyen after the death of body emunsting thewy, how
are we to differantiatg betwosn good and bad thoaghts.

1,06 s g0 to the primal sonree whevee gaod aud had

Shings srise, When the primel matter svises, thers 7.

arige is goong or qualities. They are the threer Sattva, |

Rajus snd Trmas, Fach of thuse ju said to possess ;
- ncolonr. Battes s wid to be white, in solour, Tawas |

e
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conired ; the Dietos mwence pastes b the worshipper -
fromn the obfecr worshipped ; and the soul is realised.
The mind of w8 choays $itsng from ong things

to anothes. Lt s compaved in the Hindd writings tu
& wmaonkey ov whesh  Jush sz n monkey rans from one
“branch to mnothér, nsesr slavieg at oue place per-

manepidy, o doeg the wind i from one idea or objevt
o another throvgh the laws of astociation of sleas.
Ov 3¢ tuay be said to be ever rotatiog Jiks o whedl,
Foppuan » sudent reads » propmition of geometry ¢
the moment he thinks of o wivele, the wind yous o
the aimilar whag of & wrola which his teacher drew on
the Blackboard in the schoof on the previend daw;
then fv shinks of su Karopean gentleman bhat had

visited the sokool; then of the place whence be

eatag, wiv., Frgluud; thew e gaon vo Ching opd foon
Ultine o Pery,  1s this monsner, & ciroanmmbalates
the whele world, white the Srawry are handling the
pank, the eyus wre seditg 188 contents, aud the vooal
prgan is wteening the wirds.  How o chis restless
monkey of o ming 10 b cansht avd tethered to a pog
o place T o

L the SuttleBiald of Hurukshepes, this vore ques
Non was put o owr Lord Kphpa by hiv devoted
giaciple in the following lnes i the 05, ¥, 84

C g B w0 R SeRTma
Y amed Reod wd w9l gy o

0y Koshanar | 5y wind ds Bostaatieg (ke 2 buttar.
fiy), fopetaced, Beed 1o conirel ang obdurste, §
ik It 15w hurd to meeb an the wivd?
P

B
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meet these needs that three stages of worship were
prescribed.  In the first stage, the worshipper was
asked to - concentrate hig mind upon the phyz,mad
image. e went bo the Temple morning and evening
or had his Pajs at bome.  Jush as 2 man had physical
exercise iy, the morning and evening, so also the
worshipper had hiz mental exercise; Taking the
. physical tmaga of God to which he was most attract-
ed, he concentrated his mind npon it from head tc
foot. Taking first the foot to which he made
abeisance and upon which he concentrated, he rTos:
from potat to point in that body, till he reached the
head. Then his mind took the whole image at one
view and began to concentrate wpon it.  Immediately
the mind Wmdd bolt away from it to some other object
which it had loved or hated hefore, Tt was brought
again and again to the sime image repeatedly. This
ha'i to be - doue daily at the same time and for the
same duration. Should the mind be made to stay ab
it for a longer time than it can bear, it becomes
disturbed. Having been overworked for a longer
time qgne day, it refuses to worl; the vext. Theu the
mind requires a rest for some days. Maoreover the
object taken up for worship should be one that
produces devotion and love in the person ; otherwise
the mind will not _like to dwell onit. In order to

avaid interraption as the time, » separate place should®

be allotted to it, when none should enter ab the time,
The hour at which it should be done is also important.
Generally the Sandhis or twilight periods when
nature 1s calm and still were chosen.
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When this exercise is continued properly and
regularly, then the period of concentration upon the
image can be increased. If the mind was originally

. dwelling on the image for two minutes at the initial

stage, then with practice the concentration can be
extended to 3 or 4 minutes, and even more as time
goes on. In the secoud stage of the mind, which 1
tormed the physico-mental, it has to remember the
physical contents of the book. After surveying the
whole image from head to foot, he now cloves his
eyes and tries to reproduce the whole image mentally.
This iz called visualising the image. Those who try
to visualise tha images of objects, Jike hypnotists and
mesmerists, know the difficulty of doing so. The
image a3 soon as the attempt is made gets blurred or
vanishes ~altogether. Hence the necessity for a
physical image. When the mind is unable to visualise,
the best way is to refrash the mind by again looking
at the physical object with the physical eyes. Those
who despise physical images for worship may take
note of the fact that the mind reguires at first &
stationary solid object to think about. It is ridiculons
to find persons who cannot even keep the mind fixed
at all—for any length of time—despising physical
images.

" The third stage iz where no physical appliance at
%l s used. Here the mind hag to reason ont by
itself. Tt was for this purpise thas the Gayatrd
Mantra was preseribed. In i, we have to rise above
all fignres, even mental. ' We have to rise beyond all
conditions into the All. Withont entering upoen the

\
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question of what that highest conditionis, we may state
that, when a psrson ubvers the Giyatri Mantra, he
dispenses with all pb ysiea) $orms and goes into pure
wental worship. What is the meaning of Gayari ?
How shonld it be done? We shall consider this in a
separate place.

Besides controfling the mind through mental
worship, there is another incidental thing that takes
place. Whenever a person thinks of a certain object,
the Hindi holds that the mind becomes of the
" form of that objsct by making a thought-image of it.
‘Pharefore when one thiuks of it for a series ol-years,

nay births, a strong link:is formed between the per-
“gon and the object and the thought-image becomes
ymore and more intensified. The mind also, according
to Hinddism, is material but pnly somposed of subtl
matter. Hence its offspring partakes of the sam
substance apd property as its parent. The thought
image, us it becomes more and mure intensifiec
shows intelligence ; vivified still more by the iutell
gence on which the worship is ¢arsied. The though
image conducts jtanlf like » guardian angel te
worshipper, and imparts to him advice and instructio
This explains the statemends 2s to yome Bhaktay:
devotees having been guided in that manner. Iut

Mahabhiretn 18 reqgrded the case of a nishada or I

caste-man named Blalavya who applied to the teact

Drona for instractions in military feats. Being refnsed

as o pupil by the reacher, the hunter went toa

forest and made a clay image of the teacher and wor-
shipped it. The teacher, who had a sumber of pupils

- THE UTILITARIAY CHABACTER OF DIVINE WoOmstw .

under him, taught to his foremost alone, viz., Arjuna,
a seeret feat of archery that had been commnicated
to the teacher by his teacher. After it was finparted ™
to Arjuna, he along with his dog went to the forest
where the hunser was worshipping Drova's clay image.
The four-legged attendant went into the hunter’s }fut
swc'i defiled with its urine the sacred place of worship.
Being angry, the hunter aimed an arrow at the dOQ
which disclosed to Arjuna the fact that the feat of
archery which was revealed to him under tha seal of
secrecy was also known to the hunter, Hearing this
from Arjuna, Droga came fo the hunter, who inf;rmed
him that the knowledge of the feat had come to
hit through the worship of Dropa’simage, < Non-
:%ensg,” would exclaim a man of now-a-days, condemn-
iny wnage worship. - Dut the fact is that the hanter’s

-constaut thought of Droga, with his physical image

gerving as & reminder, had formed an invisible link
between the two, so that a wireless message of secres
knowledge had passed to the brain of zhe hunter,
Similarly when a person worships what is called an
Ishta-devata, a link is formed bstween the two, which
gonveys the influsnce of the Devata to the other.
Now about the wanner in which “ the reslisation of
the soul” takes place. Yo Hindaism, the soul ia
piaced above the mind. The mind iy ever running
to and fro; and so long as it is doing so, the sonl
above it eannot be realised. When the vagrant
character of the wmind ceases and it is ‘nrougM toa
standstill, then the sonl ig realised in its true glovy.
So lang as a hoat is tossed to and fro by the wind and

)
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the waves, so long the wan in # s nnable Jf; presorve
hie equilibrinm ; only when the boat is ab vest, can the

man alse be stil and in peace. Bimilarly the sovl
caxmot be skl apd af poace, so long as the mind e
wandering ; bub when the mind v shilled, then we
know the existence of the soul 85 » fnet.

Thas there are three bensfits lowing oub of worship,
In the first case, the mind i3 controllad, go that the man
becorses o betier thinker, By such o remedy all the

evils of cramming, complhitned of now-a-days, would
be arrested. FBren those cases of inattention whers

the mind cannot dwell on any subject for even a short,

time wonld be vaved. In the second case, whers
an Tshia-devatd i3 worshipped there ocours sn invisible
tine of vommunication betwean the two, so that the
Devard’s influence Bows inta the worshipper ; and, as
the thonght-image of the Devalih becomes stronger

and- sironger, i beging to be séon by the worshipper

who is guided by it in his.everyday life. Thirdly,
the existance of the saal which kad been lacked apon
as mere words or theory becomos a fact when the
cwind s brought under confrol. ’

THE SYMBOLOGY OF THE HINDD
TEMPLES

in Hindiism, the jmages of God worshipped in
temples are generally of a symbolic character called
Pratikas; though the lower classes sometimes have
Pratimds on ordinary images. Bven the Temples, in
which the images are installed are of a symbolie
character. They are not like churches and olher
places where airy and spacions halls exist. In
- sonthern Indis especially, they bave been constructed
at a great cost in & quite-out-of-the-way muuner.
Even -the repairs of these temples, done by the .
Nattukkottal Chettis—who are the Jews or Marwaris of
Sonth India—have cost them in mest casen twenky

“ lokhs and more ; such is the costliness of the temples

themselves, ,
Leaving aside the minor temples which have ouly

- one Peakiiva or sisle, all the temples have eifher

thrie, or five, or seven. The fwmons tempie at

, Brirabgara m the Madras Presidency has seven

aisles, Almost sll the rest have threk, except o few
that have five. What is the resson of this? The.

£
L
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body is said to be the Temple of God as is evident
from the statement in the Maztreya- U; pamshmf

¥ Fare: S

The artificial temples of brick and mortar are made
in imitation of the natural tewple of mav’s body.
The ordinary iden is that man has a soul within this

- physical body. Hence some temples are made with

ouly one aisle, zod the dmage of God i installed in
the middle of it. Bnt man is supposed, by the more
instructed, to have more than one body. He is
t}mug?at to have seven principles; or five kovas or
sheaths; or three sariras or bodies with the Atma in
them. That is why the temples were built with
seven, or five, or three aisles. In Theosophical lters
~ature, wore information is given as to these seven
principles, but Hindiism hinis as them. It is said in
the Mundake-Upanishad.

R e gaala S S |8y gen
AW i oA 7Y WA Fron JerEAr Figar §5 98 6

“From It (Atina), the seven Pranas arise ; the sever
lights, (the seven objects of) fuels and sacrifices ; al
these soven worlds flow from it; all these are locate
in the abode of the heart; soven, seven (all).” Fror
this, it 13 clear th®® man also has seven Tattvas or
Principles corresponding to the seven worlds. In
Hinddism, these seven are not well explained but the
five kosas or sheaths and the three bodies ave. Thay
ara: Apnamays or food-formed, Prinamaya ot
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Prana-formed, Manomaya or Manas-formed, Vijidna-
mays or Buddhi-formed and Anandamays or bliss-
formed. The three bodies correspond to the three
worlds of form with which man is most closely con-
cerned ab his present stage. Henos it is that almost
all temples in South India have three aisles, which
vepresent .the three bodies. Moreover tha five
kovas are only a different way of dividing the three
gariras, They may correspond to the five worlds also.

Concerning sleep, Hindaism says there are three
important stages. After the body is tired by work-
ing in the waking condition, it goes to sleep. First,
its owner experiences the dreaming state called, in
SBanskrit, Svapna, and then he enters the condition

of Sushupii or dreamless sleep. When the nadis or

nerves t,"t the phvsma,l body have become relaxed
through the woulz of the day, the Prianic earrents froi
the higher sheaths can no tonger ttow along them.
The soul cannot then aet on them, just as a fiddler
cannot vibrate on the fiddle-strings and produce har-
monious sounds, when the strings are loosened. Then
the centre of activity of the soul is transferred from
the waking state to the dreaming. Tn the dreaming
atate -too, the soul vibrates upon the nadis, but those -
are the subtle ones of the Sikshma or subtle bady.
Then dreams arise in that body which may be either
still in the physical body, or out of it but connected

" with it through the golden line of Priapa. As the

Chhandogyu~Upanishad puts it, it flies up into the
subtle ether of the second world, like a kite that is
made to fly in the skies by means of a siring, When

t
\
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even that body becomes fatigusd, there occurs a
second transfer of the centre of activity, namely from
the Btkshma or subtle body to a third body called
the Kirapa or causal body. This is composed of the
substancs of the third world, Being a body above
desires and dreams, the third bedy in whick the soul
functions produces a state of bliss, asscelated with
the iden of self, which is said to be Ajitana; the real
state of Jfidna is the Tuoriya or fourth state where
self i annihilated and the feeling is one with the AL
Then when the two lower budu,s, subtle and ghvm cal,
have been rofreshed by the night’s sleep, the down-
ward ‘journey of the soul begins. In the early
morning, it beging to act on the second body : then
dreams are again experienced. After that, the soul
actr on the physical hody and the wan rises from his
bed for his daily activities.

In order to understand the formation of Lhe aisies
round the image of the God in the centre, two points
“have to be borne in mind regarding the three
bodies. . These bodies are made up of materials of
different degrecs of subtlety. The second body i
made up of matler of the second world whichis subtler
than that of the physical or first world, Similariy
the third body is of matter'subtler than that of the
second world. Just as ether interpenetrates all the
solid objects in this gross world, so also the second
body interpenetrates thn first but also extends beyond
it ; and similarly the third body interpenetiates but
extends beyond the second; just as, when water is
turned into vapour, the latter mot only ccenpies

THE SYMBOLOGY OF THE AINDU TEMPLES 3

the space of the water but also extends beyond it,
being volatile in its nature. So the three bodies are
like three concentric circles, having the same centre.
In the centre is Atm3, the Spirit. They ave

. compared to the inner palace of a king surrounded by

three forts. That is why we find the image located
in the centre of the emple with oune, three, five, or
seven aisles according to the standpoint from which
we ook at man’s bo ies. The oue-aisle Temple is
for the purpose of representing the Jivatma or Soul
in the physical body alone. The three aisles stand
for the three sariras or bodies; the five aisles for
the five kosus or sheaths ; while the seven principles
or tattvas of man are symbolised by the seven
Prakiras. In these different aisles, there are big
walls constructed with very high spires in the four
directions. They are the different gates throngh
which the worshipper has to reach the centre.

Lt us now enter into the Garbha-grha or Holy
of holies where the image is kept. Regarding
the &ymbols attched to the images, we shall reserve
thems for a separate treatment. There are two

'images, one the irremovable made generally of

granite stove or wood as in Puri Temple and the
other removable wmade of metals and carried abount
on festive occasions. The removable inages are
made of five metals, copper, brass, ete.; in order to
make them permeable to the spiritual inflzence that
has to flow from. the irremovable. Underneath the
latter image is laid a geometrical figure or Chakra,
appropriate to the pacticular. deity in the higher



64 THE HINDU GOD UNIVERSAL

realms, since those personages of divine vision that
have personal knowledge of the higher realms state -

that cach deity has there its appropriate figure. In
arder to bring down the influance of the deity from
the subtle to the physical state, a couuterpart is
made in gross matter of the invisible deity, as he
exists in the higher realm.  When the figure is first
installed, certain rites and ceremonies are done for
forty days, and certain Vedic Mantras appropriate to
the deity are chanted. By this means, the Avitsna
or invocation of that deity is made in the physical
image; the Chakra below serving as a battery from
which the spiritual influence flows again and again
to the image ubove. This inflaence was renewed in
former times occasionally through the pajas or ritus
done by the Pajari or priest of the temple, as well o9
by great spiritual Beings who sometimes visited the
Temples. Bven the ordinary worshippers that camne
to ths temple with true devotion not only received
divine influence from the tmage but also added to the
influence  when they passed out of their bodies
throngh extreme faith. Natarally therefore in order
to preserve such an influence, spiritual men alone were

allowed to approach' the sacred Adytum : and others -

were allowed to come more or near, aceording to their
difforent degrees of apiriteality,  In thesadays, when
the priests themdelvés that officiate ab the sacred
precinets are not generally men of good lives, but
often breathe out = poisonons influence, the hmages
have lost almost all their influence. As the caste
gystem i¢ not working properly and the Spiritnal

sper may rise fo thac

PUJA

ofher subjects that I mean to take up iatf
sotion are: (1) PGjR and (2) The symbe
“as. Hoth of them will prove the fact that
athers did not want us to stay in the physical st
2. Those who cannot go to the higher stage b
ontent themselves with the physical aspec
ship.  Bub those who cap rise are asked to un
d the underlying meaning and to ascend b
or stage. Bwen ' **+™3° Anpe ab home, t
3 anet meaning, , A
~tated with its high

images. et uy cons
ormed to the image:
holism of images.

‘he Paja to images is don.

‘vate houses alse by
vata houses, sometime~
oge found in the riv:
n Yien of anhmages, pre
wal influence. T n.
g at a point within,
rough a hole, These
Tishna’s Chakra ».
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class of Brahmanas is not really spiritual, all the

restrictions and rales regarding precedence, ete., s¢
now to be unreasonable. ‘
Then the Utsava or removable image, be
saturated with divine influence from the ‘muls
ircemovable, is carried about. on- festive occasi
to impart that influence to different places. Ar
of spiritual influence is created by carrying
_images along the aisles themselves, within the temip
Similarly they are carried through cities, Differ
" vehicles are ased on such occasions for the vari
images, .each having its. own. The ball is
favonrite vehicle of Siva, while the Garuda or es
and Haniiman or monkey are those of Vishpu. .*
mouse is that of Ganevaand the peacock, of Kartik
or Skanda: Other ve}ﬁx:slesf.are- also used for

varions CGods ‘an® desses.  Perhdps they.
chosen f~ s different Gunas or gualt

.~ netimes Jto. denote the ani

- aetailed information of the Hu
sehicles, the readers age requps
ook called The Puriinas in the Liah

- .. ’* -
€ ﬂjﬁ"‘,‘ £

T rlIA w? R

‘Mhe Mandelabrahmana-ITpanishad deals with the

underlying significance of Paji. In Brahmana I, it

is stated thus in the original as translated on page
9248 of my edition of the Thirty Minor Upanishads.
qer FaPrear wma | TR ATEHERTY ) -
ArE) PRI WA GEISHAERIAT) Gy
AR AL AT WA T | SFAEGTECREn )
frarfy: qemy ) Prafrered g1 FriRaast €0 1 aig-
SerIAEeRE ARgn | Grred saRow, | BrsdhE
R | A TR ) SR Rasaik o g AR
_ “Not being \t.roubled by any thoughts of the world
then constitutessthe dhyana (meditation). The aban-
doning of all Karmas constitutes the Avabana (invoca-
tion of God). Being firm in the unshaken (spiritual)
wisdom ponstitutes the Asana (posture). Beingina
state of Unmani (above the mind) constitutos the
padya (offering of water for washing the feet of the
image). Preserving the state of Awmaunsks (when
Manas or mind is offered as a sacrifice] counstitutes
the Arghya (usual offering of water as an oblation).
Being in a state of eternal brightness and shoreless
nectar constitutes the Snana (bathing). The contem-
plation of Atma as present in all consbitates (the
application to the image of) Sandal. The remaining
in the real state of the Drk [spiritnal eye) is the

Vwcrshipping with Akshato (ancrashed rice). The

attaining of Chit (caonsciousness) is the (worshipping
with) flower. The real state of Agni (fire} of chit
is the dhipa (burping of incense). The state of the
san of Chit is the Dipa (light waved before the

*
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image). 'The union of one self with the nectar of full
moon is the Naivedys (offering of food, ete.) The

immobility in that state (of the ego being one with.
all) is the Pradakshina (walking in a circle round the

image). The conceptiou of ‘T am He’ is the Namas-
kara (prostration). The silence then is the Stati
{praise). The all-contentment (or serenity) then is
the Visarjana (giving leave to god or finishing the
worship. This is the worship of Atma by all Raja-
yogiuvs). He who knows this knows all”’  There arve
other ceremonies which .are left unmentioned in the

above bubt which the commentator mentions. They

‘are the clothing of God and the waving of the light
called Nirajana. The cloth is said to be the
Avarans or screen: the latter is said to represent the
idea ‘I am the self-shining’. Perkaps the original

mizy have omitted them on account of their compara-

tive unmlmportance or they may not have been -

introduced, until after the Upanishad was wribtten.

In all the religious karmas or actions of Hindiism,
the Hindiis have always prescribed a double mode.
The physical actions had their own higher meanings.
"The object of the instibution of Karma iwas to elevate
amen from a lower stdge to the higher and not to
make them, as people suppose, to grovekin the dust
of matter. In thg abovo text, the sixtean Kurmas of
the P@ja are ‘given their Jigher weanings. With

the addition of the above two, viz., the clothing and

Nirajana, we have the number 18. The above
numbers 16 and 18 are significant. The former
aumber pertains to the Jivatma; while the latter

PEi 69
to Paramitina, The Jivatma is said to be Shodasa-
Kala or siztcen-rayed; the universe is said to bhe
eighteen-phased, as will be evident from the number
18- playing its. part in the Mahkabharata. The
worshipper has to retire from the external world—
nay frem the external house—to the room set apart
in it for worship. Similarly there is ils mental
counterpart. He has, in entering iuto that room, to
exclude then From it all the thoun'hm of vald oridly
“avocation.  No worldly worries shouﬂ Then_hat n_haunt
'him This 35 called I)Mthumgmhmg

“a shell about him in which he 13 proof against t AH

F m a,ctxon in whxch h:, wwhes
to be cnmwmf ‘Thlm}wna or mvomhon '

:amud 2.e, he wills his devati to Jesennd Tnto the.
image before him, so that the spiritual infleence may
fisw through it. Thereby all Karmas are abandoned
but the one in which he is to be engaged. Then he
goes into gn- Asaya or posture physically, which
means that his mind will not be allowed to wander
from the Devatda before him. He will be firm
in that posture in the spiritual wisdom of that
Devata.

—Then follow three stages of water ceremony, vtz
Padya, Arghya and Sndna. They are the washing,
with water of the feet of the image, the sprinkling of
water over it from the head downwards and the bath-
ing of the idol. After one takes up an image for
concentration, he falls ab its feet, thed raises his eyes
or mind upwards to the head and then thinks of the

\



70 THM HINDT QOD UNIVERSAL

whole irrespective of any portion of the body. Simi-
larly in these rites done with water to the image,
the first one pertains to its feet; then to the head
upwards; and then to the whole body. The mental
counterpart of Padyn is said to be the state of
Unmani-—wz., above manas or mind—when the mind
is surrendered to the feet of the Lord and is one with
Him. Losing its separate existence, he becomes
Amanaska ov without mind in the second state of
Arghva, In Snina, it gets ‘the state of eternal
brightness and shoreless nectar’,

Then arise three—or four according to the commen-
tator, viz., clothing—applications to the i irnage which
are solid things. They are Sandal, Akshata or
broken rice and flower. As- even the image in its
mental or subtle state hasa form, hence these solid
things of form are given. Bus then the causal hody
being of an oval from, here we havo a solid oval thing.
After the body is cleapsed, wg get the scent of

Sandal which is said to be the contemplatwn of Ayma.

in all, Then the Akshata or rice is the oval form
represonting the causal bodyi‘. Its visana or odouar is
represented by the flower which is the attaining
of Chit, , :

Then we rise to the Jivitwa itself which has
no form but is Jyotis or effulgence. Hence we
have here certain Karmas in which light plays
its part. They are Dhiipa, Dipa and, if the com-
mentator’s category, be taken.into account Nirdjana
Dhipa is the burnmg of incense. Both Dipa anc
Nitijana are the waving of lights before the idol.

| ) BOJR

Theu the food is offered to the image which g
alled Naivedya. According to the Upanzshad the
food is symbohc:ﬂ of tha full-moon, since a man is
said to got his #angi in the moon, as the worlds are
merged into the moon. Hence the Upanishad says
* The Union of oneself with the nectar of the full-moon
is Nuivedys.! Then follow threa actions as going
ronnd the image, pro%r.&biom to it and the praise.
Pradakshina or going round the image ia to be
immobile .in that state ; the conception ‘I am He’
Namaskara, The silence then is the Stuti (prame)
The more the man offers his prayers externally, the
more has the sond to be passive or silent within, in
order to become merged into the Lord. The final or
closing scene is the Visarjaua or giving leaving to God.
From the higher standpoint, i is said to be the all-
contentment or serenity thew. Having made his
soul merge into the Paramitms and got all His in- -
finence, he comes back into the world to do His work,
strengthened with all His serpity, power and wisdom.

This is the real meaning of all the Pajis.

Unfaortunately even persons who are doing the Paja
with great devotion do not do them with a proper
understanding of all the Karmas they are doing. They
may intently contomplate upon the Ishta-devatd;
they may even get influence from it. But the many
Karmas that ave done in the Pijs are done from a

- physical standpoint only. The resalt is that there is

not that graﬁu,ﬂ and scientifle scaling from one stage
to another. * In the Pija as already stated, the
mrqhxppnr a3 the physical actions are done, ha,s o

.
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rise from the physical to the subtle, from the snbtle

‘4o the Karapa, then from the Karana to the Jiva
condition ; then from the Jivitma to Daramatma. Thus
as both the physical and mental pijas are done for
many years, nay for many births, the worshippér finds
the physical actions unnecessary-—nay as clog—aud
then dispensed with them. Then he has the mental
actions alone; and then rising above the Manas, he
reaches the Jiva and then Paramitmic condiiion.

In temple worship too, we have already found the
temple is but a symbol of the body. The temple is
man-made and artificial : but the human body is God-
made and natural, ‘The worshipper has to rise from
the sriificia} temple to the natural, Having thus con-
templated npon the artificial terple, he in a later
stage goes into the natursl, viz, lis body and then
out of if.

NARAYANA ON THE WATERS

Hmwptsy is replete with symbols. I do not prapose
to go into them all as I have dealt with them, in
sztenso, in my book on the Puripas, I shall take uy
here one Pratika alone as an illustration.

I}'mdﬁs are familiar with a picture often hungap on
their walls, ropresenting Nardyapa'~Mahavishnu in
a recumbent or sleeping posture amid the vast waters

1 Unkike the abave wood N ‘
a odeut, the eonc he ¥
represented on the shoulders. > the conch and the wheel are aleo

N
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and lying upon the folds of Adivesha, the serpent
with its hood over the Lord’s head. From His navel, a
lIong lotus-stalk issues with a lotus above and Brahma,
the four-faced creator, seated on it. The Puranas
also make mention of Him as sleeping on the bed of
the serpent and rising from it at the dawn of time
and soliloguising to himself— Whence am 1?7’ etc.—
after which He creates Brahma through His navel

What ‘is the significance of this ? The first clue to its..
interpretation may be had from day and night.
According to Hinddism, the ,Universe is not one -

that arose for the ficst time some millions of years
ago. As the substratum of matter is indestructible,
though it may change its form or condition, the
universe composed as it is of matter cannot be
thought of as having any first beginning. It is
a’l’ﬁﬂ?{mw:thoub beginning. It only changes its form
and condition. In the night of the universe, it is
latent and at restin a higher condition ; in the day, it is
patent and working, Thus it is ceaselessly alternating
between activity and rest, Kalpa and Pralaya. Ino the
stateof night therefore, the consciousness presiding over
the universe was merely asleep, since no matter can be
divorced from consciousness. When the night was
over, at the dawn preceding the new day, Narayana
roge from hissleep %nd generated Brahwa, the creator,
out of himself, in order that Brahma& might create the
universe. The word Narayana comes from two roots—
A meaning waters and 33+, sleeping or lying. He
is one that lies on the *waters’ of space. In the
Yanti parva, Bhishma interprets the word ¢ waters’ as

b S
Yooty
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space itself. In the correlation of the worlds with
Tattvas, we may make Prthivi to correqPond ta, the
first world and deﬁ; to the second world. When, at
the dissolution of a universe, the first world becomes
merged into the second, it passes into the space of
the  second - which is what may be called liquid
space, as opposed to the solid space of the first
world, We may also take Apas to be the physical
waters themselves, when a wminor pralaya or deluge
takes place in the physical world.

After the night is over, Narayana wakes up at
twilight and generates all not “out of nothing ” but
out of the materials that are in himself. When the
whole universe is absorbed in him, what is left?
Ordinary pictures are misleading, for they represent
many things which should not be included. The real
things that should be there are Chakra, the wheel and
S'ankhfa the conch on the right and left shouldbrs.
have already made m.ztion of the serpent conch 'md
what issues from his naval, Lakshmi, nis wife, iNdrada
and others.camwe into existence later on and should
not be represented at this stage. Lakshmi was born

‘out of the milky ocean later on. Kant analyses

all into the three apriori ideas—time, space and

. cunsality or consciousness. It is these three alone

that exist at the time of pralaya. Time is represented
by Adisesha, the serpent; causality or donsciousness,
by the wheel ; space or matter by the couch.

What is time ¥ Is it the-day of twelve hours and the
night of equal duration ? No. Since at the North Pole
light and darkness reign each continuously for six
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months, the days and nights being reckoned there\bv
- the six months of our time: But, if a person could rise
above the law of gravitation, and fly like a bird

towards the sun, basking ever in the sunlight, he:

would lose the two concepts of darkness and light.
What then is time ? Herbert Spencer defines time as
the sequence of events; when one event follows
another, then such a sequence is time. But is time
lost in pralaya or deluge, when no sequence occurs ¢
According to Hindiism, time is called Ananta or
Jithout end, It is etelnal Tt7is called also the
G 2o =

and 1t is time that causes the universe to be 50 mergad.
Also, 1t is said to be the sakti or power of God that
breathes forth the universe into existence and inhales
it back into Him, since the non-dual Absolute is above
~all action. This is represented in symbology by a
serpent, in the form of 'a circle and with its tail in
its month. Therefore in the pralaya state, when Siva
(the Destroyer) and his material consort prevail, the
serpent figures as a round bracelet on the hand of
Parvati, His consort and as a garland on the shoul-
ders of Siva. Bnt when the universe is made
manifest, space, which had remained in statw quo or
motionfess beforo, € now agitated ; then one wave
succeeds another in space ; then is caused the sequence
of events which produces or is the concept of time in
space or conditioned time,

In the representations of this conditioned time,
Nirayapa is-made to lie on the folds of Adivesha,

NARIYAYA ON THR WATERE . 7

with its hood over His head. If we study the folds
and hoods of the serpent in an ancient temple
like that at Srirafnigam, we find the folds are less than
throo and a half, while the hoods are five in numbor.
‘What is the significance of these? In iy duy of
Brahmi when she manifested form wunive B exists,

"we are said to be in tha Vatvasvats-Medvantara,.

Fach day is said to have fourteen munvantaras, of
which we are in the seventh. Theugh we are In the
goveuth, vhe Br’b@érﬂ_’t:@{i»—@im stabes four Manuas to have
appeared already. ! 1t is said in chap. x, 6,

wda: aw o ar s )
AR amar srar 39 S RHI HAL 0

o

*The anciens seven great iishlb and the fonr Manus

were born 68 My nature and mind: of them, thig
race was geunerated.” Why is this? Bach period is said
to be a Round; ome Manu hns to start it and
another to close it. Thus three Rounds have
been completed; and the fourth period was ushared
into existence by the seventh Manu, Vaivasveta. In

‘this last period, we are said to have passed twenty-

vight mahayngas and to be in the Kaliyuga of the
same. Each manvantars has 71 mahiyugas and each
mabiyugs is composed of four yugas, namely, the
Krta, the Tretd, the Dvipsra and the Kali, Hence
in the fourth round, we have passed 2871 of the
same. Hence in this day of Brahma, we have passed
three 28/71 rounds or three 2/5 Rounds neardy. There-
fore the serpent is represented with thres colls and a
fraction of one. What about the five hoods

s
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over the Lord’s head? In the Puranas, the Se:pent i
said to be thousand-hooded. Why should it be here
* fivechooded ? The Hinda writings make mention of
seven dvipas or islands, of which the dvipa we are
fiving in is the fifth and is called Jambi., These
dvipas are the different portions of the earth that
have emerged ont of the ccean at different periods
for human beings to live in. When one portion of the
earth is overwronght, it gives way, by submerging
into the ocean, to another which arises out of the

earth. Thus four dvipas have arizen and disap-
peared; the fifth being the one we are now living ™

in. The fifth will be replaced at end of the current
Kaliynga by the sixth, which again will be supplant-
ed by the seventh; after the disappearance of the
last, the evolution on this earth will be over. To

represent the five dvipas” and the five root-races
‘of humanity thereon, the five hoods are therse over

the Lord’s head. .

Now for the wheel and the conch. They staud for
conscionsness and matter, Parusha and Prakrti, Like
the wheel, the thinking faculty is ever rotating. “The
conch preduces sound ; according to Hindaism, there
are the five Mahabhitas or great elements which
originate watter and of which akdwa is the highest.
This akasa has sound as its tanmisra or rudimentary
property. Hence®he conch which produces sound
was taken as the symbol of matter. Of these two,
Purusha or consciousness is the active one and the
other, the passive one. Hence the whesl is made to

be on the right shoulder and the conch on the left’

" NERIYAYA ON THE WATEES 79

shoulder of Nariyana, They are inseparable from
one another, and ars thcreim‘e placed vqu&?y on the
twa shoulders ‘wmemme% they are worn in f}u«' two
hands tao,

If we study the Rimiyana, we find these Dh!“(?t: viL.,
me, space aud causality, represented through means
of stories instead of symbols. Of the three brothers of
tama, Lokshmana stands for the tims, Bhamta for
consciousness, and Satrughna, for matter.  As time is
the law of God, the law cannot be separated from
God. Hence Lakshmana is always assaciated with

er-quacnam!m ; whether at home or in exile they

-‘--4

are mever aparh. Hven Sita, the wife, is sepatated

from her husband for a time, but Lakshmana never
As time is the qer@%wgtmn th
uanek’xe and drawing 1t back to Him, so also
Lakwhmana 18 Thade W‘Iﬁhe behests of his Lord.
/Tt was he who buils the Parnasali or cottage of leaves,
for the Lord, and he who did all the rest of His work.

As Purusha and Prakrti, Bharata and S’agrughnd

were together, in their maternal grandfather’s house,
and together, when the incidents of §ri-Rama’s exile
took . place.  Together they returned, and, after
Bharata lad taken his motber to task, together they
went to the Chitrakiita hills, Meanwhile Lakshmagpa
sceing from a distance volumes of dust raised in the

»

skies, climbed up into a tree to find out the dause,,

and observed Bharata and Satrughna approaching.
Both brothers fell at the feet of Sri-Ramachandra,
Bharata requesting the Lord to return and reign over
the kingdom, and the other imploring the Lord to



80 JTHE HINDT GOD UNIVERSAL

!

return and enjoy the things bherun as consciousness
and matter should phy such parts. Then the Lord
asked Bharata to reign as consciousness alone can
reign and not matter; and Bharata begged of the
Lord his sandals, by virtue of which he might reign
over the Lord’s Kingdom. Then both returned to
Nandigrima, and there Bharata reigned aionrr with
his brother Satrughna, worshipping the Sandals,

In the above story, we find Lakshmana always
associated with the Lord and working under Him, as
time is the law of God inseparable from Him. Bharata
and Satrughna, who stand for Purusha and Prakrti
are inseparable from one another. Bharata standing
for the higher consciousness as opposed to his mother,
Kaikey1 (from Kai, the brainj representing the brain
or lower consciousness, reigns not -by virtue of his
own right but as a servant of God by virtie of the
dust of God’s feet—here represented by His wooden
shoes, Here is a great lesson to be learned by every
spiritnal man, namely, that he is reigning over his
family kingdom only as a servant of God.

Then, turning our attention to the navel, we find a
otus-stalk issuing, with a lotus above and Brahma

\
the creator seated on it with four heads. Inthenavelis

Jocated according to Hindiisina mysterious force called
Kundalini which h&s the power of creating or undoing
things at will. It is through this force in Ilis navel
that Mahiivishou projects the lotus of the Universe
with the lotus-stalk linking the navel and the lotus.
Lakshmi, his consort, was then not present and arose
in the sea of milk later on,, In the svapna or dream,

¥

oTvana ON THE WATERS
NARAYARA O '

the subtle body comes ont of the physical thmugh the

" mavel. As said Gefore, the C?zhrmzfo; J‘a-f’panmhad

mﬁa-res it to a' kite flown m the air by means of a
string. The string in the body is the Pranic cord.
Here it is the lotus-stalk which is full of holes or
tubpq, throngh which the Praga or hfe-currpn flows.
from the higher to the lower state,

“Regarding the universe, the two symbolb used
in Hindiism are the egg and_fjhf_}i)tu% L is called
the Brahminda or Brahmd’s egg; also Kamala or
lotus. Tun the lotus are the different layer of petals,
standing for the worlds. Hach layer is composed of

stals standing for the worlds or sub-worlds, therein.
The lotns is red in colour ou account of the Rijasio
or Kamic tendency. When it becomes pure, it is

Sattvic or white in colour. Similarly Brahma is

represented as red in colour. His fonr fuces ars said
1o repre@ent' the four Vedaa. But what aro the
Y pdaq ? 'They are said to be Sabda or sound. . The

eﬂw%cy of the Vedas liss i Sheir sound :;Emhons
According to Herbert Spencer, the world has quad-
ruple r'h} thms. Perhaps, when the next or fifth !
Round arrives, Brahma may have five faces.

Thus therefore the Pratlka of Narayana on the Ser-
pent is not cne symbol alone but u series of symbols
which are called emblems. Hindiism is full of sneh

;symbols, Tt is for the learned to emter into snch-

symbols and to unravel” their mysteries. We have
to elevate the concept of God through these symbols
and not to degrade it. The unfortunate blunder
committed now-a-days is that even men learned in the
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Shstras do n8t take the trouble to go into the ander-

lying - significance of these symbols and enlighten
people -about them: Thus most Hiudﬁs are left in
the dark about the higher things. - :

From this,' it wust not ‘be. sappoc;ed that- the
physical representations are of no use. They are
nseful for worship for those that cannot comprehend
the higher things. Those whose  brains cannot
comprehend the abstract side have to content them-
selves with the concrete. It is useless——nay harmful
46 disturb the simple - faith of ‘the )gnm‘ant but
those whose brains are. developed shounld rise to the
higher. Man has two aspects«»~bhe body or the form,
and the soul, the not-form. ' Similarly all things in
mature have their two aspects. The!form aspect of
Narayapa is a really existent one, from the lower
standpoint; but from the higher, He can be contem-
plated upon from His abstract sids

THE A{:\T OR }R"{u

PTap followers of the pw‘phe% Axmwx ;prvmth@ Parsces
take a special object, viz, the fire for their worship,
in’ order to- resch  {od. hnt the Hiudis have many
objects; nay, every i possible object, In doing so, they '
take first «olid imooebile objects and then mobile vaes,
They -begin with- stationary objects of form; thes
go up to fire which iz woving. and formiess, - But
people who disapprove of images condemn them and
go in for fire-worahip alone.  Let us study. the wind
and we shall find our forofathers were wise in begin-
ning with images. The mind of mun is always Lené
upen finding cut the relatiouship of objects, nay, it is
said to be relabionship itse 1£. In doing so, two things
are necessary for it at the ‘fnitial stages. . All the,
objects of the world should not be placed befors it at

‘one and the same time; they shonld be stationary

and nos fleeting.  Whoen the mind has o analyse
abjects through the organ of sight, a few s of
objects ouly “ahould bo placed befare it, s0 that
it may compnre between them m’cmrwxse it will be
confused. When a lightning flash vibrates ab. a

- higher rate than the eyes can bear, they become

blinded. Hence.in the early stages solid objects only

&
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were placed before the mind for worship ; and later,
the fire which is ever oscillating to and fro with the
faintest wind that blows, 4

In all the three worlds, the Agni or fire is the
highest. In order to truly understand it, we may
ook at it from the two standpoints of the Vedas and

the Purdnas. Let us first nnderstand it in the light

of the Vedas. The fire is said to be one of the Divine
Beings in the presence of Brahma, the Creator. As

the Revelation of 8. John puts it, he is one of the

seven lights burning the seven candle-sticks before
the throne of God. Perhaps the ecandle-sticks

~ represent the body and the light, the conscionsness

of the seven higher beings. According to Hindaism,
there are five Mahabhitas or great elements, Akag,
Vayu, Agni, Apas, and Prthivi besides the primal
-gwo, Ahatikara and Mahat. EHach is presided
over by an intelligence of a very high order. Each
““world is presided over by one of them, and the third
world has Agni as its Devata. The Suvarloka being
tenanted by the Devas, Agni Devata is said to be the
priest of the [levas and the ‘great Sanatana Pura-
sha. * He is an immortal, having taken up his abode
amongst the mortals as their gnest : he is the domestic
priest—the successful accomplisher and protector of
all ceremonies. gHe is also the religious leader and
preceptor of the Gods.” . He is said to be the mouth
and the tongue or Vik (power of speech) of the Devas.
The gross food of the physical world is ground by
His mouth and rendered invisible; while the
power of speech art,iculafes in this gross state the

e
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invisible thoughts of the mind. Hence the fire has
the power of rendering the visible invisible, the
invisible visible. Fire therefore is said to be the
messenger of the Devas. He takes the oblation from .
this visible world to the celestial world. In the
Putrakameshti sacrifice of King Davaratha, it was
Agni-Deva that = brought the Payasa or liquid
substance from the higher world to the gross through
the fire and gave it to the King. ’: _

If an intelligence presiding over fire bé thus
admitted, then we.can understand the way in which
it can appear in aphysical body. Inthe Mahabharata
is recorded the story of the Agni-Deva assuming a
Bribmana body and invoking the aid of Sri Krshna
for the purpose of doing away Wwith the noxious
creatures inhabiting the Khandava forest. - Readers
of Theosophical literature know full well that
Jivanmuktas living in the Ardpa planes of the third
world, when they wish io show themselves on the
physical plane, first manufacture s form by will power
on the lower third or ripa plane. An Astral form in
the second world is next produced, and then on that
a physical form is moulded. In the same manner
does the Lord of the third world manifest himself in
the gross world.” This is said to be the Mayavi-ripa.

Lot us comsider the account of Agni given in the
Purdnas. Here the story begins with a day of
Brahms when the thres worlds are originated and
when the third world first arises. Agni is called
Agni-abhim#nin or the Purusha identifying himself
with_or presiding over fire. As he is of the highest
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or seventh world, he does nob arise onf of any womb,’

though his -wife does, a8 she represents the material
aspect of fire.  His wifa is Svabi, being one of the
- danghters of Daksha and his wife: Prasiti, Svaha is
from. two words sve—self and h'z«—wtam.mo* She is
one thas takes or draws -unto herself all the things of
the- three worlds. Three sons Hney ‘have: : Suachi,

Pavamqm and Pavaka. Hach of these three sons has
five sons. Thus it is said, there .are 49 or 7 fives.
The words Suchi, Pavamina and Pavaka mean the
pure, the purifier and the purified.. They are the
fires of the three worlds. . The fiest, which is fice iu ita
primitive. purity, pertains to the third world and is
called the heavenly fire, The second is of the secoud
world and is called Asteal fire; and tlie $hird is of
this physical world. Thesse thrse fires, from another
standpoint, may be taken to mean the three fires of
this physical. world, wiz., (1) the solar ﬁre,( ) the
fire produced through Mathana or churning—that is,
throogh friction ; and-(3) vhe electrical fire,

- Regarding. the mode in which it was brought down
from the third world, there is a story oceurring in the
Mahabharata. . Thue was o Rshi named Bhrgn who
had a wife by. the nume of Puloma. A Rakshasa by
the pame of Puloma had made love to her befors,

“but was Yoiled in his. endeavours, as she married
Bhrgu. Hencs he was waiting for 2n opporbunity. to
carry her off. Bhrgn, who knew this, made Agni, the
fivre he was, .worshipping, to'look after her in his

" absence, she being then pregnunt. - Availing himself of
this: opportunity, the Rakshasas walked off with her
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apd wag just rising np into the sky, when Rshi Bhrgu
veturned and, wrested his wife from the Rakshasals
hand. As he did so, the child slipped from her womb
and wasg. therefore . named . Chyavann, the fallen.
Thereopon, it 18 said, Bhrgn cursed Agni to be born
on. earth and . swallow things, pure or impure.
Similarly there is the Greek legend of the fire com-
ing down to earth in Pandora’s box. Theye stories
refer to the period when the higher §vd came down
to this physical earth. Rshi Bhrgu through his

eurse  willed /it to take place. 'This accounts®for the

fact of the Hindfs exposing.even Qead bodies to fire ;
whereas the Parsees thiuk of Suchi, the pure heavenly
fire alone and will not desecrate it with any impurity

aven on this physica) earth. .

: Man’s body being a counterpart of thtﬁ unweme, e
also has thoese fives in him. The thres centrey in him
corresponding to the ﬁhree worlds are the navel, the
brain and the heart.  In these three centres are the
three fires called Koshthigai, Darsansgai aud Jhi-
nagmi, ()nly when {he Jitdna fire in the heart arises,

are all, impurities  burnt up, and Atma is realised.

The brain fire expresses itself through the eye ; hence
it is called Dargandgui, or sight-fire, When an object
is perceivad at's distance, it is said that ether is the
medium thz-ough ‘which vision opemt@s Accarding

‘to. ‘Hindiism, even ether or Akiy is not homogeneans

but: is filled with particles of a subtle nature; and in
order that the link betwean them may take place, it
is. the Darsandgni that issnes from the eye and pro-
duces -the link.  Regarding the physical fire, it too
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may bs divided into thres, The (rst and the most
physical is called the Koshthagni er digestive five ;
the second is the kamagni or kima fire which
" generates offspring ; and the third is the highest fire,
viz., the Kundalini. Each of these fires has five
subdivisions—one for each of the five elements.
Thus we have 49 sub-fires even in the lowest physical
fire. ) ) .
The same principle holds good in the Yajfias or
sacrificos, They wore meant to typify these firos and
to create a link betwesn the fires in the universe and
the firés ased in the sacrifices, thus giving a practical
illastration of the existence of the furmer and of the
benefits derivable from them. In the sacrifices, there
were constructed. four fire-pits; one was called
Brahmi and the others, Garhapatya, Alhavaniys and
Anvabhirya. They correspond in the body and the
universe to the three fires mentioned above. The
Garhapatya is the household physical fire ; while the
two nthers correspond to the fires of the aye and ihe
heart. It is from the brabina ifre-piv where the
first fire is created, that the other fire-pits are sup-
plied; and it is into that Brahma fire again that, at
the close of the sucrifices, all the fires are refnnded.

aMif somdisaTr: B angendse 0

In the above celebrated passage in the Vedas, the
fire i represented as a Purusha having fonr horns,
three 'feet, two heads and seven handa, The fact of
the Deva having three feet and two heads has already
been explained. His two uspects, positive and negative
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are ealled in the Puripas Agni-abhipaain and bis
wife Svihd, These two have three sons in their own
world ag well as in the two worids, Bbik aed Bhavals,
Thus they ave said to plant their threg feet in the
three worlds, g ' )

in the Chhandugyu-Upanishad, the fire of 8 lamp

" iu this physical world is said vo have three aspects.

In Prapathake Vi, khagdah iv, we have the follow~
ing: '

a5 UREd w9 TERELT TegE AN AF AT
;r%’:a FEAATAN FARRT Ay s serhdm qwR 69 o0

“The redness of Agni is dae o heat ; its whiteness
o water and its darkness 1o earth ; hence Agni ceases
to be Agni. It is nothing but a word: it is an effect
and is wominal.  Ite thrae forms are alone true®  If
we observe an oedinary physical light burning in a
wick, Wwe& ses these three—sarthy sabstance which is
omitted w3 a durk carbon (smoke) ; its white light dne

to the Apas aspect: its red Hght being dne to the

fire proper. Thus is even the physical fire avalysed
by the #eacher Uddalaka {n his teaching to his disei-
ple Svetaketn, ‘

Now to explain the seven hands and the four horns.
Iu the Mundaka-Gpanishad (I, 3, 4}, thers is a
mention made of the seven aspects of fire ; but they
are described as the sevenm toungues of fire. The
passage runs thos:

FIRAY A AARAT N I W A gt o
TR Gyt 7 3 Soraan o aafear
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L% The seven Aitkering tongues of Are are Rali {the
lack, oxie), Kardlt{the terrific,cue}, Mavoipwd {awilt

ay theithind), Beiohits {tho,very Tad one), Budhibarar.

varphs -{of - purple:  colewt),” Sphalingin lamitting’
sparks) and the Vigverdpl (all-shaped} - Hoddess,™
Thus 16 s said inthis, Upanishad. that there are
sm*en;_;ewpee&, and bheir names Ara given., i Bab. if. we
tarw |t .the Prasna- Upanishay, ¢ find Abaf of the
- five Prapas fthere is one Prapa whick emibs seven
“ Archis’ or flames. It is the Sambna vayu which,. m

digesting ¢he food 'wud wirohlatieg the chyme to'all
pits 'of the'body) breathos thesé seven fiuines, ¢ Al
Patatijali, ip  big Yoga-Bitras, mentives . that, if
samyamws. be made wpon Pamana, the flamq hecomes
visible in the hody. The sitrg tyns thus « AR,
e R T : E

| Yo the. Povinas, Agni Js said. oo be borpeina
‘chariat , deawn. by red_hovaes,: and the seven winds

are the wheals of bis cat,.. Regarding, the four borag,

I T [T T
J IR B4 D . R SRR PRI AT

of the five,, there is greater difficulty Salt in s,

explanation.: In, the Upanishads, U ¢ Agni-tativa 18,
“derived, frow, the . Vayn-stiva:.; The latteris stated;
to bo of the figare of o sohid four yhasp{}%%xexggmﬁ
while the former 19 given the fignre of a solid teiangle,
viz., "®frabedron.  Though hoth -thege slewments are
colid, fignres, as. elements, in the higher ether,; yet,
# owe rvagard them, gs plang figures, we, find the
triangle in the I‘Léimgun both above and below the
square which is in the middle. To the Prthivi-tattva, s
four-sided solid figare; bz, enbe i ganetally assigned.
Thae it thay “be that the four - Norns’ replesent’ the

A

i
B
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Prthivi-tattva on which, or below which, the Agni-
taktva a8 & triavgle is seated fu the bigher warld,

[£ thus the anderlying principles regarding fiveand
ite subdivisions are borne in ming, then the diferent
descriptions of the different fires in the Hindd writ-
ings will be easily nndersiood, ‘The MakaVhiiraia
gives them certain names, while other Yooks give
othors. They are all fram the different standpoints
ot the universe, wan’s body and the Yajfias ar sacri-
fices.. Chemical.uyion of two apposites produces heat.

8o when a Hindd man and wife ave joined together in

holy wedlock, the anion takes place before fire. This
fira is kept ap till death, when it is used o Saposing

of their bodies,. Then this fire 18 branssuted into the

heavenly ofig, ,Whén ‘the conpls reach the heaven-

world where bhéy éu'ga knit together through the same

process.. It iy the same. hre that brings them back

to the physical world. Thus is fire the most sacred

of oll £o » Kinda as well as 1o a Parvee. | '



THE HEART

Waen thns, during a long conrse of training extend-

~ing perhaps over a series of births, the mind is
brought fairly under control, then does man realise
himself as the soul in the body. Even before such
realisation "takes place, he becomes pretty certain,
intellectually at least, of his being the soul and not
the body. Then it is that he begins to practice in-
ternal worship. In such a worship, there are three
important centres, not to speak of others. They are
the head, the heart and the navel. 'The head
and the navel which are ab the opposite sides of the
human body are unified in the heart. For the
perfect man, the developruent of all centres is
nécessary. Hence the Yoging work at them all for
mastery.,  But the ordinary Bhakts, whose whole
progress rests on devotion alone, makes his heart
pure ald renders roanifest the Atma in 1. He is
indifferent to the knowledge of the brain. He is
indifferent to the powers of the navel. He wants to
. be all in all—nay one—with the God within the heart.
That is the reason why all the Hinda religious works
make mention of the heart as the most sacred seat.
In the physical body, there is said to be the cardiac
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plexus in the heart. Corresponding to this physical
centre, there is said to be a higher centre in the
subtle body whence the spiritual inflnence flows. It
is called the Anfhata Chakra in the Hinda writings.

~ How is that centre of the Atma in the heart to be
discovered. There are two ways : one, the general and

- the other, the special. In the former, the impurities

cf the heart have to be cleaused. As one excellent
book graphically puts it : Before the soul can’ stand
in the presence of the Masters (who have themselves
realised Atma), it mast have washed its feet in the
blood of the heart. .

In the later case, a special mode of meditation has
to be adopted to bring about the resalt. Taking into
consideration the first way, we find it is one common to
all humanity. What has to be dene is to level to the
ground the thick wall—in the heart—that interposes
between the soul and its object of realisation. That
wall is made up of our own thoughts and desires. So
long as we cling to them, they find a good asylum in
our heart and form a screen. Bnt when, through
experionces gained during a series of lives, the soul
becomes convinced of their worthlessness, and is freed
from thew internally, then the Atma in the heart is
realised. This is the result of many lives, .

But there is a special procedure followed, which
brings about the result sooner. It is by meditation
upon the heart and discovering the centre. 'The
physical heart is like a lobus-bud with its apex down-
wards. If we observe a lotus, we find that the lotus-
bud, fbe\fore it blossoms, hangs wi‘th its head

3



94 THE HINDT 60D UNIVERSAL

downwards ;  but when it blossoms, the head is turn-
od upwards. It is only then that the fragrance ariges
and can be inhaled.. So also Sri-Krshna wants bis
Bhakta  Uddhava to meditate. Ife asks him, as said
in the eleventh Skanda of the Bhigavatfa~Purina,
to meditate npon him on the Karpiki or pericarp of
the lotus-heart as being turned apwards.. Only then
will Atma’s influence in: the heart be felt. The
upturning of the heart-lotus ean b vindicated upon

another ground. It is not the physical heart bub the |

Astral that has to be meditated upon. The things of
the Astral are reversed in the physical, and vice versa.
Hence » number, say 543, in the physical will appear
as 345 in the astral and vice versa. But if a person
were merely to meditate upon the physical heart as
it now is, he would stop the eirculation of the blood
in the physical, and go into a trance. Now that would
be going backwards instead of forwards. That ig
what some hybernating animals do. Man has already
worked in- the heart and made the action in the
sympathetic system, viz.,, the heart, antomatical. He
is now working at the cerebm—spma centres in the
brain. Hence he will have to work in the future,
when the cerebro-spinal centres are done with, at the
Astral heart (which is thie higher) and not the physical

Putting it in another way, we find that animals
work through the heart and derive thence the instinet
which enables them to look within and reproduce the
things without. =~ But man works without through the
brain. The next stage for man is intuition when, with
a knowledge of the reldtionship obtained through the

e o THROHEART T

Brain; he will go back again intoiths astral heart and
develop. intuition; Wiz, the power of looking. within
ag -+ well as @ without. *That: intuition: will: bé! now
developed. by meditating - upon-ithe. lienrf as a lobus
blossom and thus realising the influence of Atma.

The position in the body. of the. lotus- blogsom
to be meditated upon is this. The topmost ppint of
the lotus-bud will bé thé place st which'the bouttom
of the lotus blossoin' iwill ' have to begin.!* The lotus
will have to be meditated upon as Sativic or white
in colour and not Réjasic or red in colour ; since the
latter ‘Feprevents ‘the Kaman> or'passion. Now the
hédrt is full of passions and herice 6f red coldtir. We
Have ‘to ‘bring about purity’ through medltahon Wpon
the Totus as white in-colonr: " 71 e st vy

- Regirding the petalsdnd oﬁh‘ér‘ﬁppendages‘of’t;hé

" Lotus, the 'Upanishads” throw out'many hints. - The

p‘étafs of the heart areé in some'places said to be four
or éight; in others twelve and so‘on. ~These nurbers
are from' different 'standpoints. - When ‘I come to
tréat of ‘Yoga, I shall give' 'more information -on
this ' ‘topic.’* Bat''*Sri - Krshna' asked 'his discipls
Uddhava' t6 meditate upon _the heart-lotus as having
eight petals Qrﬂy -‘Thig probably refers to the eight
directions=~tho ‘eardinal »and ~the: ordinal. The
Upanishads have muck' to say Gpon the subject and
iocate dxﬁ'erm\t powers. thorem In uhe e'u‘ly stacres,.
they me not qummd Round thé, cettral Ka,rmlm
or " peritarp, $ri Krshya' advises' thab thy bun the
Moon and’ the Agni (firs) be hieditatad ¢ apon.” Thls
probably-refers tb thie three worlds of which thosedre
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the presiding intelligences.  Affer passing through
the three worlds and their intelligences, angd before
tha Tariya or fourth world 13 reached for salvation,

- there is the Rubicon to be crossed~ In some places,

the Upanishads deseribo it as the Hrdaya-granthi or
heart-knot, as in the passmge :

oy gRaaRaBTR wggwan: )
&ffT e HAM aRFE TUER o .
\ —Mundaka-Upanishad, 11, ii, 8.

In the Taittiriya-Upanmisdad, it is described as
the Hrdaya-guhd or heart-cave. Here it is the
- Karnikd or pericarp. Those who have analysed it in
practice know well that it hag a number of passages
like tubes. As s knot, the sonl has to break this
open, ere 1t can pass vo the state of Salvation. Asa
passage, either in the cave or pericarp, it has to be
levelled. Then is the soul able o pass higher with
al} the expeviences which it bhas garnered down
below. Then is it able to be face to face with the
Atma, in the fourth coudition above the pericarp,
when its powers become coextensive with latter. It is
said that all the initiations that are said to take placs
of a disciple by his Garua turn upon the opening of
this passage only. S Krshoa says thus:

g AT —aR EA St GHE TNGE 1 FEIgE
a1 WAMISTEAGW 0 AW QN Qe |
A SRRttt ) gmEResaER gwa et
i\ SRS AT g SR i Ol e o
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TREET | RUSERNU AEERAaaE: || guEsdEad-
qATERHIEE, | PR AgEgRAETs T | HwEE
e AT | afisd s wHae e, |
% R ggE AAEREgged | geRgsReid gRee
FERATY, | GAAFA AT GEABGITEH | FAF AT
e AT, | TR REARTET A A, -
g dreguawaman, | JRRFNTEIFEREAETYed, ¢
T EFIEd SNEERET || SR R AR
sheffaEhdl  AREaaEd: | gREEREE G
oAl | SETeITE FREESEL ara | T
faddze: i Ebrc SIEREREC SRt i (L
AT | G oAl e 9 e e o e
areEEmaraty | RaE A, SRR,
Ry gt Rl M w | Srmeng fei ge-
T 0

Therefore Sri Krshpa replied thus: < Be seated in
a posture (Asana) that is neither high nor low, with
your body erect and in an easy posture. Place your.
hands on the lap. Fix your gaze at the tip of the
nose. Purify the tracks of Pripa by piiraka (inspira-
tion), kumbhaka (cessation), and rechaka {expiration)
and then again in the reverse way.’ (Then remove the
tip of the thumb and breathe out through the right
nostril. Reverse the process by breathing in through
the right nostril ; then retaining the breath in hoth
the nostrils, and then letting out the breath through
the left nostril) Practise this Prainiyama gradually
with your senses controlled. Then take upwards with

-

]
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Prana Om which i/s unobstraciive Yike the sound of
bell stationed in heart and like ithe stalk of a lly.
Thus practise Prandyima accompanied by the Pragava,
reciting the lafter ten times. Continue the practice
three times a day ; and within a month, you will be
able to control the Praga. The lotus of the heart
has its. stalk uwpwards and the flower downwards,
facing below. Meditate upon it however as facing
zxuwwr&m full-blown with eight petm» and the pericarp.
On the pericarp, think of the San, the Moon and
Agni, one after another. Xviﬁdit'&tﬂ upon my torm
in Agpi—this is the auspicions meditation—gifted
with becoming limbs, guiescent, having a beautiful
face, four long arms, high graceful neck, beautiful
wheeks and charming and smiling face, having on
the two ears makava-shaped ecar-rings, clad in
gold-hued raimens, of dark-blue eolour, gifted with the
marks of Srivatsa and §ri, adorned with conch,
discus, mace, lotus and garland of wild flowers : wishi
the two feet adprned with Nupnras; decked with
@  Dbrilliant diadem set with Kaustubka pem,
kataka, Katisitra and Angada which is consummately
beautiful, the fates and eyes charming with delight.
Tirst meditate upon all my limbs . . . thenlet
the mind withdraw the senses from their Objecta
Then draw the concentrated mind completely to-
wggds me by means of Buddhi, the charioteer. Then
give up all other limbs and concentrate your mind on
one thing only—my smiling face. Do not meditate
upon anything elss. Then withdraw the concentrated
mind from that and fix it on’Akdsa : ‘ give that up also
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and being fixed on Me (as Brahman), think of no-
thing at all. You shall sec Me in Atma as identical

‘with all Atmas, even as one light is identical with -

another light. The delusions about object, knowledge,
and action shall then completely disappear.’—
DBhitgavata-Pur@na, skanda xi, chapter 14.

The other means through which this result can be
brought about is through the Gayatri Mantra. This.
path of meditation is for all persons for whom worship
is purely mental. In the Gayatri Mantra, the Dvijas
or twice-born in India are directed to utter, through
their purified bodies, Mantras or potent words with
the wind, etcs, in order to bring about the same result
but more quickly. Mantras uttered through impure
bodies are likely to produce more harm than good.
With regard to Mantras generally, and especially the
Gayatri Mantra; Manu has two passages in his Smrti.
The first is about the Mantras generally.

FrferrmrerrrE ARST g |
ITGEATEEANT: YE ATHERT: |l ~

The Japa-yajiia, or sacrifice of (loud) repetition,

has ten times more efficacy than sacrifices done

according to the ordinary rules; the Japa, when
uttered in a silent tone, has one-handredfold more
efficacy ; the mental has a thousandfold. '
Thus the efficacy of a Mantra is more and more, as
it is uttered in a subdued tone. When uttered silently,
it affects the second world: mentally, it affects the
mental or third world. In the last case, Devas there-
in are attracted and the higher effects are produced.
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Of all the Mantras, Manu states that Gayatet s the
forsmost. I'he anthority bearing upon it i8¢ :

Tl 9 ey ST H T ) ,
srrEaneg o1 AN dread fafasEe 0o
*The one-lettered syflable (Om] is Parsmbrahuman
Pragayims is the Wighest of tapas; there is no higher
 {Mantra) than Gayapsd; Trath i higher than (the
vow of) Silence.’ Thns is the Gayatri reputed o be
the highest of Montras. Anaiysing the words of the
- Gayatri, we have: ‘ :

B o qw Wi O WY AR N TR dmi
R o | SRR U

- After nutering the word Om and the pawes of the
three worlds, we get the following meaning : ¢ We {or
fet us) meditate upon thut which is excellent and,
which 18 the effa{gence of thab resplendent Savivr.
The Savity may mean the suuy or avy Ishta-devatd,
But ity highest meaning it Ayma, the supreme, vz,
the Paramapos, 1n the sbove, the Prapave should
come sy, as-# shoudd precede ull actiona and
. thoughts. DBut why should the three worlds be
inserted befora the regular prayer? Why nut the
seven 7 Shonld the names of the woriffy precede i ?
T the body of the prayer, why should the plureal
<%’ ocenr? In order to utier mentally the Gayatsi,
the idea corresponding to each word should arise in
the wmind, as each word s uttered. First icomes the
physical pronunciation, aloud at frss and afterwards
silent, Wkhen it has ‘been utteved for a sevies of
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years, it becomes automatic. . Then, when the automa-
tic habit has become established, mental utterance is
easy. In it, the idea corresponding to each word

should arise in the mind, as each word is uttered.

Therefore after uttering the Prapava and purifying
the atmosphére, one should evoke the idea corres-
ponding to the three worlds. The whole physical
world is after the physical human body. The latter
is but a small picture of the former. Hence the
word, Bhith should evoke the idea of a big physical
form, like that of man’s physical body. Similarly
the names of the second and third worlds, when
uttered, shonld evoke the Sikshma and Karana
forms, like the respective bodies of men, but co-exten-
sive with the whole space of the universe. After
rising above these forms, he should rise to the
Turiya or fourth condition, where all forms are lost
and Oneness alone prevails; It will be seen that the
word ‘we’ is not used in a merely formal sense, like
the editorial ¢ we’. It isused intentionally to express
the fact that all separateness is lost in that condition.
Being devoid then of all the sense of self, there is the
prayer for the illumination of the Buddhi of all.
When all are illumined, he who is but a part of all is
naturally illumined. /_,,\,_\‘- .
But, as it is difficult fo :egp%fga?ii{é‘ﬁge& h.
forms, an alternative courgh gﬁrescribed. T eéﬁ%a
o

are gone through in the gf’istgl the hearfiar
whole universe and al t.  Chhandogya-Uppm-
shad, Adhyiya 111, chag ii and xiii deal with ﬁhﬁ

by
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A PERSONAL OR ANTHROPOMORPHIC
GOD

In the western religion, two aspects of God are
given, the personal and the anthropomorphic, What
are they in Hindaism? How are they to be conceived
of? In the West, there is much confusion regarding
the ideas to be attached to them. As stated before,
the word ‘person’ is from the word persone, mask.
Hence it denotés a limited or conditioned Being.
fven the anthropomorphic God has in it the same
idea of being conditioned. How then are we to
differentiate between them? In a personal God, a
form or body like that of a human being, though it
may be pervading nearly the whole of space, is super-
imposed upon Him: while the anthropomorphic God
is freed from that form and made to have the human
Qttribut.es of love, etc. The latter has no hands or
legs or any other limbs of a human form; but it
made to be an abstract entity having love and other
human attribotes. - Hence this abstract entity too
has the idea of Aham or self as opposed to the
not-self. He too therefore is conditioned.

il
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How are these to be regarded from the standpoint

of Hinddism? As stated before, we start with a-

duality caused by Purusha and Prakrti in the
conditioned state of the nniverse below the non-dual

"Qne, the Absolute Parabrahman.  These two have

three/ stages. The first stage is where Purusha and
Prakrti are merged as one with the power of evolving
into two; the third or last stage is where they are
seen as separate factors working together. The
middle or second stage is the critical one where the
two are seen as two, but also as being inseparable.
This is a aniversal law throughout all kingdoms of
nature. ' . )

In sex, there are three stages according to Hinda-
ism, ascxual, bisexual and sexual; in time, night,
twilight and day; in science, when two gases
combine like oxygen and hydrogen, the lateut, the
critical and the patent; so also Purushs and
Prakrti are as one in the first stage; in the
second stage, it is Purusha-Prakrti, where they
are linked -together inseparably; in the last
stage, they are socen as separate factors bub
co-operating with one another, as positive and negative
or male and female, through the combination of -
which the offspring, the. form-universe, is made
possible. The Trimiirti -Siva, Vishpu'and Brahma
may represent these three stages. DBut, if the Trinity
are represented in the concrete form of human bodies,
then they come under the third stage only. * Hence
the Upanishads represent the higher stage only. The
Paingala-Upanishad describes the three stages of the

P
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universe as ‘the Avyakta (ummanifested), Avyakta-
Vyakta and Vyakta or manifested; and it makes
the Trimirti correspond with these, while the Para-
nas take both into account and lay stress upon the
lower or personal character ot the Trinity—suitable
for the brains of the iguorant. |

In this connection, we may refer to the three sects
in South India who hold bhree different tenets whict
have had the effect of dividing them into three hotly
contending camps. They are the Dvaitins or dual
ists, the Visishtidvaiting or qualified non-dualists and
the Advaitins or non-duslists. The essence of their
contention is mainly about the above three stages:
The dualists contend that Purusha and Prakrti are
two separate principles, separate from Grod ; the non-
dualists urge that they are one in God; while the
gualified non-dualists take the middle course, main-
taining that the two principles are neither separate
from nor one with God. These three correspond
closely with the Avyakta, Avyakta-Vyakia and
Vyakta stages already mentioned. They are bat

different ways of looking at the One, and can be’

reconciled from that st s,mlpmnt,

PERSONAL GOD

the third stage of manifestation intreduces the
ament of a personal God, how does Hinddism con-
_dve of it? In this connsetion, the fundamental
proposition of Hindiism should be reiterated : < Man
is but asmall picture of the Whole Universe” Man
has not only a physical body but also two other bodies,
the Sakshwma ovr subtle and the Karanu or canssl.
1t is said. in the Mandi@kya- Ipanishad that the sabtle
body functions in dream aad the causal body in

~ dreamless sleep. . The subtle body is said to possess

the selfsams organs as the physical, but to bave inter-
nul conscicusnessy as opposed to that of the physi-
cal which is external. Hence it should present an
appearance stmilar to the physical. As the physical
hady ts camposed of matter belonging to the physical
world, so the sabtle body is composed of the matter
of the second or subtle world. The third body s
composed of the matter of the third state or world ; but
is not described, as to two lower hadies are. It is
said to be ‘UBPE’ or of homogeneous atomic
matter.  As all atoms are said £0 be spherical, so also
this body is described as oval in form. In the Theo-
sopliical literature, it is called auric egg. Above

/
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these three states of the three bodies is the Tnriya,
fourth stage, to reach which leads to S‘le?,non, free
from the cycle of births and deaths.
Now if man has these three bodies and if above
them there is the seat of salvation, there should be
something corresponding to these facts in the universe.
The first world Bhith should present the same
appearance, though in a magnified scale, as the physi-
cal body. It is said that there is the Virit-svarapa
wherein the eyes, ears, otc., as of the human body are
‘to be found. In this physical body, there are myri-
ads of cells to be found, some of which are forming,
gsome of which are replaced by others, and so on.
Similarly each ome of our bodies is but & cell in the
Virat-svaripa, disintegrating with each death and
reintegrating with each birth. If this analogy is
pursued further, we get many ideas from it. Simi-
larly each one of our astral or subtle bodies is but a
cell in the astral Virat-form of the Universe. Coming
to the Karana body we find, as stated before that it is
oval in form. The same isThe case with the universe
as & whole and that is why 1t is-called the Brahmanda
or Brahmid’s egg. Man is said to be a Pindanda, us

stated in Yogakundali-Upanishad. In the cosmic.

. egg, there are many tiny eggs which are the human
Karana bodies. The cosmic astral and Karanpa hodies
are called in the Upanishads Svaris and Samrit.

In each human body, there is said to be an intel-
ligence presiding over it. In the physical, it is called
Visva; in the subtle, Taijasa ; in the Karapa, Prajfia.
Though there are three intelligences, each presiding
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over one body, yet they act together as one. On

accouus of the different Upadhis or bodies, they are
called by different names, Similarly in the nniéerse,
the one intelligence fanctioning in the different
states 15 called by different names, which are
Vaivvanara, Hiranyagarbha and Isvara. Other names
are also given, such as Brahma, Vishnon and Siva.

In ‘h];,s manner is the personal God of Hindiism
:;ep;me&. There is not one personal God. There ia
the physical personal God presiding over the
Bhirloka; there is the astral persiding over the
Bhuvarloks ; and there is the Karana pérsonai God
persiding over the Suvarloka. - But all these are
aspacts of the One; just a3 in man there are different
intelligences that are aspects of the One.

N
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Is analysing the whole world into the dual Purush:
and Prakrti, conscionsness and matter, the Dvaitins
or dualists hold they nre separate in God while the
Vigishtadvaitins hold they are inseparably linked to
. God, though separate from Him. The latter have
two similes to illustrage the relationship between God
and the dual princi;\es, 1.e,, the guni-gupa-bhava or
Sariri-sarira-bhava. Just as the gualities are in-
separable from their possessor, just as the soul seems
inseparable from the body of matter; so also God is
inseparable from matter; so also God is inseparable
from- the soul, as the soul seems inseparable from the
matter in which it functions. But the Advaitins
cannot logically understand how in God, the uncondi-
tioned, there can be two principles linked to Him
though inseparable. Two object or principles, sbonld
they both exist together, will but condition one
- another. They can exist in two ways only; on¢
existing apart from ancther or interpenetrating
another in space. In the former, the one hecome:
conditioned by the other in place or locality ; in th
latter, the one becomes conditioned by the other i
condition, the one being composed of more clarifie
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w.  Hence in bath cases, the Advaiting hold -
that Ged becowes limited by locality or condition
and therefore destructible, sirce 4 God that is
excluded from any place or any condition is Hable
to destruction, ' : :

How then ate we to negate the existence of the
above iwe, consclausness and mester, in God 7 There
are bwo ways of dealizg with this prablem, Bither
hoth of them are the two podey of the absolutes ; or te
regard master as & Mays or an illusion and the
other, wiz, conseigusness we the Absolute itself.
dust as the two poles of electricity, positive and
negative are as one in thair neutral condition, so
also Pradhians (matter) and Purusha ‘moay be said
to be the two aspects, but are vne in their nentral
condition of the Absolute. This means that the uhove
dnal principles are one woumenally but are many
phenomenally. Bub ¥hat 18 nor_ the view which the
leading Advaitin of Bouth India took. He made
Purushie to be the Absolute itself and matter to he
mays or illusion! Attributing to matter, the idea of
multiplicity aad o consciousness, ‘the jdea of ope-
uess, he made all ideas of wanynesy, in conscionspess
to arise from ita connection with watter. Ths mind
which according to the West in one of an whetract
character 1s made b'y'f the Hindis to hean argan

* comaposed of matter but only subtle, Thus consciaus-

nesses of ligher degrees arisy, “avcording io this
vigw, throzgh the higher and higher subileness of
master. A mptaphysicien ke Bhamagt will krgue

aff Wiy 8RNy e @ At A none doubts fn the
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w1t 3 proam L oaob T But all e LU e
a”. ¥rom that, we cannat buot concinde that
s ona eternal consciousnens within,  So that
consioussesd (s thins disposed of, what i to be
with maiter ¥ Should @ exist iv Brahwan, then
1 but coudition 37 Therefore the Advnipins

nd that matier s Maya.
sat than iw Maya? 14 v throngh its misandey
tag thas attacks after attacks bave been lovelled
st othe Advaigine ¥ 1y & through the same
Berstavding that some Advaiting lead porverts
ves. Saww nuderstand the word Mayd thus:
Frowm W oupl, Changing the postion of the two
letiors ¥ and U5, they mﬁ malke 3% T &, which weans
‘that whish is not’ Henco that which is notis
Maya. If Matter which 3s Miys is pot, wh3 ali the
wppeerance of watter ? Thers is na lrcantive wo action.
Sowa’ Advaiting make a pravesty of the doctrine of
Maya, by wakivg it support their evil lives, Troe
Vedantism weiters will tell us that Mays is neither Sat
wor Asab but is Rat-dsay Saf, the trse is God
While Asag, thegfules iy non-existence. Bub what is
matter 7 I i neither Rat, the God nor Azal the aon-
avistent. It {s that whoich sepms fo be Asat; bubis
nevertheless Sag,  Matter appeats to be differeot frow
God, but it iz God. But some Vodantic writers
st thut Maya s weither Sug nor Assy-nor Sat-Asag,
avon since bwo opposites cannot vowexist ke fight and
darkness. Mence they =ay that M&ys i Anuva-
chaniyam or ineapable of being described. The
_opponunts reply by remarking—-why thew desoribe

5

:‘ZxTKfA S fjl

& umng sucapeose Jf being described ? Therefore 1

have used the compound Sat-Asat, nob in its general-
ly ‘accepted sense but in the sense that it appears as
Asat or unreality but is really Sat—the Reality.
There are two terms used by Patanjali in his
Yoga-Satras which are firds (Viparyaya) and &&eq

(Vikalpa). They are translated as misconeeption

and fancy. In the latter, the object thought of is
impossible of existence, like the son of a barren .
woman. In misconception, the object thought of
is mistaken for another, like a vope in darkness
for serpent. Mayi is therefore not Vikalpa
but only Viparyaya. It is misconception and not
fancy,

This misconception is termed 3= by S Sailara-
chirya in his mtroductmn to Vedanta-Satras.  He
defirfes it thus:

wfred: T PR

“The apparent presentation in the form of remem-
brance to consciousness of some thing previously

‘observed in some other thing.” Then taking into

consideration the other deﬁninions, he winds up thus:

mmsmL SRR AT AIEAT 9 SR
qqr § Srsgua: SResl 8 THAAAATTS THA: mgam-
arEia u

" i
“Bat all these definitions agree in so far as
they represent superimposition as the apparent pres--

entation of the attributes of one thing in another

v

]
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thing. And therewith agrees also the popnlar view
which is exemplified by expressions such as the
following : mother-of-pear]l appears like silver. The

. moon although one only appears as if she were

double.” This wrong superimposition of one ohject
over another ean be removed only by the withdrawal
of such an idea, which withdrawal goes in Sanskrit
by the nate of © HERE.

There are two view-points from which Mays is

viewed in the Hindd Scriptures. The one is 5935
and the other is SRA#F.  The former is the theory of
divigion and .the latter, that of reflection. The for-
mer is" illustrated by the ether pervading all objects.
When we talk of the ether in a house and the ether
in a pot, we think as if the ether were divided into
two, “The ether is one alove, though it seems to ba
divided. i latbur is ilugvrated by glass, watur, etc.;
where objects are reflected: the reflected objects
being but illusory. Regarding these two theories,
there are vwo Sifras in the Vedania-S#tras which
lend their authorities to'them, The first Satra is the
43rd in number and the other is the 50th in Adhyay:
I, Pada jii. The first vuns thus: &7 ARG
" wegyT i grvhasTeTiad U
The second is—TT T ¥ |

Qe two worii.\et that have to be noticed in the above
two Sitras ars \Amsa and Abhisa. The one means
¢ portion” and  the other “reflection’. It is on these
two words hinge the controversies bebwesn the
Advaiting and the Vigishtadvaiting” The word
Amsn or portion is also nsed by Sri Kyshpa in the

@it -in the verse 7 of Adhydya xv: Wi e
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The contention of 8ri Sankaricharya is that all

things: are but veflections of the one Brahman,
Others contend that all are but portions of that one.

‘In order to get over the difficulty of the word ¢ por-
vtian" in thé above first Sitra, Sankara introduces/the

word §9 along with Amsa, so that he makes it mean
‘a portion as it were’. He thinks that all are appar-
ently  a portion, but not really so, of God. The
difficulty with him is that he cannot admit a part of
{he infinibe. Any number can be a part of a greater
number but not of the inlinite. A number divided by
infinity is no number but Zero. How then can we predi-
cate a portion of the infinity ¥ Hence the relationship
between the infinite and finite is one of reflection and
not parffs to the whole. 'Pherefore Sankara inclines to .
the theory of reflection. Bat is there any case of God
where the relationship of Amsa can be predicated ?
Sankara does not clearly.say anything about it. To me,
it appears thus. As Advaitins put it, there are two
aspects of God, the Nirguna and the Saguna, the Ab-
solute and the relative, Parabrahman and ¢ Isvara’. It
is true no relationship can be predicated between the
Absolute and the relative. Parabrahman being non-
dual fis above the dual mind which demands for its
existence the duality of the subject and object. How -
then can the mind reach in thought that non-dual:
One? The mind being but relation, no relatignship can
be posited between it and the Absolute. In other
words, we fondly superimpose the mind upon that
C g .
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which.is abeve relation? But relationship can be aseert-

ed between two conditioned ones. Isvara or the Saruna

is the highest possible in this kalpa. It is ouly by
courtesy we somebimes call it the sternal or infinite. It
is subject to desfruction though after u long time.
Another “Isvara' will arise in another kalpa. The
word “ Amsa” may be applied to this  Isvara’ as con-
trasted with all other conditioned 'things that are only
o part of Him. [t is in this way that we may expluin
the two statements of the Vedanfa-Sitras. The word
“Amsa” may he applied to * Isvara ”; while the
word Pratibimba may be applied to Parubrahman.
We need not introdnce the word “iva” or‘asis
were ' along with Amsa. We may thus reconcile the
two statements of the two Pakshas or standpoints,

By waking the two similes apply io one and the

same aspect of God, many. writers have produced
confusion. . ‘ S ,

Lel us study the question of Mayvi in the light of
wodern  science. I shall here reproduce what I
stated in a pamphlet ' ;

] s called Profossor Bergson
and the Hinda Ved

g
\‘\.

ef; ()E !{;\é ’
dnta .
. S

We all know that the modern seicntists analysed the
whole world juto o nwmber of substances which were, till
somg yeurs ago, called eloments, since they thanghs th By

were no {urther decoruposuble.  Now even hvdmg}i&n—--t he
Wightest of the so-called elements—is analysed into &
number of electrons or jons.  These fons again are traced
to the ether, where they are found fo he but vortical mo-
tion. It is surmised that each vortical centre is buta
miniature solar system, with particles rotating round a
centre. "Moreover each object, though appearing solid, is
but an aggregation of particles of matier in a state of

A

MWAYA 115

ceaselegs, vibration. Hence even the seemingly solid

‘matter has its censeless change. Only it is a change in
: gpace. Coming . to the mind, we find there is change in
" i6 -also; -but it is a change of state. The mind is ever

running through the laws of association of ideas, similar
and digsimilar, as Bain puts it. Xven when we see the
same object again or remember a thought, it is not the
same object or thought that i{s repeated again in our
mind. ~ There are some additions or subiractions. Hence
whether we study mind or matter, there is always
change: in the case of the former, there is a chanve of
state, which is becoming ; in the case of the latter, there
is the change of place, which is moving. Hence all are
moving or becoming. The universe is nothing but a vast
caagseless change of moving and becoming.

Two very striking similes are given by Prof.
Borgson, The intellect is compared to a kinematograph.
In the latter, the moviog scenes, say of a cuvalry
rogiment, are represenfed us if macching. How is it
done P uch position of the whole scene though moving
is photographed us if fixed. Then all the views are joined
together and arranged side by side on the film and passed
across the scene in rapid succession, Then they present to
ns this moving pictuve. Similarly though the whole
nature is moving, the mind takes photographs of different
positions of it, as if fixed. Though it way seem to us that
things are fixed, yet mobility and change are going on
ceaselessly and continuously.

Another haippy simile is given to show that immobility

is but a Maya, an appdardnce. It is drawn from the

effects produced npon the eye-when two railway trains
pass. When they travel in the same direction and at the
same rale, they seem wnot to be moving: bat when they
move at different rates, they seem to be moving in opposite
dircetions: but should' they travel in opposite directions,
they seem to be moving at twice the speed at which they
are really moving. . - '

From the »foregding,.,.‘ibfis clear that all objects
which seem to be jmmobile are but motion in reality.

f
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It is only our senses which deceive us into thinking
that they ave solid. But when these very senses

perceive those objects through higher imstruments

such as microscope, then is the real state perceived.
Hindijsm states that mun is progressing and that
there are bigher or subtle instruments of senses in
him. They are natural and not artificial.  Ho has
subtle pyes, subtle ears, and other organs located in
bis higher or Sikshma body. When throngh the
senses of that subtle body an ohject is perceived, it is
not the auter form of the chiect that is perceived but
the inner. Then is the lfe perceived within. It is
called Antab-prajiia. Again, when the vision is
slevated to the third condition, it is stated that hoth the
inner and the outer ara perceived at one glance. Then
it is Ubbayatah-prajsa. Buat when one vises to the
Tariya state uf oneness where all distinetions of oufer
and inner are lost, then all things there uppear ay
the one Brahman. It is only througl the Upadhis or
vehicles through which perception avises that objects
differ. As are the instraments, so are the objects
seen. But when one sees through RBrahumic vision,
all appeavrs as the oue Brahwan oanly. Hewce
Advaitine did and do not deny the existence of objects
as they are seen now. They assigned to them a
relative existence only. They are but appeavance.
Though seeming to be such objects, they are but
Brahmau in reality, '

Both Brahman and ohjects exist always and hence
are cternal, Brahmwan alone is real; but the objects
ag such are unreal, Reality is that which does not

-
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change its Nama and Ripa, name and form. Brahman
does not change its name and form ; but the objects
do, though they are Brahman. At one time, the
matter appears under the form of a bracelet; at
another time, another ornament and so on. Hence
from the vyivaharika or phenomenal standpoint
alone, matter exists: but from 'the Paramarthika
or noumenal standpoint, it is not as such, since it is
Brahman alone.,

Hence it is that_ Advaitins take two view-points,
one that of non-duality and the other of duality. One
should not be confounded with the other. It is.
through such a confusion, some have made a travesty
>t the doctrine of Maya., All questions of ethics or
sight conduct are based upon duality. There should
be two individuals, one of whom should conduct
himself rightly or wrongly towards the other. But
n Brahmaun that is non-dueal, the guestions of ethics
do not rise. This does not mean that one can dis-
pensé with morality in this condition of dnality. Only
by confirming to morality here, can one rise to that
eondition of Oneness. Brahman being above mind,
one should become Amanaska, Z.0., rice above wmind, in
-order to be above morality., FEven then the body of
such a person, should it choose to remain in it, will
not do anything immoral. He will be morality itself
and setting an example of it. Hence Sri Krshna
says though he bas no Karma to do, for perfecting
himself, he is yet doing it ; otherwise he will be but
setting a bad example to others, since all look ap to

\ the leaders for examples, '
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Generally people in the world put the question-—why
should the Absolnte, the non-dual, bring into exist-
ence this doal universe ? Of course, the how o
manner in which the dual aniverse arises can b

explained : but not the why or reason of it. We ask -

for the reason that induced that Absolute to bring
the universe inte existence. In other words, we
superimpose a mind over God whea he is above it,
since the reason iz but an attribute of the mind.
The questioner is but begging the question.

In Yoga-Vasishtha, the question is put in another
form. Rshi Gadhi while he was making a tapas to
Vishnu asked Him to be blessed with a sight of Maya.
To which Vishnu replied :  Thou shalt not only visit
Mays but also be able to overstep Maya.,” It is only
by crossing Maya that one will know its true nature

and cognise the one above it, w2z, Brahman, Ouneday

whilst the Rshi was making tapas in the waters, the
boon of Vishpu recurred to hiz mind. Then he fell
into & reverie, when many scenes were passed through.
After dreaming of the death of his then body, his

sonl got into another body, viz., that of an outcaste of .

a dog-eater. When that body grew old, his wife
and children died through a famine in the land ; then
he got into a fit of vairagya and travelled throngh a
conntry, where he was installed as a king. All his
wsubjects got into fire to be devoured by the flames on
account of their contamination with him, when the
king followed snit. With the palpitation cansed by
the fire in that dream, he found his body awake in the
waters of the tank. Afterwards ona guest describing

~
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:to him as real the scenes which he passed thfo:llgh

in Lis reverie; ke weat to the very place and found,
as physical, the scenes enacted in his reverie. Here
was confasion worse confounded. So he invoked
upon Vishnn again who said that as the physical
universe is nothing but the thought made flesh of the
Divine Brahma, so the dream thought of by him who
was 8 Rshi objectivised itself in the physical world,

" Then Vishpu took him above Maya into Brahman,

when he found the true nuture of Mayd. It is by
getting out of a house after being in it, that a man
can understand its true nature, both in and ont. So
also it is only by getting ent of Maya after being in it
as almost all are, that one can understand traly the
natore of Maya.. Then alone Brahman can be
cognised.

Then as regards the cognition of Brahman, the
ways differ as we are concerned with the Saguna or
the Nirguna, the conditioned or the unconditioned. In
the case of the former, there are two things to be done ;
one g that the soul has to arise above its abhimana
or identification with the body: the other is that
the son} has to attain the conditioned Brahman, The
Chhandoyya- l/pam shad  viil-xii-3 therefore says thus:

LGrCUT qsmmswmrmwm W ST

| AT ¢ Bven like unto them, the soul

through Samprasida (serenity or grace) issues forth
from its body, attains the Paramjyotis and assnmes
its own genume state.”

Should the Jivitmi rise to Paramatma, it shonld
fulfil the qualifications of the latter. The former is
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said to be a ray out of the sun of Paramnitma and has
the potentialities of the latter ina seed condition.
The latter is composed of all the rays of the former.
Such being the case, unless und antil each soul iy at
one with all othor souls, it cannot thoreforo reach
the fountain-head. Therefore is the sense of non-
separateness insisted npon, as the precedent condition
for reaching the goal. Therefore Sri Sankara states
in his commentary upon the Vedanta-Sifras that a
soul - after reaching Saguna Brahman attains the
Nirguna, when the conditioned Brahman becomes
merged into the unconditioned one. The other way
is said, to be the attaining of Nirguna Brahman
directly and not through the Saguna. Here it isa
difference of states. 'Sri Sankara gives the simile of
a man saffering from a disease. The moment the
disease leaves him, that moment he is all hale and
healthy. Similarly the disease of Maya is wpon all
souls. The moment it takes farewell of them, they
“are in their proper and natural condition. There i3
not the going or coming that can be predicated of
Nirguna Brahman; it s only applicable to the
Saguna. Difference of state is of the former; and
difference of place, of the latter.
Then the question arises whether a person reaching
Nirguna Brahman direct: has not to go through the
&aguny, though he may not halt therein.  According
to Advaitism, the Saguna Bralinan shat is conditioned
is veiled by the matter called Maya; while the
Jivitrad's veil is called Avidya. The difference
between Maiya and Avidya is that in the latter case
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the veil of matter creates the idea of multip]icitf‘of -

souls ; while the former makes the idea of separate- -
ness in the Lord—as swparate from Nirguna
Brahman. In the Saguna, all souls are one in Him ;
yet he has the idea of Self which does not exist in the
Nirguna. The Nirguna is that which has not the’
ideas of Self and not-Self, since it is one where all
unite as one. The question i3 whether, in a soul
trying to attain the final Brahman direetly, it has to
pass through the conditioned one, though it may not
reach it permanently and then attain the Absolute
when the conditioned becomes merged into it. There
are some Advaitins who contend that as soon as the
veil of Avidya is removed from soul, the soul attains
Nirguna Brahman. BEven the words attaining
Nirguna Brahman are objected to by théem. The soul
is ever Brahman. There is to them then no such
thing as getting to or attaining Brahman. In this
case, the soul evolving the qualifications necessary
for ‘reaching the conditioned Brahman becomes .
unnecessary, The main qualifications necessary for
such purpose is non-separateness or unselfishness. It
is indeed difficult to think whether such a qualifica-

- tion will be dispensed with by Providence. The

Upanishads and Purinas admit that out of the one’
Mahat the many units of Ahankéra arise. In other
words Avidya, the ‘segregate veil of the Jivatma
should arizse out of Maya, the collective veil of
Param@tmi. If so, it is but vight to snppose that
on its return Avidya should be refunded into the
whole and then the sounl should reach the Nirgupa.
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Moreover Yoga-Vasishtha postulates four states and -
experiences of Ahankira. The first is the state of-

identification with the body: the second, when it is
experienced as an atomic unit different from.the
body: the third, when it is one with whole universe:
and lastly, when it is above the universe. I there-

fore incline to the opinion that even in the case of a .

person wishing to reach Nirguna Brahman direct, the
Sagupa will have to be passed through ; only he will
not have to stay there long, but will flash through it
at ouce to Nirguna Brahwan, '

The theory of Miya is one which is assailed by
sach beings as Sri Ramanujachiryar. He puts it
thus: “TIs Mayd different from God or one with God ?
If it is one, why name it separately. If it is separate,
it is only a synonym for matter ? Why then should
we introduce a separate word for it ¥” So argnments
after ‘arguments are nsed against Sankara. Some
Advaitins say Miya is Anirvachaniyam, viz., is incap-
able of being described. That is only another way of
expressing the inability of explaining it. But as
regards the argument that, should Brahman be one,
there should be posited the existence of none clse, it is
invalnerable. So there are the strong and the weak
points in each of the theories broached by the differ-
ent sectarians in India. et each resort to that which
Sppeals to his intuition. Only it is a question which
is very difficnlt—nay impossible—of solution, since it
is a question in God that is above our miud. It is like
three persons standing at the foot of a tree and being

unable to scale one inch of it, fighting about the - ;

{
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colour of a leaf that is at the topmost branch of the
tree and that i$ invisible. Even the Advaitins admit
that, from the Vyavahirika or phenomenal stand-
point, everything is dual. * Let us scale the duality to
the highest point; and then it will be high time for
us to fight #out the highest of questions. Perhaps
if ®%ve scale the Asvattha tree of the universe a fair
way, these subtle questions may not arise at all.



CONCLUSION . ;
From the foregoing, it is clear that Hindiism is very
broad and universal in its concept, as well as in its
worship, of God. They are common to 2ll classes of
people, to all grades of intelligence that have existed
or will exist, From the most ignoranst biped akin to
the quadrupeds to the most metaphysical genius akin
to God, all can find a place in the Hinda religion.
Yet in the present day, there is an anomaly that has
to be removed. Among the present day Hindas,
there are two classes, those who are worshippers of
images and those who call themselves Vedantins and
resort to the Absolute. But the intermediate grade
is generally ignored, viz., the realisation of the Atma
in the heart. Hence exists the anomaly in the lives
of the Vedanting generally. In the olden days, none
would be allowed to enter into the highest grade, un-

less he had passed through the intermediate. Only.

when the desires are conquered, can one outgrow the
Bonrt or internal worship for the worship of God
‘everywhere. Hence the Advaiting wanted the
Sadhana Chatushtayas or four means of salvation to
be developed to some degree at least before even a
study of Vedanta could be entered into. The four
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means of salvation are, as known, (1) Viveka or the -
theoretical discrimination of the real and the anreal ;

. {2) Vairagya or the practical mastery of the desires

N

of . the -worlds, both here and her ,i.i ber; (3) Shatsam. |
patti, viz,, sama or mental control, dama or bodily.

control, upamn {indifference), titiksha \endur(mae of

pairs), sarfidana (peace of mind) and staddha (faith) ;
(4) Mumukshatvamn or longing after salvation. Thus -
Hindaism makes u man rise from class to class as in
a school, until the highest stage is reached. When
the Jessons of an Intermeadiste. chss are not mastered,
naturally therois a Iop sided developmenb only.
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