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*PREFACE

““Let us hear, O Lord, only what is decent
and blissful. Let us see only what is graceful
and beneficial, Let us concentrate all our senses
on prayer unto Thee and, O Lord, let our lives be
spent in being of service to Thee and fo all the
world through Thee.”" Rk 1.89.8.

The eternal Vedas are the fountain source of
all knowledge, The extent of cvilization and
culture that is found in the Vedas is simply unigue
and incomparable. Some writers, in speaking
about the Ramayasa, have said that it is useless
trying to find a parallel for the great war between
Rima and Ravana because there cannot be any
such parallel. Such is the case with the Vedas.
The Mantra, quoted above, is the 'Prayer of
Peace " of the Atharva-vedins.

s there any difference between the spirit of
this Vedic lesson and the teaching of Auguste
Comte that **the characteristic basis of religion is
the existence of a power without us, so com-
pletely superior to ourselves as to command the
completest submission of our whole life”’3 There
are men who have described this ‘ Store-house
of incomparable Knowledge,"—the Vedas,—as
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the folk songs of a pastoral people. Some have
chosen to see in the Vedas the shject adulation
of the terrific forces of Nature by an awe-struck,
prnmitive people, trembling in dread befare those
mighty forces; some have ascribed to it the first
rude attempts al poetic expression of a simple-
hearted imaginative folk. Some others, again,
have thought it fit to shove it off as merely mytho-
logical or pre-historical tales and mythical fables.
On the other hand, famous Western scholars,
like Goethe, the poet, and Schopenhauer, the
philosopher, have praised the Vedas beyond all
measure as a source of solace and beatitude in
their daily studies on account of the sweeiness,
serenity and solemn ideas.

Nowadays, though the Indian Hindus profess
their adherence to the Vedic religious system, yet
they have no faith in the Vedas. There is hardly
any systematic teaching or study of the Vedas.
Yet some pedants ry to establish their own
theories by misquoting and misinterpreting  the
Vedic Texts. Some believe in the Vedas and try
to follow the Vedic observances, yet they do not
seem to believe in the Vedic Monism or in the
efficacy of the idea of 'Rupam* (Form) in sym-
bolic worship.

Tulhemthe'ﬁdqmdﬂm'ianeitbu&guqm
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nor Nirgunam—neither personal mnor impersonal
absolute. Yet the very Devas like Indra and others
whom they profess to belicve in, aze mentioned
in the Vedas &s the ° two handed one '—Vajra
in his hand, with beard and hair of golden hue.
Moreover, one can find the expression of the idea
of Monism in these Vedic references. Modem
educated community is largely made up of these
so-called followers of the Vedas. Some of them
have found in the Vedas references to the slaugh-
ter of cows even without properly reading the
Vedas. While others want to reject them alto-
gether as full of supersiitions. This bock 1s
published with the object of placing before the
public some jdeas about the true nature of Vedic
lore, by removing some of the fanciful cobwebs
which have obscured the real meaning of the
Vedas.

In the preparation of the book. major portion
of the trouble has been taken by Sreeman Kshiti-
mohon Dasgupta, late Principal, Victoria College,
Comilla, Sreeman Ganga Charan Dasgupta, Prin-
cipal [retired) of the Baroda Secondary Teachers'
Training College, has taken great pains in seeing
the book through the press. Sreeman Basania
Kumar Chatterjee, Sreeman Probedh Chandra
Chowdhury, Rai Bahadur Sures Chandra Bose
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and Sreeman Jyotis Chandra Mitra also helped me
in various ways. | am yrateful to them all for
their services and bless them for the same.

Nobody is more painfully conscious than
myself of the many blemishes that may appear in
the book. They are due to the abnormal social
conditions in which the printing had to be carried
on against odds as a result of the conflicts
through ‘which the country has been passing.
But for the unfailing courtesy and sympathy of the
Superintendent of the Calcutta University Press,
the publication would have been delayed consider-
ably. | gratefully acknowledge his debt.

Lasily | must thank the authorities of the
Calcutta University for kindly publishing the book.

SwAMI MAHADEVANANDA Gt



. FOREWORD

It is greatly to be regretted that the modern
Hindu derives his knowledge about the Vedas
mainly from the writings of Western scholars.
From the point of view of intelligence and erudi-
tion Western scholars hardly leave anything to
be desired. But in spiritual matters intelligence
and erudition are not enough. As the Katho-
panishad says, * This Soul (Brahman) cannot be
attained through excellent discourses, nor by intelli-
gence or by vast erudition. He can be attained only
by one who is selected by Him. To such a person_
He reveals His own self.””' But what kind of
person is selected by Brahman for the revelation
of His sell ? In the next verse the Sruti describes
the nature of such a person. He must desist
from wicked acts, i.e., Irom all acts prohibited
in the Sastras. He must be thinking continously
and uninterruptedly of Brahman. One who ful-
fils these conditions can attain Him even though
one may not be learned. We find in the Chhan-
dogyopanisad that Satyakima Jabila was asked
by his preceptor to tend 400 cows and not to

Y owE LA W, U
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return till the number rose to 1,000, He went
about tending the cows for several yearsill the
number came up to 1,000. And divine knowledge
was revealed to him, even though he did nol
possess much of Sastric learning through intellect.
It must be presumed that Satyakima led a pure
life and was all the time thinking steadfastly of
God—thus rendering himself fit for divine revela-
tion. In moden times we find that Ramkrsa
Paramahamsa, who was practically an illiterate
priest of a temple, attained divine knowledge
through steadfast devotion to God.

It may be urged that all this may be true for
the attainment of divine knowledge, But what
has that to do with the greater part of the Vedas
consisting of hymns addressed to minor deities
and of rituals prescribed for the attainment of
heaven? However, this is only & superficial view
of the Vedas. The Kathopanisad says, ' All the
‘Vedas lay down the means of attaining Brahman,"”
It must therefore be concluded that all the Vedas
lincluding the hymns and the rituals) are intended
to serve as a means for the attainment of Brahman.
There must be an esoteric meaning of the hymnps
and rituals which lies deep below the surface.
Lord Srikrsna refers to such an inner meaning of

M =AU
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the Vedas when he says in the Bhagavad Gus,
* By means of all the Vedas | am to be koown ;
| alene know the true meaning of the Vedas." '
If the Vedic rituals are performed with a desire
for enjoying the fruits thereof, they enable a person
to attain heaven but the same rituals enable a
man to attain divine knowledge if they are
performed without a desire for enjoying the fruit.
This is the well-known doctrine of Niskéma-karma
which has been elucidated in the Bhagavad Gua ;
but whose seeds are to be found in the Vedas and
the Manusamhita.

European scholars claim 10 have studied our
sacred lhiterature in a scientific spirit, free from
superstitions to which our ancient scholars were
said to be subject. But, in fact, we find that the
conclusions arrived at by Western scholurs are in
many cases largely vitiated by their own prejudices,
As an example, it may be mentioned that almost
all Western scholars have held the view that the
writers of the Upanisads lost their faith in the effi-
cacy of Vedic sacrifices and in the existence of the
Vedic gods. . But, as a matter of fact, the existence
of Vedic gods and the efficacy of Vedic sacrifices
in attaining heaven have been affirmed in all the
Upanisads. It is a matter for consideration whether

b, Lwne
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the Western scholars have not imputed to the authors
of the Upanisads their own prejudices against Vedic
gods and Vedic sacrifices. What is greatly to
be deplored is that many modern Indians educated
on  Western lines have accepted the views of
Western writers in this matter. They have not
paused to consider whether there is sufficient
justification for this view in the Upanisads them-
selves. Nor have they realised that the logical
consequence of this view is that the Vedas are
self-contradictory and therefore cannot be true, and
that all our ancient scholars who held that the
Vedas were infallible were wrong. Such views,
disseminated through the Universities, have sappes]
respect for ancient culture in the minds of the
younger generation. The prophetic genius of
Bankim Chandra scented this danger long ago
and warned us that we must be very caulious in
accepling the novel doctrines of Western scholars

regarding our ancient literature. But this warning
has gone unheeded.

It is our good fortune that His Holiness Swami
Mah&devananda Giri has written a book en Vedic
culture. Swamiji is a disciple of His Holiness
the late Swimi Bholananda Gir; whose name s
one to conjure with in Bengal. Swami Maka.
devinanda Giri has studied the Vedas extensively,
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as a perusal of this volume will amply testify.
The present treatise, it is believed, will contribute
much towards the furtherance of Vedic researches
in India. He has also cntically examined some
of the systems of Western Philosophy and has
sought to establish the superiority of Vedic Philo-
sophy to other systems in these pages. His
Holiness holds the Adwaita view of Sankar-
achiryya of which there is a clear exposition in
this book: He has shown that Adwaita Philo-
sophy is to be found in the Samhita portion of
the Vedas as well as in the Upanisads. He has
shown that the passages which are cited in favour
of the view that beef was an article of diet in
the Vedic age, can bear a different interpretation.
It may be noticed in this connection that some
of his views are not orthodox, Thus, he has held
that the original home of the Aryans was outside
India, which is against the orthodox view that
India is our original home. He has dealt with
many of the questions discussed by Vedic scholars
and thrown new light on them.

With these few words by way of introduction
| commend this book to all lovers of Vedic

culture.
Basanta KUMAR CHATTOPADHYAYA
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. THE Aeope of THE RisHis

& TRE GeRAd

1 bow to Thee, O Rudra, the crestor and sus-
tainer of life and of all sacrificial cfferings,

When we open our eyes, the first thing that
we see is the earth and then the sun that reveals it.
The carth without the sun is not a happy imagery
even to contermplate. A sunless earth, under a
crust of perpetual snow and immersed in an all-per-
vading darkness, would beno fit habitation for any
living being. Apart from this relation of "the
tevealer and the revealed.’ the sun and the earth
are bound together by another tie that attracts them
to each other—the law of Gravitation. It is thus
that the planets and the earth, with its own off-
shoot the moon, are rotating round the sun. The
geasonal changes which bring fresh charms on the~
face of the earth ate brought about byits nearness of

distance from the sun.
The sun is known as the ‘Saviia *—the genera-

tor—as it has generated this world. The moon
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and the planets are moving in space round the
sun from which this wvast solar system has
sprung. It is because the Vedic Rishis had real-
ized that the earth ariginated as a Haming spark
gjected by the sun, that they offered their prayers
to the sun in the Gayatri mantram composed in
the Gayatri metre. Advanced science has also
now-a-days accepted this view. To the Vedic
Rishis the fact that the earth and the sun are
material bodies composed of the eame ' matter’
was as much known as the great truth that the
same 'spirit’' underlies and permeates these
‘different forms of matter. It is this realisation that
the same spirit permeates and sustains everything
in the universe that led them to realise the essen-
tial oneness between different ‘ forms® of matter
including the human body itself and the correspand-
ing oneness of the spirit ‘that sustameth all.’
One of the earliest of the Rishis—Dadhichi—son of
‘Atharvan of the Angira clan, who counted their
year in nine solar months—realised and proclaimed
this oneness—this unism—between the Creator and
all created beings in the Vedic hymn
Firaat ga; svata
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“|am He—the same Purusha—that is present

everywhere.”

For this reason, the sun has been the object of
worship as the spirit snd soul of all moving and
static things

( w5 W FrEGEe |

mmlhnftﬂbdnseiect:dby the sun as a
flaming spark became gradually cool untl it
reached the present state. .

Even in modern age the telescope reveals to
us a demonstration of its original form m the
luminous spiral matter of a mass of het vapour that
swirls incessantly m the vast space of the solar
system, After a process of cooling, the earth
emerged asa vast sheet of water—uvide Rik. 10.121.7
and the Brihadaranyaka, 1.2.1 and 5.5.1. At
this stage the Lord (of creation) with a view to
bring out the created world, first brought into
existence and manifested Himsell in the aguatic
mhytﬂmdm-wmda and fishes, This is the
first sign of life. In course of time some paris of
this watery earth became sloughy mud and snimals
like the turtle that could sustain themselves in
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this mud appeared there, As the mud became
more and more firm and dry, shrubs and plants
began to grow and then animals that could grout
and browse, like the boar, came in. Ages rolled
by and the Earth became covered with dense forests
and mighty trees, and in their midst began to rcam
the fabulously huge creatures of the Mesozoic Age.
Then, last of all, came the Homo Sapiens (Man)—
the Vamana or the dwarf. In comparison with
those downy monsters of the air like the Ptero-
dactyles and the frightfully huge Tyranno-Saurus
that lorded over the forests, the human species
must have been nothing but dwatls. This is con-
firmed by western scholars of medern tmes who

‘are now explaining the story of creation and the

history of evolution in this way. Fminent geo-
logists all over the world have engaged them-
selves for over half a century in careful researches
about the formation of the earth both before and
after the appearance of man. A little before and
also for some time after the earth had become a fit
habitation for human being; it was rocked and
tossed about like the storm-swept billows of the
sea and becoming, in consequence, digplaced, tom
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and twisted in some places, eventually got ils
present uneven surface and shape. To this reason,
the glding of the hills and also, in some cases,
their shooling up to very high altitudes are due.
It resulied even in the ransformation of the mner
strata of the earth, Geologists are of opinion that
the Salt Range Hills in the Punjab in India are
such displaced mountains. The Saraswati, the
Nesbudda (Narmada) and the Tapti rivers have
changed their courses and so the two last named
rivers have fallen into the western =ea (the
Azabian Sea) instead of falling into the eastern
sea (the Bay of Bengal). The Saraswati has
mingled with the sea after separating from the
Ganges. In the Rig-Veda we find that Indra made
the mountains static and fixed in cne place by
cutting off their wings (2.17.5). He made an
opening for the rivers by piercing the hill-sides
(1.32.1) and (1.56.6). The mouniains shoock and
wembled on their bases dreading the wrath of Indra,
ete. (1.63.1,2.12.2, 2.17,5, 3.309). Seas and
lakes, rivers and springs, etc., must have changed
a good deal when these mighty phenomena tock

place.
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In a Rigvedic mantra (1.131.4) we find the
passage—"" You have subdued the spreading earth
and the vast expanse of water.”" Surely this refers
to that vasiness of lime—ihe majestic acons—
through which the earth grew more and more like
the earth on which we live and when the fiery
vapour began to condense into clouds and the first
rain fell hissing upon the rocks below. Surely this
refers to the great flcods of the glaci8l age and to
sheets of water enclosed in vast crags of the hills
and to the emergence or depression of some paris
of the earth.

In Rik, 10. 124. 9 there is a deseription of the
emergence of snow-clad hills; the suffocating
stillness of the aimosphere and_the lifting up of
the earth accompanied with a furious uproar, the
submersion of vast tracts under water and the
shooting Bames of the submarine fie theteen. In
Rik. 10. 124, 9 there is a mention of (Fww -
#) nauseous or loathsome rains from the clouds
and in Rik. [0. 136. 5 we find refetrence to torrents
of water with floating snowflakes, What else can
all these refer to but streams of water flowing out
of an avalanche of snow ? In Rik. 10, 30. 3and 4
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there iz a description of the steady passage of waier
until it mingles with the sea and also about a
terrible rain of fire. Rik. 8. 32. 26 refers to the
slaughter of the Asuras through a shower of hail-
storms and Rik. 7. 97. 8 says that rivers have been
rendered bathable by the liquefaction of their
water. Surely this must refer to a period of drift-
ing snows. These passages may apply to con-
temporary events or they may be a faint echo of
the remembrance of old things. In the Rig-Veda
there is a passage which refers to the custom of
keeping alive the memory of ancient times from
generation lo generation,'! Many such references
about traditions of ancient times are found in the
epics of the Ramayana and the Mahabharata as
also in the Puranas and in the law books like
those of Manu. Such references are also to be
found in old Persian literature. Geologists and
archeeologists also do not seem 101 gnore altogether
the historical value of these old traditions.

The Rig-Vedic hymns quoted before have led
some scholars to assign the Vedic Period after the
first glacial age.

* Vide Rik.6.21. 5
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The narrative found in the Holy Zend-Avesta
of the ancient Persians that at the behest of their
God the great Ahur Mazda, Bibamghat's son, the
patriarch Jima, built a huge trench-like shelter to
pteserve therein the various species and seeds for a
time, so that these might not be tolally destroyed
by the impending deluge of rain and snow and
that they after its subsidence left their shelter to
find new hemes abroad, is accepted as true by
western savants. | he Zend-Avesta is the name of
the authoritative scriptures of the Persian-Aryans,
written in the Zend language by an Aryan zage
named Avasta whose name also occurs in the
Samua-Veda. In the Zend-Avesta it is further
stated that after Jima was defeated by Ajidahaka,
he was restored to his former position by Athya
Traitan the mighty, who slew the three-headed and
six-eyed Aji.

We also find in the Rig-Veda that the six-eyed
Trisira (the three-headed) was slain by Aptya Trita.
Western scholars have identified Jima with Yama,
Bibamghat with Vivasval and Athya Traitan with
the Rig-Vedic Aptyatrita.  If this view is accepted
as true, then surely a sort of sheet anchor for the
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chronology of the time of the Rig-Vedic Aptya Trita
can be established. According to the Zend-Avesta
the great Ahur Mazda wamed Jima of the impend-
ing deluge and commanded him 1o build a trench-
like shelter. Therefore, Jima must have lived just
a litle before the deluge. There have been i1wo
glacial ages according to the Eurcpean scholars
and four according to the Americans. The Rig-
Veda of the Sakala school that we know in the
present times is cnly @ portion of the priginal
Vedas. Though thereis no direct or clear des-
cription of the glacial age, yet the mantras RV.
10, 124. 9 and 10, 136. 5 mentioned befcre read
with the foregoing statements of the Zend-Avesta
may refer to this deluge. This Vedic Aptya Trita
s the Rishi of RV. 1. 105, 106;8. 47:9.33 ;
Q.34 ; 9.102;and 10. I. 7. His name is men-
tiched in many hymns. InR.5.41.4:8. 12, &
we find that Aptya Trita partakes of the Soma
along with the Devas. There sre several other
Rig-Vedic Rishis belonging to the Aplya clan.
The names of several Vedic Riehis and deities
allnum:inlheZmd-Ammmdthuein
close identity in scme of the stoties which are



10 VEDIC CULTURE

found both in the Rig-Veda and the Zend-Avesta.
For this reason western scholars have thought it
fit to infer that the ancient Aryans of India and
the ancient lranians of Persia must have lived
together as one people.

The word * Iran * is only a corrupt form of the
ward *Aryya." Some hints about the early abodes
of these kanian-Aryans can be traced in the
Zend-Avesta. Sixteen such places are specially
mentioned. The divine Ahur Mazda—ihe God
among the gods of the lranian-Aryans had buily
these places one after another for the residence of
His devoted followers. The names of these places
are serially amsnged in the following order ;—
(1) Asyano bija, (2) Sugdha, (3) Mo, (4) Bagdhi,
(5) Nisaya, (6) Haraju, (7) Bekreta, (8) Uska,
(9) Kshmenia, (10) Haravati, (1) Hetumanta,
(12) Ragha, {13) Chakreta, (14) Varuna, {15}
Haptahendu and (16) Rangha. The frst and
earliest is the Aryanchija, the seed place or original
home of the Aryans—iheir heavenly paradise.
It is sitvated on the river Daitya, It is bounded
by the river Ramgha on whose other bank live the
worshippers of the Devas. This river Ramgha
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flows from south to nporth, i.e., glides along a
northernly course. Sugdha or Sogdiana is modemn
Samarkhand: Morumergiana is Merv while Bagdhi
Bactria is Balkh. Nisaya Nisu is placed between
Meru and Bagdhi. Haraju or Saraju is the Harirut
river near Herat in Afghanistan. Bekreta is Kabul
or Sijistan. Utba is either lspaban or Khorasan or
Kabul. Kshmenta is Bahitkania QGurjen near
Baharkena Kandahar in Afghanistan. Haravati or
Saraswali Araksia is the moden river Harutin
Afghanistan. This river Haravati has seven
braniches. In the Rig-Veda also there are references
ahout the seven-streamed:Sareswati. Helumanta or
Setumat is the Helmund river in the Afghan coun-
try. Ragha Rajoi or Raya near Teharan in Persia
is the birth place of Zorcaster (Zara Thusira).
Chakreta or Chakrya is in Khorasan, Varuna or
Varena, modern Ghillan or Tekeristan, is the birth
place of *Athya Tritan.” Athya is equivalentto
Aptya, i.e., watery or pertaining to waler. Varuna
is the Lord of water. Haplahendu or Saptesindhu
Hindahas is the lndian Punjab. The ward Hindu
is derived frem the tam Hepizhendu. But the
previously mentioned Atkasia also may be



|2 VEDIC CULTURE

a fortiori identified with Haptahendu. Lake
Abu-i-Sard in Alghanistan has seven rivers flowing
into it. This regicn, therefare, may also be the
Hapiahendu of the ancient hanians. Ramgha or
Russa according 10 the opmion of western scholars
might be some place on the Caspian Sea near
Anatolia or somewhat more 1o the south in Irak or
Mesopotamia.

There is a good deal of speculation about the
onginal home of the Aryans. Central Asia,
Scandinavia or Sweden, Northern Europe, Germany
or the neighbourhcod of the Carpathian ranges in
Central Europe and Sumeru—the Arctic region of
northern Asia, are variously said 1o be the home of
the ancient Aryans, Dy, Abinash Chandsa Das,
a learned scholar of Caleulta, has tried to establish
the Punjab or the Saptasindhu as (his ariginal
home by refuting the other theories. According 1o
his theory, ihe ancient home of the Aryans is the
region of the Saplasindhu made up of the basins of
the five Iributazies of the Indus 1ogether with the
Sersswati and the Drishadvati. Some years ago
Bel Gangadhar Tilak propounded the theory that (he
ancient home of the Aryans wasin the Arclic region,
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There has been a good deal of discussion over
this point. Whatever or wherever might have been
the original homeof the ancient Aryans, it has been
admitted by all that it was in India—this land of
Bharata—that the Aryan civilization and culture
reached its sublimest expression. It was after the
name of these Aryans that the country between the
Himalayas and the Vindhyas became known as
the Aryavarta—the land of the Aryas. liwasa
country specially created by God at a later period
go that the Devas might make the earth more sub-
lime by revealing themselves in this holy land.
That the Vindhya range and the high tableland
te its south, i.e., the Deccan, are far more ancient
than the northern plains of Hindustan, is a geo-
logical truth. Thousands of years ago there was a
vast expanse of water between the Vindhyas in the
south and Sibetia in the north. Geologists have
named this inland sea as the Tythe.! The Hima-
layas rose out of the depth of this Tythe and thus
brought sbout the formation of the Aryavara.
The Devas performed their sacrifices at Kurukshetra

! Gee Geology, Wadia.
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on the Saraswati after creating this holy land—a land
suitable for their holy deeds. zwHa Zami Zxaws
wSul AT FWEEA . Kurukshetra is the holy
place where the Devas offered their sacrifices and it
was also used by all other beings as a it place of
worship. It was for this reason that this tract has
been saidto have been specially created by the gods.
The Aryavarta is known to the geologists as the
Gangetic basin. In this holy Aryavarta, God has
revealed Himself at different times in various ways
to stabilise the rule of piety. It is a land of refresh-
ing waters—a land of fine fruits and a delightful
land of bracing and cool breeze.

Though Dr. Abinashchandra Das has given
several reasons to prove his theary, it appears that
on somie points his reasons are unacceptable. He
has depended on the Zend-Avesta regarding the
geographical position and historical truths in support
of his theory, but he has not accepted these geo-
graphical or historical references of the Zend-Avesta
as a whole nor has he given any valid reason for
rejecting them. The Aryans of India worshipped
the Devas while the Aryans of Persia—the Iranians
—were worshippers of Asura. In'the Zend-Avesta
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are found many loathsome invectives against Indra,
the chief among the Vedic gods, and other deities
like the heavenly twins, the Nasatyas, etc., and also
against their votaries. Angiramanyu was the im-
placable foe of Ahur Mazda. The term Manyu
means sacrifice.  Angira, the founder of the cult
of offering sacrifices to Indra, most probably has
been thus called Angiramanyu in the Zend-Avesta
or he may have been known as Angiramanyu
because he worshipped Indra (Satamanyu) whe
had celebrated one hundred sacrificial rites.
It is stated in the Zend-Avesta that this Angira-
manyu with the help of the gods destroyed, one
after another, the sixteen abodes that had been
built for the Iranians by their great god Ahur
Mazda. Just as the Aryanobija was built as an
abode for the Arvans of Pesia (the Iranians), so
was the Haptahendu. IF the Angiras settled in
this Haptshendu after driving out the Ahur-
worshipping Iranians, then surely this place cannot
be the original home of the Vedic Aryans.

The word Saptasindhu occurs in the Rig-Veda
but it appears that this Vedic Saptasindhu is a
sort of a celestial stream covering the lower
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world and the sky.' In some cases it might mean a
Hrmmnfwaurmﬁvﬂalwbutithmtube
established that this Haptahendu indicates the name
of a place and that place is the Punjab. The Punjab
mezns the Land of the five rivers—not of the seven
rivers.  If the Punjab was known as the Sapta-
sindhu, then surely the Punjab. would have been
referted to in the Rig-Veds as the Saptasindhu but
instead of calling the couniry by this name. why
does the Rig-Veda indicate these places in the
Punjab and its neighbourhood by Sindhavadhi,
Gandhar, Asiknia, Arjikiya, Saraswata, the Pancha-
janapada, Sarjanahbat, Kritya. or Rijika and other
place-names 2 In the Rig-Vedic Hymns 1, 126,
I, 6.45.31, 7.5.3, 8. 64. i1 9. 65.22-23, and
9. 113, | the term Saptasindhu appears to indicate
a stream of water. The supposition that the ward
Septasindhu is formed fram the five principal
tributaries of the Indus and the two rivers Sarae-
wali and Drishadvaii is conirary to Vedic conclys-
ions because in Rik, 8, 54. 4 we find giEmEE
sRfE~E. So according 1o this hymn the river

* Vide Rik 1.52.14, 1.728. 5.47.5,6.7.6, 6.69.12, 9.22 6,
10.43.1 and 10.49.9,
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Saraswati is quite distinct from the Saptasindhu.
Otherwise this passage would have to be rendered
as the seven-streamed Saraswati. In Rik 1. 3. 12
the Saraswati is spoken of asa bigriver (the full
streamed Saraswati). Dr. Abinash Ch. Das also
speaks of the Saraswali as the mighty river.
In the Mahabharata also there is a reference to  the
seven-streamed Saraswati. In the 38th chapter of
the Salya Parva Janamejaya enquires ** whence and
wherein flow this seven-streamed Saraswat 'Y
Vaisampayana replied ' O King, the Saraswati of
the seven streams by which our neighbouring world
is covered, is located in those places where the
streams had been named by the ancient heroes.
These are the Suprabha, Kanchanakshi, Bisala,
Manorama, Saraswati and Oghavati and also
the pure-watered Surenu ""—vide verses 3 and 4.
In the 34.11 hymn of the Suklayajurveda we find
reference to the five-streamed Saraswati, So here
also we get a land of five rivers and may not need
to go near the Indus for the land of the five rivers.
Here if the rivers Ganges and Jamuna are added
to the Saraswali of the five sireams we may geta
Saptasindhu also, and the proposition that the
2—i5208
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Punjeb is the Septasindhu, loses its force. The
land between the Saraswati and the Drishadvati is
described in the book of Manu as Brahmavarta and
the five janapadas Kuru, Panchal, Surasena, Chedi
and Matsya on the borders of this region were
known as the land of the Rishis—The Brahmarshi-
Desha, Panchila according to Rig-Veda, is known
as Kribi or Srinjaya. It is beyond all doubt that
these five localities resounded with the chanting of
the holy Sama—the sacred hymns of the ancient
Aryans. Manu lays down the rule that the
customs and ceremonials of these lands should be
the standard of excellence for all other lands
to follow. Itis beyond all doubt that this holy
tract extends over lands watered by the five-sireamed
Saraswati and the rivers Ganges and the Jamuna.
To the Indian Aryas (Aryans of India) the conflu-
ence of the three sacred streams is at holy Pryiga
{modern Allahabad), their chief place of pilgrimage
and this confluence is formed, according to them,
by the united waters of the bﬂ-l}" rivers, the &ngﬁ'
the Jamuna and the Saraswati.

In Mr. Wadia's book on geology [page 249),
we find a support for the old Aryan tradition that
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the Saraswati poured its waters into the Ganges.
In later ages, due to the upheaval of the Siwalik
ranges, the Saraswati changed its course and leaving
the Ganges, fell into the western sea. At page
251 of his bock, we find that, at first, the mouth
of this Saraswati was at Bhrigukachha (modemn
Bharcach) on the sea but when the sea receded
nself, the mouth of the Saraswali was formed
further to the west. Even at present there is a
place of pilgrimage named Kapilasrama on the
banks of the Saraswati at Siddhapura in Guzerat
where the dried-up bed of the river can still
be observed. In the 170th cante of the Adi
Parva in the Mahabharata it is stated that in very
old times the river Ganges fell into the sea
after being fed with the sireams of seven other
nvers namely, the Jamuna, the Saraswati, the
Drishadvati, the Apayi, the Saraju, the Gomati
and the Gandaki. In ancient times, this river,
Ganges, issuing out of the golden-peaked
Himalayas, reached the sea after forming itself
a:u a river of the seven streams, viz., the Ganges

and the Jamuna, the Plakshajata and the Saras-
wati, the Rathastha and the Saraju, also the Gomati

*
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and the river Gandaki. Vide Adi Parva of the
Mahabharata, Chapter 170, verses 19 and 20 :—

g1 Tewaasar Sy fafasar

TET AT BT GNET FETGA ¥ 2

TETY ARATIA FESATAT HTRA |

T WIGS 3 AIHAT TS 757 4 20

It was these seven rivers and not the Punjab,

that the ancient Arvans of India knew 3:; the
name of Saptasindhu. Geologists even go so
far as to assert that at one time the Indus jomed
with the Ganges (vide Wadia, p. 249) but owing
to the change in the watershed or the basin of
these rivers, the Indus and the Saraswati took
a directly western course and fell into the gsea.
Rik 7.95.2, 8.20.5 describe the Indus and the
Sutlej as falling into the sea. In Rik 1.95.2 the
Saraswati is said to be falling into the sea but
there is no mention of the Ganges and the
Jamuna mingling with the sea. From this it
can be assumed that the eastern sea was quite far

off. In the 82nd Chapter of the Vana Parva in
the Mahabharata the holy city of Prabliasa is
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located at the place where the Saraswaii fell into
the sea. At that time Sindh was not the desert
that it is now. The ruined sites of the ancient
cities of Mohenjo-daro, Amari and Harappa can
be cited in evidence. If in this connection Rik
7.36.6, Saraswati Saptadhi Sindhumata is remem-
bered, then it becomes apparent that the Indus
was quite distinct from the seven-streamed Saras-
wati, That the Saraswati had seven tributaries
has already been discussed in the foregoing pages.

In order to reconcile his views with the Zend-
Avesta, Dr. Das has been forced to send Jima—
the Iranian Patriarch—to the Arctic regions—
the then lands of eternal spring, settling colonies
and thus extending the spheres of Aryan culture
in Armenia, Phrygia, Lydia, Thrace and other
countries on his way, and then to bring him back
to the lands occupied by the Iranian Aryans in
subsequent times. He has placed these events
in the inter-glacial period. Western scholars are
unanimous in accepling Aryanobijo as the original
home of the ancient Persians and thetefore Dr.
Das has been constrained to admit it also, but
he locates this Aryanobijo in the Pamir plateau.
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Ahur Mazda, the great god of the Persian Aryans
(Iranians), had advised Jima to arrange for trench-
like shelters, * Bara," as a protection against the
mpending movement of huge glaciers which he
foresaw. This deluge did not take place immedi-
ately to the south of the Pamir. According to
geological evidence, it happened up to 30° north
latitude. It is rather curions that Jima should
be thus sent to build his shelter in a place which the
great Ahura knew would be swept by the deluge.
Dr. Das has also made the supposition that
when the old Rajputana Sea shot up as the result
of & temific earthquake at about 7500 B.C. its
waters instead of rushing like a huge avalanche
towards a lower level, formed into a dense cloud
of vapour which caused the snow blasts in the
Pamir and the flood in the Punjab. But geolo-
gists refer to this cataclysm (in regions now known
»s Rajputana) in connection with the submersion
of Gondwana in the Deccan which at that time
extended up to the modern Madagascar islands,
This happened, according to them, in the early
Tettiary Age. Millions of years have rolled by
gince that time. The last glacial period oceurred
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10,000 years ago according to the American
scholars and the consequential floods ended before
8000 B.C. So the phenomena mentioned by Dr.
Das took place later than the last glacial age and
not in the inter-glacial period.

In the Iranian literature, Aryanohijo is stated
to be located in the vicinity of the Arctic. The
location of Aryanobijo in the Pamirs and the
construction therein of Jima's " Bara ™" is thus flatly
contradictory to the evidence of ancient lranian
lLiterature like the Mannai Khad, etc. It is stated
that in the Aryanobijo the summer (i.e., day time
when the sun was visible) lasted for seven months:
while winter or night tme, when the sun was not so
visible, lasted for five months. This phenomenon .
is possible only in the Arctic lands. In the
Rig-Veda the Saptagu Rishis counted seven suns,
i.e., seven summer months and five winter months
ina year, to the Navagvas it was nine summer
months or days while winter or night was for
three months and to the Dasagvas the day was for
ten months while the night was for two months.!

' Vide Rik. 1. 164. 2, B, 727, 9. 114, 3, 10.65. | and
10,72, B, etc.
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In the Polar lands, Sumeru, the year is said 1o
consist of six months of sunlit day and six months
of cold dark night, Gradually as the Aryans
proceeded steadily towards the south, the sun
became visible to them for seven, eight, nine, ten
and finally for twelve months in a year. For
the prolonged sacrificial ceremonies of the powerful
Angira clan, the directions for these rituals and
ceremonies refer to nine months and ten months of
the sun according to the location of the various lands
i which these ceremonies were performed (vide
Rik. 10.61. 10; 5. 45. 7, 10, etc.). In Rik
8. 46. 23 the year is said 1o consist of ten months.
In ancient Rome, the year was computed to be a
period of ten months and the word * December "—the
tenth month—is a faint echo of this old tradition.
In the old Persian literature there is a reference
that in the Aryanobijo there were ten months of
summer and two months of winter at firal but
owing to the action of the Devas it changed into ten
months of winter and two moriths of summer,

The fact that the climate of the Arctic lands
was warm before the last glacial age is testified by
the discovery of the remains of animate  |ife,
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trees and creepers excavated in those regions. It
was only after the last glacial age that the winter
season began lo ke computed at ten months in these
regions. In fixing upen the Pamirs and the Punjab
-as the original heme of the Aryans, Dr. Das has
been constiained 1o imagine a peried of four or
five months of uninterrupted darkness when the
sun was bedimmed by dense clouds. According
to the Zend-Avesta, the climatic condition of the
Saptasindhu and the Aryencbijo became almost the
reverse of what was before, through the action of
of Angiramanyu. Aryanobijo was a warm land
while the Saptasindhu was cold but, later on, the
latter became warm while the lermer became bleak
and dismal. In crder to reconcile his theory with
the Iranian tradition he states that the Saptasindhu
or the Punjab was formerly cold whereas the
Pamirs or the Aryancbijo was warm befere but
now it has become cold. The Pamits and the
Punjab are almost contiguous Jands and it will not
be wrong to say that the Punjab is just to the south
of the Pamirs. The Pamir plateau—the roof of
wortld—is a very high tableland and is surrounded
on almost all sides by snow-clad hills. It is both
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higher, and more northernly situated than the
Punjsb. Commonly, the higher the land or the
more narthemly the paris of the earth, the calder
is the climate. The Pamir plateau is both higher
and more northernly situated than the Punjab,
According to the view of Dy, Abinash Chandra
Das, when it was warm, its southern neighbour,
the Punjab (which was on a lower level and which
was also on the fringe of the deserts) was cold and
later when the Pamits became cold the Punjab
became a hot country,

This is rather untenable. Geology recerds no
evidence of any change in the Pamirs though vast
changes are recorded in the formation of ithe
Himalayas. At page 112 of M. Wadia's book it
is stated that the climate of the salt range in the
Punjab was warm in the glacial age as is evident
from the traces of trees etc. embedded in (ke
bowels of the earth, Dr. Das has imagined the
existence of a desert to the south of the Punjab
because in Rik. 6. 62. 2 there is o passage which
refers to a perilous trail across the desert. Accord-
mg to him, dué to the heat of this desert, the
climate of the Punjab was cool for a perid of four
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months of clouded sun. Inspite of what the
geologists say, the climate must have been cold
at first and then turned hot to suit the theory of
Mr. Das; otherwise it will contradict his theory.
In the Zend-Avesta [ Fr. xxii, xxi, xix] the Asur-
warshippers are found to be hurling their curses at
the Deva-worshippers. These curses, again and
again, repeat the imprecation * let the Devas perish
in the north.”* From this it becomes clear that the
Indian Aryans lived in lands to the narth of the
Persian Iranians. But Dr. Das has sugpested just
the reverse, He has placed the Persian [ranians in
Pamirs in the north and the Aryans have been
placed by him in the more southernly Punjab.
Accoring to Vendidad (Fr. 11. 20) of the Zend-
Avesta, hell is in the north where Angiramanyu
dwells, According to Yasht Ill, 9, 12-7, Ven
Fr.9. 1, Fr. 7.2 the Persian hell is in the north and
their Paradise is in the south, So it does not stand
to reason that Ahur Mazda would send his faithful
flock to settle colonies near their northern hell
instead of sending them to the safe and pleasant
lands in the south. Therefore the Pamirs cannot
be Aryanobijo. Ahur Mazda built the Saptasindhu
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as one of the dwelling places of his lranian wor-
shippers. s it therefore reasonable to suppose that
it was the home of the Deva-worshipping Aryans 2

Dr. Das has fancied that his Saptasindhu
was surrounded on all sides by the sea but since
the rise of the Himalayas there has not been any
appreciasble change in Afghanistan, Tibet or
Aryavaria or the northern plains of India. In his
book—"* Rigvedic Culture " Dr. Das has affixed 2
map in which Mr. Wells has depicted the geogra-
phical position of these regions 50,000 years ago,
but even in that map there is no sea circling round
his Saptesindhu. Dr. Das has located an inlet
of the sea between the Bay of Bengal and the
Ambian Sea. The geologists have given the
name “‘the Gangetic depression’* to it and are of
opinion that it was never a sea but the basin of
the Vindhya and the Himalayan ranges whose
waler courses carried a vast quantity of silt to this
basin and even when this silt-formed land has been
bored to a depth of 1300 feet, no end of thia
muddy scil has been reached. Rik. 3,33, 2
describes the Arjikia (Vipsse—modern Beas) as
falling into the sea. In that case, the sea must
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have existed just to the north of the place where
the Beas now meets the Indus. [t must have been
at 30° north latitude. Allowing a margin for his
supposed desert the narrow sirip of land that is
left is too scanty for providing sufficient living
space for the Aryan tribes who were fast increasing
in numbers.

According to Dr. Das the ancient kingdom of
Qudh did not exist along the banks of the rivers
Ciomati and the Saraju as they coursed towards the
Ganges after emerging out of the Himalayas, nor
did the old kingdom of Videha flourish on the
banks of the Gandaki, as, according to him, a vast
sea rolled its countless waves over these regions
at that time. He even suggests that the famous
janspads of the Panchalas also did not existin its
traditional site. He does not hesitate to assert that
the famous Vedic kings like Ikshiku, Mandhas,
ete. lived on the banks of the Saraju river—not the
Saraju of the Gangetic Doab but the Saraju—modem
Harirut river in the western part of Alghanistan.
The encient Panchala was also known by the
names of Srinjaya and Kribi—eide Rik. 8, 20. 24,
8. 51. 8 and also the Satapatha Brahmana 13. 5.4,
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7, eic. From these references the existence of
Kribi or Panchaladesha can be definitely inferred.
So also the existence of Brishni or Surasena is
indicated by the Vedic mantram in Satapatha Br.,
30.8.7.23. It is, therefore, quite clear that
the theory of Dr. Das cannot be accepted. The
holy confluence of the three sacred rivers, the
Ganges, the Jamuna and the Saraswati, did exist,
and so the city of Pratisthana Puri or holy Prayaga
at that spot also existed. There was no sea
between the field of Kurukshetra and this city of
Prayaga. The Matsyadesa and the Chedi country
are also mentioned in the Rigveda. Matsyadesa
is identified with the regions round modem [aipur
in Rajasthan and it was situated along the scuth
western slopes of the Vindhya Range. Chedi is
modern Bundelkhand ; it was ensconced in the
northern spurs of the Vindhyas.

The question then resolves into whether there
existed an arm of the sea between Chedi and
Prayaga. |f it is suggested that the sea was there,
then it would seem rather unaccountable as to why
the Aryans went to Chedi after crossing this sea
but did not extend their settlements in the Deccan
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by trailing over the Vindhya Passes. If, on the
other hand, it is supposed that the sea did not
exist there, then the guestion would at once ocour
as to what prevented the Aryans from spreading
to the south. 1f the Vedic patriarch, Manu’s son
Ikshaku, reigned on the benks of the Harirut or
Haraju (Saraju) in Afghanistan, then what is the
objection 1o the hypothesis that on the banks of the
Haravati (Saraswati, modern Harut rniver) were
situated the homes of the ancient Aryans 2 And
in that case, it may further be advanced that it was
in these places that the sacred hymns of the Vedic
Rishis were first chanted. Near about this region
in Afghanistan, we find the Helmund and six other
rivers all of which flow into the Saharigabu Lake.
The Helmund itself also has seven channels or
branches.

Some are of opinion that the Arghan Dhab,
branch of the Helmund is the original Saraswati.
Some identify the Saraswati with the Harut river.
It also consists of seven streams. Seme archaeo-
logists think that Kandahar is the ancient Gandhara.
This Gandhara was the birth-place of Panini. So
in Rik. 10.75.1 mantram—" Sapta Sapta Tredha
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the reference about these rivers as three with  seven
channels may without any objection be applied
to these three . seven-streamed river systems in
Afghanistan. Also how can the supposition be
reasonably accepted that the abode of the priestly
family of the Vasisthas who weie the spiritual
preceptors (the Purohita) of these Heratian lkshakus
(who lived near Herat in modem Afghanistan)
was close to the banks of the Saraswati near the
Kurukshetra or even further to the east—on the
banks of the Jamuna? [If the boundary of old
Alfghanistan be not extended as far as the Ganges
and the Jamuna, the separation of the Saptasindhu
from Alfghanistan becomes imevitable and the
separate existence aof the people of the Saptasindhu
and Afghanistan has to be admitted. Or, if it is
suggested that the Aryan tribes settled in the
Punjab after they had abandoned their homes
in Afghanistan then, the Punjab (or the Sapta-
sindhu according to Dr. Das) can never be their
original home.

If it is said that the lkshake clan came to-
Oudh from their ecarly seat at Herat, then it must
be admitted that their settlements extended towards
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the east while the &pu:nuﬂm msled as an inter-
vening region. Harayu and Hatavati also are the
lands of the Ahur-worshipping Iranians according
10 the Zend-Avesta, How then could the Deva-
worshipping Aryans settle there without dislodging
the earlier inhabitants? Dr. Das has not thrown
any light on other intricate problems that would
arise if his theory were accepted, such ae, whether
the Vedas of the Aryan people of the Saptasindhu
mention the names of lskshaku, Mandhati, etc..
who were the inhabitants of Afghanistan or whether
the Vedas refer to the inhabitants of Alghanistan,
i.e., whether the Rigveda was sung in Alfghanistan
or in Saptasindhu. Mandhata Trasadasyu, etc.,
are Vedic Rishis, seets and patriarchs. Is it likely
that seafaring Aryans who could go so far ss
Egypt could not cioss the sea that existed just
to the north of the Vindhyas though according to
Dr. Das this sea was but a span of ** ghallow
water * 3 On which shore of this sea, according 1o
him, were the sites of places like Chedi and
Matsya which find mention in the Rigveda ?
Various other questions like these pre not solved
by Dr., Das.
315208
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From a perusal of the Persian literature, it
appears that sea voyages were forbidden to
these ancient Persians and the Shahino Shaho
Velbosca, the Lord of Persia, did not himsell go
to Rome but sent his brother, by land, to accept
the royal crown from the gracious hands of the
Imperator Nero though he- was invited by the
Iatter to do so. How could their kindred folk
and close neighbours—the Aryans—then cross
the sea? In many places of the Rigveda, there
are allusions to the sinking of the galleys  of
Vujjyu and it was for this dread of the sea that
sea voyages were not undertaken, The evidence
of the crossing of the sea by the flora and fauna
of a particular place dces not support, by itself,
the idea of cressing the sea by men. The Siwalik
ranges in the south of the Himalayas were formed
at a later time and therefore the water courses
that drained the Himalayas, i.e., the rivers Indus,
Saraswati, Yamuna, Canges, Comati, Sm'aju and
the Gandaki or Cogra existed before the formation
of the Siwalik hills. For this reason, these have
been given the name of * the antecedent river
system’” of the Himalayas by the geologists.
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The existence of the rivers presupposes the exist-
ence of river banks also. These banks might
not have been wvery high but Rik. 6. 45. 31 refers
to the high banks of the Ganges. As the rivers
Saraju, Gandaki, etc., existed so the lands on
their banks must also have existed and thus
there is no bar to the existence of principalities
like QOuadh and Videha and the conclusion
becomes apparent that there was no sea in those
regions,

In the Rig-Veda Rahugana Goltama was one
of the earliest of the Rishis and Sages. To four
generations of his family the Rigvedic mantras
or hymns were revealed. In the Satapatha
Brahmana, there is a narrative describing the
journey of Rahugana's son, Colama, to the banks
of the Sadinird or the Gandaki; alse, according
to a different version, as far as the banks of
the Karatoa in Bengal. This Gotama, the son
of Rahugana Rishi, ook with him a Kshatriya
chief named Videha Mathava and carrying the holy
spark of the sacrificial fire as far as the lands
watered by the Sadsnira, anointed the s=aid
Videha Mathava as the Lord of those lands.
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Videha Mathava and Mithi, King of Videha,
mean one and the same person: therefcre the
janapada of Videha or Mithila must have existed
even in lhe Vedic Age. The fact that the ancient
Aryans came frcm ouiside and then senled in
different parts of India does not take awsy or
minimise. the glory or impertance of these
lands.

The old theory that the Aryans of lndia came
originally from the lends near the Sumeru or the
Arctic regions is supported by the Sastras on good
reasons. lhe Vedas, the Puranas and ancient
history all describe Sumeru as the land of the
Devas. In Rik 8. 6. 29 it is stated that
the sublime Indra dwells in the north in an
entirely oppesite direction frem Kumeu in  the
south. Aitareya Brahmana 8. 14 refers 1o the
abcde of the Uttara Kurus which is inuccesible to
ordinary mortals. It iz situated 1o the porth of
Mount Sumeru. The Himalaya is not the shode
of the Devas. It is the place of Mahadeva and
Kuvera. The abede of Brahma, India and the
cther Devas was in Sumeru.  Vaivaswata Manu's
ton lkshaku and his descendants reigned in
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Sumeru—uvide Vishnu Purana, 2nd Part, | st Chapter*
i which the 2lst and the 22nd verses run as
follows :—With Meru in the centre the lands
arcund, were given to labrita. The Patriarch
gave o Ramya the lands bordering the Blue
Mountains. To Bhadrashwa was given the land
to the east of Meru. In the 34th chapter of the
Vayu Purana’ it is siated that Mount Meru is
surrounded on  four sides by other prosperous
lands—ibhe country of Bhadrashwa was to its east,
that ‘of Bharata was in the south, Ketumala to
the west and the Uttara Kuru was to the north
of this Meru. So also in the 12th Chapter of the
Matsya Purana® Devarat Bikukshi was the eldest
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of the hundred sons of lkshaku—Bikukshi himself
had hfteen sons who became the rulers of lands
to the north of Meru. It is also heard that he had
fourteen more sons who were said 1o be the lords of
the lands to the south of Meru. The eldest of these
was Kakutstha whose son was Sujodhana lverses
26, 27, 28.) The evidence of the Puranas cannot
be lightly brushed aside because these Puranas are
the storehouses of information about those ancient
times when the early Aryan sovereigns extended
their influence even beyond the Pacific Ocean.
From many of the Rigvedic hymns it can be
known that these ancient Aryans were abandening
their old habitations and trying to find new homes
for themselves. Rik. 1. 30. 9 refers 1o their old
homes. |.42. 8 expresses the prayer ‘' Lead us,
Thou, O Lord, to lovely lands of verdant green
and let there be no distress in the course of our
journey.””  1.97.2 refers to the devout offerings
of prayer for grant of pleasant fields and delight-
ful roads. 2. 27. 7 invokes the queen mother Adui
and Aryama to lead them safely through hostile
pﬁuple o vi:gin lands :Iﬁewhcrc. 3. 47.5 Prays
for new shelter. Rik. 4. 54. 5 asks for a dwelling
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place and 5.51.15 refers to their toilsome trek.
Rik. 5. 51. 13 alludes to the Lord as the bestower
of the domestic hearth, 6. 47. 20 alludes to the
prayer of a forlorn people who had lost their
moorings for guiding them to their proper destina-
tion as they had reached a dreary couniry devoid
of pasture in the course of their journey. 6.21.12
invokes the Lord in the hymn ‘' Be Thou our guide
in this perilous path.” 6. 51. 15 invokes the
Devas to protect them in their journey along the
roads. In 6.54. | we find the prayer * Show us
our way and our fnal resting place.” 6.25.9
prays for dwelling place. 6. 62. 2 is a praye for
leading them to cooling waters after passing right
across the desert zands. 6. 4. 8 invokes the Lord
1o lead them safely along roads uninfested by the
roving bandits. Rik. 6.20,1, 6.36.4, 6. 16. 18,
24. 6.45.23, 6.46.6, 9 hymns all refer to the
Giver of the dwelling house. 6.67.2 prays for
a house that could keep out cold. 7. 19.5 refers
to the nine and ninety places spread out for their
babitation. 7. 20. 2 refers to the principalities found-
ed for Sudasa. 7.37.6, says ‘' Thou art showing
this place as our sbode.’” 7.356. 24 wants the
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extermination of the people in whose lands they
had come to settle. 7.74.1, 5,6, 7.82.10,
7.80.6,7. 82. | pray for lands and houses. 7.90.6
hails the Lord as the hestower of dwellings.
7.100.4 describes the Lord as traversing this wide
earth so as to make it habitable. 7. 101.2,8.9. 1,15
are prayers for the gift?of suitable homes. 8. 50. 3
refers to Indra as the bestower of homes. 8. 70. 8
prays for the acquisition of lands of lower levels.
B.85.5 prays for peaceful homes. 8. 93, 10 seeks
His guidahce in finding a way through impassable
tracts. 8.4, 17, B. 6. 30 refer to the gift of home-
lands. 8. 18. 20 prays for houses and 9. 8. 8 for
lands to settle. 9, 85. B prays for the gift of lands
measyring four miles (Gabyuti—iwo croshas).
10. 25. B prays for lands and cultivable fields.

Dr. Das has quoted certain Rigvedic hymns to
support his theory of an encirclmg sea. Rik
10. 136. 5 certainly spesks about two seas but
these 1wo seas are meant for the eastern and
the western sky. In the Vedas the sky
is often mentioned as the sea in the space
overhead, vide Rik.9. 62. 26, 9. 97. 44, 9, 96.
19,9.95.4, 9.64.8, 16and 17. Rik.9.33. 6
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surely alludes to the four seas but here the
hymn is only a prayer for a shower of wealth in the
shape of copious rains from all the four seas, i.e.,
the four quarters of the sky. It does not refer 10
any earthly ocoject. In Rik. 10. 47. 2 the reference
to the four seas is only in allusion to the pervading
of Indra’s glory in all directions. Rik 10. 89. |
refers to the majesty of Indra as more sublime than
that of the widest sea. Rik. 1. 30, 18 speaks about
the fiery chariot of the heavenly Twins coursing
across the sea but it really refers to the gliding of
the chariot of the Aswins along the starry path of
the stratosphere in the blue sky. The waters of the
overhead sea referred toin Rik. 10. 96. 8 mean
the clouds in the sky. The map he has inserted
in his book, also does not show his ** encircling
sea.” The last place butlt by Ahur Mazda is
Ramkha or the river Russa which is said to be the
boundary line between the lands inhabited by the
worshippers of the Devas and the Asuras, that is
to say, in the north lay the lands of the Devas or
the ancestors of the Indian Aryans while in the
south was situated Asurastan or the land of the
Persian Aryans or Iranians.
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In the Rig Veda, a river bearing the name of
Russa, is mentioned in two places. The Russa of
Rik. 10.75. 6 is a branch of the Indus. The
other Russa is mentioned in Rik. 9. 41. 6 wherein
it is described as encircling Bistapa which is a name
for Swarga or the abode of the Devas. [n the
seventh Chapter of the Bhismaparvan in the Maha-
bharata, it is stated that the river Russa, emanating
from the Jambu juice of the Jambudwipa which
is situated to the south of the Blue Mountains and
to the north of Nishadha Range, flows to the
Uttara-Kuru after encircling the Sumeru peak.
This shows thut Uttara Kuru is in the north of
Sumeru—it cannat be thus placed in Tibet. If
Uttara Kuru is accepted as the home of the Aryans
and Aryanobijo in the south as that of the lranians
then this is the Ramkha of the Zend-Avesta. In the
thirtyninth chapter of the Aitareya Brahmana
Sumeru is described as the land of the Devas.
The river Russa falling into the Indus flows in an
easterly direction but this Russa of the Mahabha.
rata Hows north. The rivers, mentioned in Rik.
2.15.5 25 made to flow towards the north by
Indra, cannot be the Hi:malayan rivers Indus,
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Saraswali, etc., as they flow south. Though some
of the Vindhyan rivers fall in the Ganges after
taking a northerly course, none of them can be
identified with this river Russa of the old traditions
because the Vindhya mountain nowhere has been
said to be the abode of the Devas, as it is situated
in the Deccan. The river Oxus might be said to
be this old Russa as it also flows north but the
Russa of the Zend-Avesta issues out of the Elburz
ranges and it cannot properly be said that the
Elburz range is in the Pamir plateau. Besides if
the original Aryan home is placed to its east, then
it would be situated in Turan and nowhere near
the old Heptahendu of the Zend-Avesta and in
that case the Aryan homeland would fall in Central
Asia. Some western scholars have placed the
river Russa in Mesopotamia, but as the Aryanobijo
was situated in the Arctic regions, the Russa alluded
to in the Mahabharats, must be identified with the
Ramkha, Astronomical works like the Suryya-
Siddhanta. etc., also, have described Sumeru as the
land of Devas. Western scholars are of opinion
that people in the Paleolithic Age were nomadic in
l habit. In the Aitareya Brahmana there is a passage
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which says that in the Krita Age (Satya Yuga), i-e.,
in their earliest times, the Aryans were a noma-
dic race. pide verse 7. 15 of that book (&d
a9 ). This passage also may refer to
the wanderings of these Aryan tribes when they
had 1o abandon their Arctic homes in Sumeru due
to the deluge of snow which engulfed those lands
in a perpetual sea of floating ice before they found
 their final resting place—the land of their dreams—
their Promised Home in the holy land of Bharata
specially created for them by the gods who directed
their steps to this sacred country where the Aryan
genius was destined to blossom in its fullest glory.

1. CiviLizanon Axp CULTURE IN THE
VEebic AGE

Scientists have imagined four different stages
or periods of human progress: (1) the Bone and
the Stone Age, (2) the Copper and the Bronze Age,
(3) the Age of lron and (4) the Age of Cold.
Rik. 1. 84. 13 speaks sbout the forging of vajra
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from the bones of the great sage Dadhichi for
slaying Vritra with this weapon. Rik 1. 52, 8,
). 81.4,10. 96, 3 tefex 1o vajras made of on
while 10. 23. 3 menticns a golden vajre. 1. 56:6
alludes to the slaying of Vritra with stene. 1.172.2
speaks about weapons made with stene. 4. 30. 20
refers to a stone-built city. 7, 3.7, 7. 15. 14,
8. 100. 8 allude to iron-built towns, Rik7. 831
alludes to baltle axe, 6. 47. 10 speaks about bow,
ariow, quiver as weapons made of iron; 5. 52, 6,
5.57.2,6.27.6, 6.3.5, 6. 43. 11 and 12 refer
to iron missiles, javeling and swerds. 3. 30. 13
and 4. 6. 3 mention axes; 5. 33, 6 alludes to silver
coins while 5. 27. 2 refers to gold coins. 4. 37, 4,
5.19.3,8. 47. 15 also allude to (Niska) gold
coins: 7. 56. 13 speaks about gold bangles and
necklaces. 4. 34. Q refers to armours while 4. 53. 2
refers to golden breast-plates; 5. 53. 4and 5.54. 11
mention gold necklace; 5. 58. 2 mentions
bangles; 2.34.3, 5.54. 11 speak about gold
head-gears, and 5. 57. 7 alludes to helmets. 9. 56.
2 alludes 1o the cusiom of adorning the bride with
Ene crnsments when she was given over to the

bridegroem. 4. 2. B ispeaks sbout & horse with
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gold accoutrements and 1.30. 6 speaks about
gold chariots. 1. 122. 14 refers to gold ear-
rings while 5. 30. 15 mentions about the gift of ten
gold vessels. 4. 32. 23 refers to the gift of vessels
full of gold. 1. 25. 13 refers to dresses made of
gold. 1. 31. 15 and 1. 140. 15 mention the use of
armours. |. 168. 3 mentions wristlets and karlans.
2. 39. 4 speaks of plate armour. 6. 47. 27 refers
to chariots covered with (he hide of the bull.
6. 48. |8 mentions sheaths of hide or skin. 3.53.19
and 4. 2. 14 mention wooden chariots. 6. 3.4
refers to the melting of gold by goldsmiths while
5.9. 5 speaks about the bellows made of skin
used by ironsmiths. In 6. 44. 24 the Dasajantra
Utsa is mentioned. 6. 47.29, 2. 34, 13,2.43.3
hymns describe various musical instruments like
the vina (lyre), the dundubhi or the war drum
and korkari, etc. Thus it can be perceived that in
the Vedic period references are found about the
co-existence of all the four stages of civilization,
¢.2., the Bone and Stone Age, the Copper and the
Bronze Age, the Age of lron and also that of
Gold. Rik. 1. 21.5,1.166.9, 10.71. 10, etc..
allude’ to councils and popular assemblies while
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4. 4. | describes the king and his mimister niding
an elephant.

Some are of opinion, that the highly spiritual
philosophy expounded in the Upanishadas, have ori-
ginated from the Kshatriyas and that the Brahmans
took it from these Kshairiyas. They base their
opinion on the strength of a verse in the Gita that
** this noble truth known to the patriarchs (or royal
monks) from generation to generation has been
forgotten in course of time™ and also on the
evidence of the Upanishadas that Aswapati the
king of Kekaya, Prabahana Jaibali, the lord of
Panchala, Janaka, the king of Videha; Ajatasatru,
king of Kasi, Chitra Gargayani, etc., were Kshatriya
princes,

The docirine of the five fires' (Panchagni
Vidya) propounded by Prabahana, king of the
Panchalas (Chhandogya, V, 3-10) is not the same
as or identifiable with the Knowledge Absclute
(Brahma-Vidya). It is controverted by the fact that

' In explainmg the Cyele of Creation—Jiva is to pass
through 3 principles (Fire) —(1] Dyaus (the heavenly space/,
2) Rains, (3) Easth, (4) Male Energy or Sperm. (5]
Female Energy (Ovum).
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Draupadi, Dhrishtadyummna, lkshwaku, Mandhata,
Agastya, Vasishtha, Suka, Drona and others were
bomn without the medium of the ffth fre, Yoshit-
agni, i.c., the female energy. Draupadi and
Dhrishtadyumna did not enter or take recourse to
the fourth fre—the male energy either.
The Vaisvapara Vidys, i.e.. the doctrine of
Vaisvanara, the Universal Self, propcunded by
king Aswapali, the son of Kekaya (Chhandogya, V.
[1-18) is merely the worship of the cosmos (Virata)
endowed with '*seven limbs "™ and so, finite or
subject tolimitation. Ajatasatru discussed Sampad
Upasana or worship of one God.

The theory of Prajna, i.e., Self in its state of
Sushupti (dreamless slumber) as inculcated by king
Ajatasatru is a theory of the Self qualified (Kaushitaki,
IV, 19-20) and it is for this reason that the Prabha-
kara Mimansakas hold that the Self is in jtself, an
unconscious entity while the Bhatta Mimansakas asser
the view that it is both censcious and unconscicus.

* Heaven, sun, air, water, sky and emrth conceived
tc-r.p:ctiv::h‘ as the (1] head, (2} eye. (3) wital breath,
{4) kidney. 15) middle part of the Ledy, 6) right feot
and {7} |eft foot.
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The assumption that the Upanishads (Brahma-
vidya) omginated from the Kshatriyas is thus
absolutely groundless. Some have concluded that
the sage Viswimitra was a Kshatnya from a
superhcial study of the Mahabhirata and the Puranas
written for the use of women, Sudras and low
ignarant Brahmins who were not eligible to listen
to the recitals of the Vedas. (Vide Bhagavata
Purana, |. 4.) Both Viswamitra and Vasishtha are
the sacrificial priests of king Tritsu Sudisa. (Vide
Rik 3. 53. 79 and 7.80.4.) It must be observed
very particularly that Viswiamitra, his father Gadhi
and his grandfather Kusika, together with his
sons and grandsons like Madhuchchhanda, Jeta
Aghamarshana, and others were all Rigvedic
Rishis. In the Aitareya Brahmana Viswamitra
appears as the priest of king Harischandra of the
lkshwaku clan. In Rik 3.53.24 Viswimitra has
described himself as a son of Bharata. According
to Nirukta, Bharata means followers—Upasakas
(worshippers) of Agni named Bharata. Bharata is
another term meaning Agni or Fire, e.g.,

s zfawrhn =ff s ===
Is it mot therefore rather far-fetched to assume
4+—I15208
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that he was a Kshatriya? The Rigvedic Rishi
Sunahshepha (who was a Brahmin lad belonging 1o
the Angira Gotra or clan) had not become a Kshatriya
though he was reared up by Viswamitra. His
son Yajnavalkya, the sage, &also was not a
Kshatriya. Brihaspati of the great family of the
Angiras, and his son Bharadwija and Atharva
and his son Dadhichi and Brihaspati’s' nephew
Dirghatama were Vedantists and Brahmins, The
Madhuvidya—the Lore of Bliss—and the lsa
Upanishad also Rik 1.114 of Dirghatama had
not come from the Kshatriyas. They are the
first propounders of Monistic Philosophy, The
doctrine of Pure Monism is to be traced to the
philosophic truths as explained in the Upanishads
and the quintessence of this divine wisdom is to
be found in the two noble expressions—=% Fgnfm
*“l am Brahma'" and #=@f ' Thou art That."
The seer of the hrst is the sage Vimadeva of
the Gautama family. Rihugana and his son
Gautama are Rig-Vedic Rishis. This Brahman
Rihugana Gautama established a Kshatriya
chieftain named Videha Mathi as King of Videha
on the banks of the Sadanira. (Vide Satapatha
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Brihmana). The Tenth Mantra of the dth
Brahmana in the Istchapter of the Brihadaranyaka
Upanishad says :—a%an T=ag qTEza WiAaere
s waafn Afggwants 4 U9 AW aFRTIA
5 v w5 wata1 “‘ Thus realising the Brahma
within himself, the sage Vamadeva asserted that
he was Manu and that he was the Sun. Thus,
1o him, who knows and realises his essential being

with Brahma—the Supreme Soul—the entire
aniverse becomes one with himself.””

This Brahman Vamadeva is the Rishs of the
entire fourth Book (Mandal) of the Rigveda. The
Rishi of the other sublime saying ** Thou art that""
is the great sage Uddslaka Aruni one of whose
disciples was the great sage Vajasaneyi Yajna-
valkya (Vide Brihadaranyaka 6.3.7) and his other
disciple was Kusurubinda who is a Rishi in both
the Sukla and Krishna Yajurvedas, He received
the Brahmavidya—the Knowledge Absolute {rom
Lis father Aruna. [his occurs in the Chhin-
dogya Upanishad 3.11.4. Thus Brahma spoke
about it to Prajapati and Prajapati to Manu and
Manu spoke about it to his children. So the father

41594
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(Aruna) spoke about Brahma to his eldest sonm
Uddalaka Aruni. Who are the **children”
referred above, to whom Manu imparted the
Bramhavidya ? The Bhagavat Gita sgays it is
lkshaku to whom Manu spoke about this. But
m Rik 1.114.2 Kutss of the Angis famuly
speaks of Manu as the father. In 1.80.16
Rahugana Cautama alludes 10 Manu as the father.
In 2.33.13 the sage Critsamada of the Bhrigu
clan calls Manu as father. [n 8.30.3 Vaivaswata
Manu also calls Manu by the name of father,
The Prajapati Swayambhuva Manu (the First Manu)
18 the father of all and not a Kshatriva. That
Rihugana Gautama was a Brahmin is known to
all. The various monistic mantras of Rahugana
Gautams, e.g., Riks 1.91.6, 7 and B which begin
as WYIWT WaEa | Afnr carries the blissful fragrance
of the Lerd,™ ete., or Rik 1.89.10 (wfefaet:) which
sees the one eternal soul in everything, have been
discussed in the chapter on the teachings of the
Vedanta. The Rishi of the sublime saying ** Thouy
art That'', the Sage Uddalaka Arum, also belongs
to the Gautama Gotra er family, The
mantra of the Chhindogya Upanishad 6.3 as
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revealed to him, viz., By knowing whem, zll
that has not been heard, is heard, all that is
not thought of, is at once thought out, and all
that is not known, becomes known al once,”” has
been taken by Badariyana Vyidsa as a propesibon
which he wanted to establish in his Vedanta-Sutra.
Even if the great sage Yajnavalkya is considered
to be a Kshatriya, yet it still must be admitted that
he got his lessons in the Brahma-vidya from this
Brahmin Uddalaka Aruni. That this sage Udda-
laka Aruni was a Gautama Brahmin is clear in the
Chhandogya and the Brihadaranyaka Upanishads.
(Vide Chhandogya 5.3.7 and Brihadiranyaka
6.2.8).

In Kaushitaki 1.] we find the expression
**Aruni was told.”" Nachiketa of the Katha Upani-
shad is the grandson of this Uddalaka Aruni.
It is needless to dilate on this point any further.

Many persons believe that the elaborate rituals
and the display of pomp in the sacrificial cere-
monies like the Aswamedha, etc., were nol current
in Vedic times but originated in later periods under
the influence of the Brahmins. This idea also is
quite mistaken. The performer of many Aswa-



54 VEDIC CULTURE

medha sacrifices—king Bharata—gave the name
Aswamedha to his own son.—Vide Rik 5.27.4
and 8.68.6. In Rik 10.61.2]1. Manu's son Nava-
nedishtha describes himsell as the son of an Aswa-
medhayijin, i.e., as the son of a performer of the
horse-sacrifice. In Rik 5.27.6 the aforesaid King
Aswamedha is described as desirous of performing
an Aswamedha himself. Rik 10.173s. alludesto a
Rajasuyn sacrifice and the lavish gifts distributed
by the overlord Abhyavarti in his Aswamedha
ceremony are described in Rik 6.27.8. Rik 8.25.8
speaks about the ancinting of the Kshattriya chiefsin
their lordships. Rik 3.53.11 alludes to the instruc-
tion of the great Sage Viswamitra that the sacri-
hcial horse meant for Horse sacrifice (Aswamedha)
of king Sudisa should be released while 1.162s.
describes an Aswamedha Performance itself. In
Rik 1.32.3 a sacrificial ceremony known as the
Trikadruka sacrifice 1s mentioned while 1.20.7 refers
to various sacrificial ceremonies such as the Sapta
Soma, Sapta Havih and the Sapta Paka sacrifices.
In 1.34.1 there are instructions for the proper
observances of (Pratahsavana, Madhyandina Savana
and the Sayam Savana) the early morning, midday
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and evening ceremonies of extracting the Scma
juice for sacrificial purposes. Rik 1.80.9 refers to
{wenly priests partaking in the ceremony while
3.7.7 & 8 speak about sixteen such priests. Riks
1.110.4, 5.44.7, 6.36.1 and 10. 62.1 allude to a
stupendously elaborate ceremony that lasted through-
out the whole year. It has already been mention-
ed before that the Navagva and the Dasagva
Angiras completed their sacrifices in nine and ten
calendar months respectively. In many places
there are allusions about the Saptahotas (Seven
invokers).

Some western scholars are of opinion that the
Indian Aryans got the idea of the Zodiac and the
names of the stars and planets from the Chinese or
the Greeks. Steeped in their class-pride of racial
superiority they made this assumption either because
they could not tolerate the idea that the ancient
Indians were infinitely more advanced in all respects
than their own ancestors of because they wanted to
show off their own achievements to the Indians who
form a subject race to-day and then to create a sart
of inferiority complex in them by belittling the
ancient glory of their ancestors. In Rik 7.75.5 is
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mentioned the names of the Chiua end the Maghi.
Rik 3.32.2 names the Mrigesrs (Gabasira of
the Vedas), the Manthi (Bisakha of modern times)
and the Venus (the Sukia) graha. 5.54.13 alludes
to the Tishya and in Rik 10.85 such names of
the stars as Agha (Magha) and Arjuni (Falguni),
etc., occur (WHTH o7 ATAisAAn gEwA).  1.24.9
mentions the name of the Satabhisha and the name
of the constellation of the Great Bear (the Riksha)
is found in the tenth Mantra. 1.161.13 expresses
the name of one particular star now known as the
Dog-Star by precisely the same term, the Svanam
{the Dog). In 1.162.18 twenty-seven stars with
seven planets have been named as 34 horses
figuratively,

So it can undoubledly be said that“these names
of the stars, etc., come from the Vedic times. In
Rik 1.164.11 and 1.164.48 there is a mention of
the twelve signs of the Zodiac. Rik 4.33.7 refers
to the twelve Dyuna or the twelve rain-giving stars,
It can be seen that the Ancient Hindus had a very
advanced knowledge of Astronomy in those times,
As for example Rik 1.35.6 speaks about the Meon
and the other planets taking up their positions in
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the vast space of the Solar System. 10.110.9 says
that the earth was formed out of the sun.—Vide
also 3.19 | and Z of the Chhandogya Briahmana.
Rik 10.149.1 & 2 describe the sun as preventing
the displacement of the carth from its orbit by its
force of gravitation. The motion of the earth is
indicated by Rik 3.30.9, 5.32.9, 5.84.1,7.353,
etc., while 9.82.4 tells us that the moon origin-
ated from the earth. Rik 1.105.1 speaks about
the moon as full of water while 1.84.15 says
that the rays of the sun are reflected in the
moon, Rik 10.80.1 describes that ebb-tides and
fow-tides are all due to the influence of the
moon, [.164.12 refers to the periods of six
months known as Uttariyans and Dakshinavana
when the sun remains in the northern and southern
Iatitudes. In Riks 1.25.8, 1,164.18 lunar months
and Adhimasas or Malamasas are described.
Rik 2.36 divides the year into six seasons, ¢.g.,
Madhu, Madhava, Sukra, Suchi, Nava and
Navasya: [.164.2, 1.164.48, 4.53.5 reler to
three seasons while 1.155.6 speaks of four seasons.
In Rik 1.164.12 and B.72.7 there is an allusion
about five seasons. Rik 1.95.3 describes that the
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seasonal changes are due o the sun and Rik
10.124.3 alludes to the **Performer of Sacrifices
in different seasons, "’

In 1.164.48 and 1.55.6 the year is computed
to be of 360 days. Riks 5.40.5 and 6 describe
the solar eclipse and state that solar eclipses
can be observed by means of telescope-like
mstruments known as the Turiva Brahma Yantra.
Riks 1.92.11, 1.24.2, 8.62.9, 9.12.7, 10.72.3,
10.140.6 allude to the two methods of
computation of Time, eg., Daiva Yuga and
Manushya Yuga. In Rik 10.85 there is a
description of the various rituals and customs in
wedding ceremonies and  the gifts of wedding
presents on the occasion of the marmiage ceremony
of Suryys. In describing these gifts fine dresses,
chariots and carts, banners and flags, gold-bags
and coffers, canopies, equerries and message-
bearers, slaves and slave girls and others, are
mentioned. All these show that society had reached
it fullest state of prosperity and development—its
fourth or golden age.

In the Vedas there are many allusions about
the Sudras or the Disas. Who are these Sudras
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and Dasas? The Aryans were people with
sacrificial rites, whereas the Dasas were not (vide
Rik 6.22.10). From 5.12.5 it can be observed
that some had abandoned the fire-worship but
later on took to it again. 8.51.9 describes both
the Aryans and the Dasas worshipping Indra.
Rik 6.45.31 describes that a Rishi named Sanju
received gifts from a Pant named Babri while mn
8.46.32 is described the acceptance of gifts from
Ballutha, the Dasa. In Rik 4.51.3 the Panis are
described as non-bestowers of gifts, i.e., not devot-
ed to performances of sacrificial ceremonies ending
in the bestowal of oblations and gifis for the
Devas and the Brahmanas. In Riks |.182.3 and
1.184.2 there are invocations for the annihilation
af the Panis. When the devas and the non-devas
settled down in peace side by side in the same
country, vide 6.47,.20, these Dasas were undoubt-
edly ranked as the Sudras and so they had no right
or use in Vedic worship. W@l 3 T%: WAl 70 0%
(Tai. Br. 3.23.1) %sht § o9t 7o wa&n T
(Tai. Br. 1.2.6.7). The prevalence of the caste
system or Varnasram, i.e., division of the people
into four Varnas or castes is indicated by the
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following hymns. The Brahmin or the Priestly,
the warrior castes or the Rajanyas, i.e., the
Kshatriyas are mentioned in 3.368.3, 3.38.5, 3.59.4,
4.42.1, 4.50.9, 5.27.6, 5.34.9, 5.44.10, 8.22.7,
8.25.8, 10.66.8 and 1.108,7. InRik 8.5.38 the
bestowal of ten subject-kings i gift is mentioned
in connection with the sacrificial ceremony of
Kosu, king of Chedi. In the Rigveda, the
genealogy of Bharata, son of Dushyenta, is shown
to the 7th or Bth generation. This genealogical
table has been given in a later chapter. Five
generations of kings like Mandhata of the lkshwaku
clan also are mentioned in the Rigveda. The
exislence of the priests is also indicated in 1.1,
and other hymns. Rik 10.98.7 refers to Devapi
who was the priest of king Santanu. Many
families of the Rishis included four or five gene-
rations of seers of the Vedic mantras, The
Vaisya caste is indicated in Rik 8.66.14 which
tefers to the usurious merchants. The sea
voyages of these merchants, for purposes of trade,
are proved by Riks 1.25.7, 1.46.8, 1.483,
1.56.2, 1.116.3 and 5, 10.1159, 10.156.3 and
4.55.6, etc. The wvarious subdivisions of the
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different castes, are also mentioned. Rik 5.9.5
alludes to the blacksmiths and 6.3.4 speaks of
the goldsmiths. 10.10.6 refers to the weavers,
10.97.6 to the physicians, 10.106.10 to the
labouring classes, while 9.112.1 and 2 refer to the
carpenters, physicians, ironsmiths, etc.

It is suggested by many persons that in the
Vedic Age the art of writing was unknown: hence
the Vedas were committed to memory and thus
handed down orally from generation to generation
but Riks 6.53.7 and 8 clearly refer 1o the existence
of a script, vide “'Ankha Kikira Krinu.”
Rik 1.164.24 speaks about the composition of
the seven metres by arrangement of the letters
of the alphabets. Letters of the alphabets are
mentioned in Rik 10.13.3, while n Rik 1.112.2 @t
is stated that in order to get education, pupils stand
before their preceptors who were adepts in the use
of sentences. In Rik 4.20.8 Indra is invoked as
the leader of culture and education while 1.142.8
relers to learned disciples. Rik 5.42.4 prays for
scholarly sons while 1.8.6 refers to Brihmanas
engaged in the acquisition of knmowledge. Rik
I.18.7 expresses the idea that the sacrificial cere-
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mony performed by the learned is conducive to the
expansion and sublimation of their mental faculties,
Rik 10.71 sukts is about the learning of lan-
guagesand the Knowledge Absolute, while in its 9th
mantra it is said that those who leam uncultivated and
impure language, ignoring the acquisition of a cul-
tured or refined style, areonly fit to drive a peasant’s
plough or the weaver's shuttle. lrrigation channels
for public utility services are mentioned in 10.105.1,
bridges in 7.65.3, sinking of wells in 10.25.4,
while tanks and temples are mentioned in 10.107.10.
Rik 2.41.5 speaks about the thousand pillared
palaces while houses made of three metals are men-
tioned in 6. 46. 9. Halls supparted by thousand
pillars are alluded to in 5.62.6, 4.5.1 and 1.166.9,
catering of food in rest houses is mentioned in
Rik 10.101, sukta, Arrangemenis providing artificial
reservoirs and tanks for the supply of drinking water
for men and animals, provisions of pasture lands,
elc., are also indicated. Laying down courses for
horse-races is mentioned in 9.97.20 and 10.156.1
while 4.32.23 speaks of stages set with marionettes.
So race-courses and theatrical stages which occupy
so great @ place in modern civilization also existed
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at that time. The achievements of the ancient
Aryans in the pursuit of spiritual advancement will
be related in a later chapter. It is also superfluous
to write anything about the condition of female
education in India at that time. Mamata, Ghosha,
Vagambhrini. Apila, Romasa, Ratri are the names:
of some of the ladies who are held in esteem as
the seers or Rishis of the Vedic mantras. In
Rik 10.102 a lady named Mudgalan: is said to
have fought valiantly in a battle, seated in her war
chariot, In later times highly spiritual ladies like
Maitrey:, Gargi. and others also must have been
highly educated.

Itis not out of place to discuss about Indra
whose worship led the Deva-worshipping Aryans
to separate from the Ahura-worshipping Iranians.
Who or what was this Indra of the Vedas ? Was
it only a force of blind nature, clouds, thunder
or "something else 2 It will not be out of place
to give here some indication of this in the following
passages \— )

Indra is Eternal and All-pervading—Rik 5,33.6.

Indra takes form in the world and bives in bl;s:l
or eternity—3.38.4.
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Indra reveals Himself in various forms through
his Maya—3.53.8, 6.47.18 and 10.54.2

Indra onginates the Sun, the Dawn, the Earth
and the Fire—3.31.15 and 3.32.8.

Indta is the Father—also the Mother is He—
8.98.11.

Indra is the Divine Halo that cheers and hear-
tens—2.27.11 and 14.

Indra is the Hala of light—10.54.6 and 1.57 3.

Indra is transcéendental. The Universe with iis
sky and the earth cannot enclose Him.—10.27.4,

Indra iz n every man.—10.43.6
Just as the spokes are embedded m the wheel
8o is the Universe indented to Indra—1.32.15.

This earth covers only a fraction of the sides of
Indra—3.32.11.

The adoration of all the various deities is nothing
but the adoration of Indra Himseli—1.7.7.

The senses of the Devas, the Yakshas, Gan-
dharvas, the human beings and the animal-world
are the senses of Indra Himself—3.37.9.

The world does not exist beyond the great
lndea—2.16.12.

Indra is knowledge—1.100.12 and 1,102.6.
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Indra is the Lord of Heaven—3.45.5.

The Divine Indra is greater than all that is
greal—3.46.1.

Indra preserves the good and destroys the evil—
3.46.1, 1.54.7 and 1.165.6,

Indra is the sun—1.5.6 and He Himself is
Vishnu.—9.63.3.

Maya (lgnorance) gathers herself in Him (Indra)
at the (Pralaya) close of a cycle of creation—
10.22.11,

From all this it can be sesn that Indea alone is
the One Eternal God.

The various deeds performed by Inda as
Avatars are mentioned in the Rigveda.

Indra has four Asuryyadeha Rupavsuha (Rik
10.54.4.). Indra is Vasava who dwells in every
body as the innermost Spirit or He is the Visava
in whose divine body dwell all created beings
(Rik 3.38.4, 8.94.2,9.96.18, 10.43.6, 10.55.3 and
4: 5336, 3573, 2.16.2 and 10.54.6.). Indra
receives the faming Discus (9% from the fre
as manifested in the sun. (Rik 1.75.4, 4.28.2)
He cuts off tha head of the Dasyu with His Discus
(¥m). 8.96.9. Indra shatters the cart, 4.30.10,

5—i5208
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10.73.6. Indra slew the demon-woman who was
about to kill him (Rik 4.30.8). When Kushava
swallowed him up Indra extricated himself by
piercing his body (Rik 4.18.8,). Indra slewin a
swamp the Serpent (Ahi) in the guise of Vritra.
(Rik 8.36.1 and 4, Rik 2.11.9.). Indra holds aloft
the hill, he moves the hills from place to place and
pierces  their sides, (Rik 6.18.5, 2.12.9, 4,16.8.)
Indra is fond of curd and thickened milk
(Rik 9.68.8,9.39.1.). Indra forms milk m the body
of the cow (Rik4.58.4.), Indrais the lord of the
cows (Rik 4.30.22, 10.11.3.), Indra rescues and
recovers the cows stolen by Pani iRik 3. 44. 5,
8.36.2, 1.33.10,). Indra put Vritra to death with
the help of Vishnu (6.20.2.). Indra is the holdes
of the celestial conch Panchajenya (Rik | 100.2.).
Indra is the winged-one (mamm ) (Rik 1.164.46.),
In Indra’s navel rests the Universe (Rik 10.82.3.).
{ndra is the Creator of the world (Rik 1.61.7.
Rik 3.32.5). Indra is called by the name of
Hari (Rik 8.9.3.). He is also called Govinda
{Rik 1.82.4, 10.103.6.). Indra is Vishnu (Rik.
9.63.3.). Indra the foe of Vritra, is the slayer
of Namuchi. Indra is hit with an arrow by
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Vyamsa (Rik 4.1.79.). Ilndra’s friend Arjuneya
 Kutsa is a great wamior (Rik 4.16.10, 5.101.9.).
Indra is the seventh among the Adityas. Indta
laid down the sacrificial procedure (Rik 10.49.1.).
Prayers addressed to all the deities are only prayers
unte Indra (Rik 1.7.7.). The festivals in con-
nection with the autumnal Full Meon are the
celebration of the preparations for killing Vritra
(Rik 2.12.12, 4.19.3).

Some of these are also found to be associated
with Krishna of the Purinas,

In the Second Brihmana of the fourth chapter
of the Brihadiranyaka, it has been said that Indra
18 the Purusha in the rnight eye—the Atman—
the Purusha in the left eye is Virat his consort
and their meeting place is in the heart.

Just as He takes a new form and nourishes it
in a f{eminine body so does He hold and nourish
the three worlds—the Bhu, Bhuva and Swa™—
the earth, the space and the heavens above, in
the Virat body where dwelleth the entire universe
and all the devas, men and birds with all other
created beings. This Virat state, also, 15 not
the Ulimate Reality but is the product of His
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Mays. He alone exists—the One, Indivisible and
Absclute Reality.

ll.. THE VEDIC RISHIS

In the following pages a description is given
of the famous Rishis whose names occur in the
Vedas. Riks 1.89.3, 1.96.2, 1.175.6, 1.176.6,
2.36.6, 4.18.7 and 6.67.10 allude to the most
ancient (earliest) mantras known by the name
of Nivid. The antiquity of these nivids is
indicated by the use of the word ‘Purvays,” ice.,
old—of ancient times, eic. The seer or Rishi
of the Nivid Rik 1.96.2 is Ayu, Inthe same Rik
it is found that the Great God created the human
species (WA 741 ) as He was propitiated with
the ancient adorative hymns of Ayu. Sayani-
charyya the commentator of the Vedas considers
these Ayn and Manu to be ome and the same
person. In the Rigveda the word *Ayu' is used
in different meanings. As for example, in Riks
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1.162.1 and 5.41.2 Ayu stands for Vayu (wind).
In Riks 1.178:1 and 9.67.8 Ayu means Indra.
In Riks 1.53.10, 2.14.7, 6.18.13 and B.53.2 the
term Ayu refers to Aila the son of Pururava.
In Riks 8.15.5 and B.52.] Awyu and Manu are
both mentioned. In Riks 1.122.4 and 2.4.2 Ayu
means men—those sprung from Manu. In some
other places Ayu meant life, From the passages
like 3% ®awA (the Devas sprung from Manul);
#ATgE (the offsprings from Manu), ®RuTs: Waea
WTFF! Sits (offsprings of Ayava and Manusha) in
Rik 1.43.1 and from 1.68.4 and 1.60.3 respective-
ly, it can be known that the human ‘species have
sprung from Manu. The word Manava (men) is
derived from Manu. Kutsa of the Angira clan is
the Rishi of Rik 1,114,2.

Rahugana Gautama is the Rishi of Rik 1.80.16,
Rik 2.33.13 has Gritsamada Bhargava for its Rishi,
while Vaivasvala Manu is the seer of Rik 8.30.3.
In all these mantras Manu is referred to as the
father, He is so named because he meditated on
the thought that there should be creation. He is
known as the primeval (Swavambhuva) Manu the
first who sprang from Brahma. There isa referénce
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to four other Manus in the Rigveda besides this
Swayambhuva Manu, viz., Vaivasvata, Apsava,
Sabarni and Simvarana.

So, in the Rigveda there are five Manus.
According to the Manusamhita there are seven
Manus—Swayambhuva,  Sarochisha, Outtami,
Timasa, Raivata, Chakshusha and Vaivasvata.
Besides these there is a reference in the Puranas to
seven Savarni Manus. Chakshu the son of the
Rigvedic Apsava Manu is the seer of mantras
4-6 in 9.106 Sukta of the Rigveda. It is notl in
proper grammatical form to derive the word
Chakshusha as being the father of Chakshu. It
will not be unreasonable to suggest that this first
Manu—the Father — introduced certain rules of
conduct for the beneht of men. In Rik 8,303
Vaivasvata Manu says “‘Let us not deviate from
the path chalked out by Father Manu,” Rik
B.63.1 describes that this Primary (primordial,
first) Manu got these rules of conduct from the gods
as the means of attaining the Indraloka or the
heayenly region. In Rik 1.36.10 the devas are said
to hold the sacrifices for Manu. Rik 1.31.4
describes that Agni spoke te Manu about heaven
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(Swarga). In Rik 1.36.19 Manu is said to kindle
the sacrificial fire for different men. In 2.20.7
Indra is gaid to have created the earth and water
for Manu. In 10.46.9 Malarisva and the devas ex-
tended the sacrifices for him. In 1.128.2 Matarishva
is said to have brought the holy flame of fire
for him from Parivata. In Rik 4.26.4 Supama
bnings the Soma for Manu to frighten the Devas.
Probably this is the origin of the Paurinic tale of
taking away the heavenly nectar by Garuda from
the custody of the Devas. Rik 10.100.5 invokes
the divine, excellent-minded patriarch Manu the
Father to be blissful. Rik 3.21.1 states that fire is
being kindled as it was done by Manu. In Rik
7.2.3 there is the injunction—""waiship Fire which
had been ignited by Manu. 10.73.7 says ** Thou
hast opened up the path to the abode of the Devas.””
Rik 10.49.1 alludes to the fact that Indra laid down
the procedure of sacrifice. In Rik 1.31.11 the sura

TR FATE Al

‘{He) created Ida (speech) which governs men'—
lays down that procedore according 1o Ida is to
be adopted for the guidance of men. The term
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Ira (Ida) or lla has been used in different senses
in the Vedas. InRiks 1.13.9, 1.40.4, 1.142.9,
1.186.1 and 7.44.2 Il5 is referred to as the illumin-
ating (like unto the fire) Word (the deity of speech).
Il is the pure Word in the earth, Bharati is that
in the space above, while Saraswati is the divine
Word in heaven: just as in the Kena Upanishad,
Hammavati Uma is represented as the Word or
presiding Deity of the Knowledge Absolute, so [la
is said to be the Word, i.e.. presiding deity of 1he
procedure of Deva worship, or forms of prayer.
The procedure or holy injunction which had been
revealed to Manu, the Father, by Indra and Agni
is known by the name of lls. Ils, also, like Uma,
is regarded as a daughter of the Prajipati Daksha.
(Vide Rik 3.27.9 and 0,

It is about this Manusamhita or Code of Manu
that Mantra 2.2.10.2 of the Krishna Yajurveda en-
unciates that "*Whatsoever has been said by Manu
1s wholesome™., 27 § fory wawwzq Az #wsq
It cannot be, therefore, said that Manusambite =
not authcritative—because it rests on the authority
of the Vedas. The word lls also stands for the
earth and if Rik 2.20.7 refers to lHavrita Varsha
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then the rules and procedure prevalent in llavrita
Varsha may he called by the name of [lz. Though
Manusamhits in its present form is a later com-
pilation yet there is no reason to think that it does not
follow the criginal. In its present form the Manu-
samhita is dictated by the great sage (Maharshi)
Bhrigu. [t is therefore looked upon with suspicien
by some people. But this suspicion cannot
stand on rteason because it was only when Manu
asked his disciple Bhrigu to narrate the Manusambhita
that Bhrigu recited it just as Vaisampayana recited
the Mahabhirata when he was ordered to do so by
his preceptor Viyzsa. The only thing to be decided
here is to ascertain the identity of this Bhrigu.
According to the Vedas, next to Manu, the cldest
Rishis are Bhrigu, Angire, Atri, Atharvan and his
son Dadhichi and as such, they are worthy of
venezation just as a man venerates his father. This
can be known from Rik 10.14.6 wfyra = fosan
waET wasETA 3oE ' | About these Bhrigus
due discussion will ke made later on.  Vaivaswata
Manu is a famous name in the Purénas. Manu is
the Rishi of Sukias 8.27-31 of the Rigveda.
Apsava Manu is the Rishiof Sukta 9.106. His sen
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Chakshu and Chakshu's son Agni also are the
Rishis of Sukia 9.106. In Riks 10.62.9 and |0
is found the Dana-stuti (gift-hymn) of Savarni
Manu. Samvarana Prajapatya who is the father of
Samvarana Manu is the Seer of Suktas 5.33 and 34.
In Rik 8.51.1 there is an allusion of Simvarana
Manu. In Rik 9.10] the Seers are Samvarana,
his son Manu, Manu's son Nahusha and Nahusha's
son Yayati. Accordingly, it is seen, that Yayati
does not belong either to the solar or to the lunar
Iace.
In the 70th canto of the First Book of the
Ramayana, it is stated that Ambarisha of the
solar race had a son named Nahusha. This
Nahusha was the father of Yayati, Yayati was
the father of Nabhiga who was the father of Aja
who was the father of Sri Ramachandra’s father
Dasaratha. So Nahusha is the great-great-great

grandfather of Rama. In the Mahabharata and the

Puranas Nahusha is the son of Ayu who was the
son of Aila Purirava. Hence he belongs to the
lunar race because Purirava, is the issue of
Chandra’s son Budha and [la. Nahusha,
Yayati and the latter’s sons Yadu, Turvasu, Anu,
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Druhyu and Puru are famous names in the
Rigveda. There are extensive references to them
in various places. In Riks 10.63.1 and 1.31.17
the name of Yayati is mentioned. About Nahusha
Riks 5.73.3, 1.100.16, 7.95.2, 7.6.24, 1.31.11,
991.2 and 10.49.8 can be refeared to. In
Rik 131.11 the adjective used is ®Tad (Ayave
pertaining to Ayu) but Sayanacharya has used
it to mean Manave (pertaining to Manu). In
7.95.2 the kingdom of Nahusha ia placed on the
banks of the Saraswati. Navanedishtha the son of
Vaivaswata Manu is the seer of 10.6] and 62.
Another son, Saryyati, is the Rishi of 10,92, In
the Aitareya Brahmana, it is stated that Bhrigu's
son Chyavans anointed Saryyiti at the time of his
caronation as emperor. [lhere is an allusion 10
him in Rik 1.112.17. His son Saryyata's name
is found in Rik 1.51.12 and 3.51.7. The name of
lkshwiku, who was the son of Vaivaswata Manu,
5 found in many places. In the Rigyeda his
name occurs in Rik 10.60.4 where he is described
as the protector of the Kingdom of Asamati, who
was the son of Bhajeratha. In the Rigveda
some names intermediate between lkehwiku and
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Yuvaniswa are not found. Below is given a
genealogical sketch of the dynasty of lkshwiku
up to Yuvaniswa according to Rimiyana and the
names of the descendants of Yuvaniswa as [ound

in the Rigveda.
Rémigana: Higreda,
Vivaswat Yttl-'-lrllw-
thlm hhm}lm
M\irihl ﬂulrl.bl
Feakiki Fururk'd‘!ln
Vikukshi Tnl.ldllj'u
| i
Vina —
| Foroerevana Triksha
Annranys
| Vedbhasa Halashundes
Prithn |
| Rohitiywa
Trisankn |
I Nasumani
Dhm:}humsu
Yurannsws
Ml.'u!ﬂhm
Euﬂt'lulnu'h!
n;:urmndht

Yuvanaswa's son Mandhata is the Rishi of
sukta 10.134. Allusion to Mandhita is found in
Riks 8.39.8, 8.40.12 and 1.112.13. That Durgaha
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was his son s established in Rik 4.42.8.
Durgaha’s son Purukutsa has been alluded to in
Riks 4.42.8, 6.20.10, 1.63.7, 1.112.7, 1.174.2
and B.19.36. Durgaha’s grandson—Purukuisa’s
son Trasadasyu is the seer of 4.42 and 9.110.
There are allusions to him in Riks 4.38.1, 4.42.8
and 9, 5.27.3, 5.33.8, 7.19.3, 8.8.21 and
.112.13. Trasadasyu had two sons Kurusravana
and Trikshu. Trkshu has been alluded to n
Riks 8.22.7 and 6.46.8 and the story about the
charitable gifts of Kurusravana has been described
in 10.33.4.7, The great sage Vamadeva, Soubhari
and Sadhvansa of the Kanva clan, Kutsa of the
Angiras, Kavasha Ailusha of the llis and Sam-
varana the son of Prajapati—all have alluded to
the benevolent gifts and charities of Trasadasyn
and so they must have been contemporaries.
King Trasadasyu belonged to the Girikshit Gota
(clan) vide Rik 5.33.8. In the Rigveda it is not
mentioned that the Deluge took place in the
time of Vaivaswata Manu but it is so mentioned
in Mantras 15.39.7 and 8 of the Atharva-~
veda and in  1.8.1,0-10 mantras of the Sata-
patha Brahmana, The aforesaid Aila Pururava
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is the seer of Rik 10.95. There is an allusion
about him in Rik 1.31.4. Abowt his son Ayu
there are references in Riks 8.15.5, 10.49.5,
2.14.7, 0.18.13, B.52.1, B.53.2, 1.533.10. That
Pururava was the son of lla is established by the
term Aila. In 10.95.18 of the Mahabhirata lla
is described as Manu's daughter. In the Rigveda
the rules and procedure sanctioned by Daksha's
daughter, Maru, have been given the name of [la.
Bhrigu Viarun who has been mentioned before
i8 the son of Varuna. In Rik 3.5.10 the rays of
the sun have been given the name of Bhrigu.
This Bhrigu is the seer of sukta 9.65. In Rik
8.43.13 there is a reference to invocations (adora-
tive calls) like those of Bhrigu, Manu or Angiri.
Rik 1.58.6 says that the Bhngus hold the fire. In
Riks 1.71.4, 1.143.4 and 2.4.2 there are references
to Bhrigu, In 1.60.] can be found that Matariswa
brought the Fire for Bhrigu. 10.46.2 says that
when Fire hid itself in water, the Bhrigus got it
back, while 10.46.9 describes that the Bhrigus
kindled the fire by force. In the Aitareya
Brahmana there is a story about the origin of
Bhogu, Rudra assumed the form of Varuni and
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performed a sacrifice. Prajapati was the chief
priest n the ceremony. When the goddess of
learning arrived there, Prajapati’s semen fell into
the sacrificial fire and began 1o burn and out of
this baking semen, sprang Bhrigu. From the
charcoal, left after the sacrifice, originated Angira
and from the ground under the charcoal was
born Bhouma Atri (Atri, the son of the ground).
Among the Bhrigus, Chyavana, Kavi and his
son Ushana (Sukracharya), Jamadagni and Rama
are Rig-Vedic rishis. Souma-hotra the son of
Sunahotra of the Angiras clan after adoption in
the Bhrigu clan as the son of Sunaka became
known as Sounaka Gritsamada and was the Seer
of almost the entire Second Mandala of the Rig-
veda. Except 10.19.8 there are no other Riks attri-
buted to Chyavana. His name, however, occurs in
many places. In the Aitareya Brahmana he is
said to have ancinted Manu's sen King Saryyati
at the time of his coronation. Kavi is the seer
of Riks 9.47.49 and 9.75.79. Ushana is the rishi
of sukta 8.84 and 9.87-89. In the Thaittiriya-
Samhita there is an expression, WEHHIW
Bﬁﬁ?ﬂi i.e., the son of Kavi—Ushani—is the
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priest of the Asuras. Jamadagni is the Rishi of
Riks 8.101, 9:62, 10.110 and his son Jimadagnya
Rima also is the seer of the Sukta 10,110, There
is an allusion to Rishi Ourvs in Rik 8.102-4. He
also is a Bhargava. The Angiras are still more
famous.

According to the story narrated above Angiri
grew out of charcoal fire used in the sacrifice.
In Rik 10.62.5 the Angiras are described as the
children of the Fire. In Riks 4.2.15, 3.53.7 and
10.62.7 the Angiras have been described as
ﬁ'ﬂﬂ'ﬂ:. i.e., the sons of the celestial sphere.
In the Zend-Avesta of the old Iranians Angira
Manyu is the greatest foe of Indra's enemy Abura
Mazda. He is the destroyer of the sixteen abodes
built by Ahura Mazda. That Angwma was the
founder of sacrifces can be seen in |.31.17,
1.83.4, 1.1399, and 3.31.7-12. Probebly
because Angira is the producer or protector (Father)
of Fire, Agni and Indra are described in many
places as Angira and Angirastama respectively.
The Angiras have been known as of various
types. Some of them counted their year and
performed their annual celebrations once in

-
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seven months—some in nine, others in (en
while some others in twelve calender months
Vide Riks 10.47.6, 9.108.4, 4.5]1.4 and 10.62.5.
Probably because Angirs inaugurated ‘the worship
of Indra and laid down the rules of kindling the
sacred fire in sacrifices, and he is therefore described
as the father of Agni. He isreferred to as the father
by Nodha of the Gotama Gotra in 1.62.2, by
Maharshi Vamadeva in 4.1.13 and by Vasishtha's
grandson Parasara in 1.71.2. In Rik 10.14.6 of
which Jama is the seer, Angira is included among
the ' Fathers.”” The Manira Sfg=41 7 foad1 swger
QST W ST has already been alluded to.
According 1o this. Mantra, Atharva is to be
regarded as belonging to that branch of the
Angirasa clan which counted the year in mnine
calendar months, In Rik 9,108.4—Smmdt e
W—Mahnmhl Dadhichi is also described as a
Navagva and so, because this Atharva belongs
to. the Angirasa clan, therefore the Atharva-
veda has been described as Atharva Angirasa.
According to the Mundaka Upanishad of the
Atharvaveds, this Atharvan is the son of
Brahma, He got Bramhavidya—the Knowledge
—15208
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Eternal or the Knowledge Absolute—from Brahma.
He imparted it to Angira who gave it to Satyavaha,
the son of Bharadwaja. It is stated that Satyavaha
gave it to Angirasa. So according to this, Angma
and Angirasa are different persons. Brihaspati,
the son of Angira, is known as Angirasa. In Rik
6.73.| wawsn wATH FRAfEACFEE 5T also in
Rik 4.40.| =wma ufywse W and also in
Amarakosha, Brihaspati has been described by the
name of Angirasa. Following Yaska, however, it
seems as if Angira himself is called ‘Angirasa’, by
way of pre-eminence, in plural form Ty Wiy
In Satapatha Brahmana Sy & WiwT €A Angira
is the head of the Angirasas. in the Brihat Devata,
the story related above has been incorporated as
wgrog Wi In Rik 4.51.4 in mantras like 7@@
qiFT TS @ATE it appears as if the Navagva,
Dasagvas of the Angira clan have been purified or
made pre-eminent by the use of the word wfg®
{Angire). So, here, Angira and Angirasa mean one
and the same person.

But in the fifth chapter of the Sukla Yajurveda
(the White Yajus) published irom Ajmere, the seex
(Rishi) is Angirasa and in the 34th chapter, Rishi
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Angira is the sage 1o whom it was revealed. This,
however, is not found elsewhere. The sons of
Sudhanva of the Angira clan are Ribhu, Vibhu and
Vija. They have been deified by the name 'Ribhu
gana (the Ribhus) through their own meritorious
actions, Charmed with their skill in craftsmanship,
Indra humiliated Tvashta the heavenly artisan. In
Riks 10.119.2-4 it is found that the Ribhus, by
their skill, carved out four spoons out of one fine
wooden spoon made by Tvashts. Some are of
opinion that the Ribhus are the deities of the
seasons. Atharvan is one of the very earliest
Rishis of the- Angita clan, The word Atharvan
appears in the Zend-Avesta where it meansa priest.
In the Rigveda also, we find, that Atharva is the
frst and the foremost priest. In the Taittiriva
Samhitd in mantra 5.6.6.4 Atharva has been
called 'Prajapati’ (Patriarch). According to Riks
6.16.13, 10.14.6, 10.21.5 and 10.80.16 Atharva
is said to have been the first to kindle fire by fric-
tion (churning). In 10.92.10 is found TwTwsaT
REAT faaeaT 2Hiae @fafafat which means that
1t was Atharva who first introduced sacrifices and
laid down sacrificial procedure but the Devas and the
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Bhrigus gained the knowledge of these procedures
by torce. Rik 1.83.5 says that Atharya first showed
the way by means of sacrifice. In Riks 1.3].] and
1.127.2 Agni is said to be the eldest among the
Angiras. In Rik 1.80.16 Atharva, Prajapan, Manu
and Dadhichi (Dadhyan) performed the frst
sacrifice. In Rik 6.16.13 Rishi Atharva fArst
churned the fire from Pushkara, while in the 14th
Atharva's son Dadhichi kindled the fire. Rik
1.84.13 describes that Vajra was made out of the
bones of Dadhichi. This great sage (Maharshi)
Dadhichi imparted the Knowledge Absalute (Know-
ledge Divine}—Brahmavidyi—Madhuvidya—io the
heavenly twins the Aswins ; vide Riks |.116.12,
1.117.22 and 1.119.9, etc. This Knowledge Divine
—ihe Lore of Bliss—Madhuvidyi—imparted by
Dadhichi is not found in the incomplete form of the
Rigveda which is current now a days. Itis however
described in Brihmana 2.5 of the Bhrihadsranyaka
Upanishad of the Satapatha Brahmana, A shight
glimpse of the nature of the Brahma, the Absolute,
as realised by the great sage Dadhichi, is to be
found in the last chapier of the Sukla Yajurveda,
famous under the name of the ls3 Upanishad.
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Brihaspati, Samvarta and Ulathya are the sons
of Angira. Brihaspati begot Bharadwaja, Samiju,
Agni the purifier and Tapamurdhs. Bhishaja and
Brihaddiva were the sons of Atharva. All these are
Rishis in the Rigveda. In the Rigveda there are
references to two Rishis bearing the same name
Brihaspati—one, belonging to the Angira clan, who
i8 Devagurn and the other is Lokya. This Lokya
Brihaspati is the founder of the Lokavata School
of Philosophy. In the Aitareya Brihmana it is
found that Angra's son Samvarta anointed King
Marutta as the Emperor. Utathva and Samvarta
also are Rigvedic Rishis. Utathya's wife, Mamats,
also realised the Brahma as she was versed in the
Brahmavidys, vide sukta 6.102. Her son Dirgha-
tams is a Rigvedic Rishi. His Riks or Hymns are
tull of deep spiritual fervour and they also are full
of allusions to astronomical references and criti-
cisms. About this more will be said later on.
Dirghatami’s son is Kakshivan whose mother's
name is Ushija. He married the daughter of king
Svanaya and himself became king. He described
himself as Qushija—the son of Ushija and a
scion of the Pajra clan. Pajra clan is another
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name of the Angira clan. Paijra means the earth.
These Angiras were so numerous and divided into
so many clans that they spread almost over the
whole earth. Some of them lived in the Polar
regions of the extreme north and were known as
the Saptagwa or the Ashtagwa as they performed
their annual sacrificial celebrations counting the
year to consist of seven or sight calendar months.
Those Angiras who lived to the south of these
northern Angiras, were known as Navagwa Angi-
ras as they reckoned their year according to nine
calendar months. Those who lived further to the
south were known as the Dasagwa Angirss.
Others lived in equatorial regions or further to the
south where year consists of twelve calendar months.
i.e., where the sun is visible in all the twelve
months of the year. King Kakshivan ruled in the
Sindhavadhi region on the banks of the Indus
Vide Rik 1.12.6.

The words Angira and Agni are both derived
from the root “‘Agi’” meaning ‘to go forward.'
Those who are forward in the worship of the Fire
are known as the Angiris. Kakshivan's iwo sons,
Sukirti and Savara, and his daughter Ghosha and
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her son Suhasta are all rishis in the Rigveda.
(Ghosha's marriage could not take place in time
on account of her illness but she got a worthy
husband when she was cured of her dreadful
disease after a period of intense prayer and devotion-
al worship of the Devas. Ghosha is the seer of
the two hymns 1.39and 10.40. In the Aitareya
Brihmana it is stated that Rishi Dirghatama ancin-
ted or crowned Dushmanta’s son Bharata as empe-
ror. Rishis Ayisya and Ghora became famous in
the Angiri clan. Ayasya belonged to the Navagwa
line of the Angiras and is the seer of R. V.
10.108.8. Dewvaki's son Krishna is the disciple of
Ghora. Both of them are Rigvedic Rishis, The
Patriarch Kanva is also a disciple of Ghora. The
Rishis of the Kanva clan are the scers of the entire
eighth Mandala of the Rigveda. The Kanva and
the Midhyandina lines of the Sukla Yajurveda
and the Satapatha Brihmana are very Ffamous.
Viswaka—the son of the aforesaid Krishna—is also
a Rigvedic Rishi. In many places of the Rigveda,
it is stated that he brought back to life a dead son.
Bharadwija, the son of Brihaspati of the Angits
clan, was the seer of practically the entire sixth
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Mandala of the Rigveda. He is one of the celebra-
ted ‘seven Rishis' of the Rigveda. Bharadwija's
sons Rijiswa, Nara, Vasu, Garga, Payu, Sapratha
and Sasa are also Rigvedic Rishis, These "seven
Rishis' are (1) Vasishtha, (2) Viswimitra, (3) Jama-
dagni, (4) Kasyapa, (3) Goutama, (6) Amxi and
(7) Bharadwaja. According to the Purinas the
seven Rishis are Pulaha, Pulastya, Kratu, Bhrigu,
Marichi, Awi and Vasishtha. Atri and Vasishtha
are common in both. They are included in the Rig-
veda as well as in the Purinas. The Purinas
include the name of Kasyapa's father Manchi
in the place of the son and also Jamadagni's father
Bhrigu, instead of Jamadagni. Kutsa, Hiranya-
stupa, Sudhanwa, Sunchotra, Suhotra, Privamedha
and Uru ofithe Angira clan are famous names, as
they are all Rigvedic Rishis. Besides these there
are thirty other Rishis belonging to this Angira
clan. There are many Rigvedic Rishis in the Kanva
clan, such as, Medhatithi, Medhyatithi, Praskanwa,
Pragitha, Vimada and Soubhari, and others. The
name of Kutsa of the Angira clan = found. in
many places. He won the friendship of Indra. He
is also called Arjuni or Arjuneya. The descendants
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of Vashistha famous as one of the seven Rishis, are
the Rishis of the Seventh Mandala of the Rigveda.
The Atreya family is the seer of the 5th Mandala.
The Rishis bearing the clan-name of Viswimitra
or Kusika are the seers of the 3rd Mandala. Grit-
samada of the Bhirgava clan is the seer of the 2nd
Mandala. Vamadeva and othersof the Gotama clan
are the Rishis of the fourth Mandala. The Kasya-
pas are the Rishis of the ninth Mandala. A large
number of Rishis belonging to various clans and
families are the seers in the first and the tenth
Mandalas. The Kusikas, also, call themselves
by the name of the Bharatas Vide Rik 3.53.24.

Emperor Bharata is sprung from Dushmanta and
Sakuntali: According to some of the Purinas,
this Bharata adopted Bharadwaja as his son.
According to others, Bharata got a son through the
blessings of Bharadwaja. In the Puranas the names
of the aforesaid Suhotra Angirasa and Suhotra’s
son Ajamihva are found to be included in the
Bharata family. Suhotra’s son Purumihva and
Ajamihva are Rigvedic Rishis and according to the
Puranas it was from this Ajamihva that the Karus,
the Panchilas, and the Kusikas separated or
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branched out from the common stock. To illustrate
this, genealogical tables of the Bharatas are
given below according to the Rigveda and also
according to the Purinas. In the Rigveda the name
of Bharata occurs in 6.16.4 and 7.8.5. Bharata’s
achievements are described in the Aitareva Brih-
.mana. Emperor Bharat performed the Rajasuya
sacrifice. Bharata bestowed many elephants in the
land of Mar-Shana. He performed the Apni-
chayana ceremony, f.¢., he kindled the sacred hre
in the Sachiguna country. He performed seventy-
eight Aswamedha ceremonies on the banks of
the Yamuna. At a place named * Vritraghna™ on
the banks of the Ganges he erected fifty-five Yupas
or Sacrificial altars. Maharshi Dirghatama was
the officiating priest at his Coronation.
REATHTCAL SIS WA F99
WA AT AEWHEA THA )
““The glory that is Bhirati is derived from
Bharata from whom the great Bharata people

have sprung. That is called Mahabhirata
which depicts the great lives of the Bharata
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heroes.”” Vide Chap, 73 of the Adiparva of
the Mahabharata,
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In the Satapatha Brahmana and Mahabharata,
etc., it is found that this king Dushmanta married
Sakuntala. According to 13.5.4-13 mantras of the
Satapatha Brahmana, Sakuntala was an Apsara.
The Apseras belonged to a celestial 1ace—they
were not ordinary human beings, In the Puranas

o
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she is described as the daughter of Viswamitra
but brought up by the sege Kanva. In the
genealogy of the Bharata clan according to the
Rigvedn as narrated before, emperor Sudisa is
sixsth in descent from king Dushmanta. Viswi-
mitra is the priest of this king Sudisa, so it s
not reasonahle to suppose that this Viswamitra’s
daughter was the mother of Dushmanta's son
Bharata, The seer (Rishi) of Rik 5.27.4 is
Bharata's son Aswamedha, Trasadasyu of the
Ikshviku clan and Aswamedha of the Bharatas
were contemporaries because both of them were
the seers of the same sukta and both of them
offiered many gifts to the same person. InRik
5.27.4 it is said that king Aswamedha desired
to petform the holy Aswamedha sacrifice. In
Rik 8.68.16 there is an allusion about Aswa-
medha's son. Devavita and Devasrava are the
seers of sukta 3.23. According to Riks 3.23.3 and
4 their dominions extended over the regions up lo
the banks of the rivers Saraswati, Drishadvati and
Apeya. In4.15.4, 7, 9 thece are allusions about
Srinjaya who was the son of Devavita and also
about Sahadeva's son Kumira (Somaka). That
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Srinjaya was the son of king Devavita is found in
Riks4.15,4and 6.27. From the Aitareya Brahmana
it can be seen that Sahadeva was the son of
Srinjaya. From Rik 7.18.22 it can be deduced
that Pijavana was a son of Devavita and Pija-
vana's son was emperor Sudasa (Tritsu). In
6.47.22 king Prastoka is said to be a son of
Srinjaya. Perhaps Panchila is known as Srinjaya
after this princee. He is a contemporary of
Divodasa because both of them are said to have
bestowed gifts on the sage Garga who was the
son of Bharadwija. King Sudisa subdued Jadu
(Rik 7.19.8). He also subdued Turvasu (Rik
7.18.6). Indra gave the house of Anu's sonto
Tritsu (7.18.13). The sons of Anu and Druhyu
were lmid low for the sake of Sudasa (7.18.14).
In 7,193 the great sage Vasishtha is found to be
praying for the preservation and protection of
Sudasa, Purukutsa's son Trasadasyu and Puro.
From this it can be seen that Jadu, the son of
Yayiti, is a contemporary of Sudisa. Allusions
to Puru-king of Asikni are found in Riks 1.108.8,
b.46.8, 7.5.3, 7.84, 7.19.3, 8.3.12, 8.50.5 and
m 10.48.5. In 1.108.8 the names of the
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five brothers Jadu, Turvasu, Druhyu, Anu and
Puru are collectively mentioned. Rik 7.5.3 des-
cribes that the 1ermitory of king Puru spread over
the Asikni regions. In 7.19.3 Puru s found
to be a contemparary of Trasadasyu. Allusion
to Jadu is found in Riks 1.36.18, 1.54.6, 1.174.9,
4.30.17, 5.31.8, 6.20.12, 8.4.2 and 7, 8.6.48;
8.7.18, 8.9.14, B.10.5, 8.45.27, 9.61.2, 10.49.8
and 10,6210, There are references about Tur-
vasu in Riks 1.36.18, 1.54.6, 1.174.9, 4.30.17.
3.31.8, 6.20.12, 7.18.6, B.7.18, 9.61.12 and in
10.49.8. Riks 1.108.8, 6.46.8, 7.18.6, 12, and |4,
and 8.10.5 refer to Druhyu while 7.18,13 and
4, 8.4.1 and 8.10.5 allude to Anu. 7.18.6 noted
ahove alludes to the fact that Turvasu conquered
the Matsyadesa. Yet according to the Purinas
king Dushmanta is placed in the sixth descending
generation from Jadu. According to the Rigveda
Sudssa s the 6th in descent from Dushmanta,
So according to the Purinas emperor Sudasa who
is described m the Rigveda as the contemporary of
Jadu, Puru, and others falls to their 12th descending

Emperor Sudisa established his mle in the
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regions of Aja, Sipru, Yakshu, Tritsu, Matsya, etc.,
on the banks of the river Jamuna. The tales of
his valorous deeds are alluded to in Riks 7.18.19.
1112.19; 1.47.6, 3.33, 3.53.11, 7.83.1, 7.83.5
and 6, 7.18.5 and 9, 7.19.3 and 8 and 7.20.2,etc.
He performed the Aswamedha sacrifice (3.53.11).
Vasishtha and Viswamitra were his priests, In
7.18.8 it is seen that Kavi the son of Chayamana,
was slain in his fight with Sudisa. This Chayamana.
is the son of Prithu who is a scion of the Devavita
dynasty. Emperor Abhyavarti was another son
of Chayamana Vide 5.8 mantras of sukta
6.27. He was the ruler of Hariyupia. He
defeated the Brichibat people on the banks of the
Yayyavati and slew their general Varasikha. The
great sage Viswamitra belongs to the Kusika clan,
The name of the founder of this family is lswatha.
His son was Kusika who is a Rigvedic Rishi.
Kusika's son Gathi also s & Rishi. Gathi’s son is
the famous Viswimitra who is the seer (Rishi) of the
major portion of the mantras of the 3rd Book of the
Rigveda. His sons were Madhuchchhanda,
Purina, Ashtaka, Renu and Rishava who all were
Rigvedic rishis.
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The great sage Viswamilia was the chief priest
in the famous sacrificial ceremony of King Harié-
chandra. A Brahmin boy, named Sunshéepa, who
was lied 1o the sacrificial poles and was to be offered
as human saerifice in the ceremony, was set free by
Viéwamitra, who adopted the boy as his own son
and giving him the name of Devarita bestowed on
him his property at Jahnu (Rike 1.116.19,3.58.6).
The great sage Yajfavalkya is the zon of this
Devarata. Madhuchchhanda is the seer of the frst
sukta of the first Book of the Rigveda. The
famous hymn ‘‘Agni-mide Purchitam'' (wf=#i®
Yi17%AR ) is attributed to him and is the first hymn
of the Rigveda. The great sage Viswamitsa is the
seer of the famous *'Gayatri Hymn' which is
reverentially repeated in their daily devotional
prayers even to-day by the Brahmins., Viswimita's
sons—Jetdi and Aghamarsana—are also Vedic
Ras. The famous mantra "*Ritaficha Satyaf-
chabhidhyit" serg smrsifsam is attributed to this
Aghamarsapa,  Viéwamitra's sons  Vaicha,
Prajipati, Kata are also tsie. Kata’s son Ulkila
also is a mi. The great sage Yijfavalkya is a
i in the Sukla ‘Yajurveda. This Sukla

7—15208
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Yajurveda and the Satapatha Brihmana have
been related by this Vijasaneya Yajravalkya.
it et g9 arsaaae TTHTER AT TG
The great sage Vafistha is the son of Mitra-
varuna by Urvaéi Vide 7. 33, 11. Both Vaéistha
and Agastya are said to have been born in a jar.
Both are the sons of Mitravaruna. Vaéistha's
sons are Saktri, Vyighrapada, Upamanyu, Indra-
pramali, Vrsagana, Manyu, Kamatruta, Mrdika
and Vasukra. Sakini’s sons are Parafara and Gour-
aviti. All of them are Rgvedic mis. It is re-
lated in that Brahmana that the great sage Vasistha
performed the coronation ceremony of king Su-
diza of the Bharata dynasty and king Hanéchandra
of the lksvaku clan. The sage Agastya had a son
named Dridhachyuta whose son was Idhmaviha.
All theze are rishis. Cotama, the son of Rahi-
gana, i8 also an ancient ysi and is reckoned as one
of the seven celestial sages. Rahagana is the seer
of siktas 9,37 and 38. It has been already said
that this great sage Gotama established king Videha-
madhava in the Kingdom of Videha (Mithilz). In
the Vedas there is no mention about two Rahniganas
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and two Golamas. Rahigana must have been
a very ancient sage because in his mantra it
is said that “"Aptyatrita is performing sacrificial
ceremonies. The very famous mantras "*Madhu
vitdi rayate,”’ ‘‘Svastt na indro viddhaérava,"
"“Bhadram Karnebhih™ and **Aditirdyoub,”" etc.,
are all atiributed to this great sage Gotama.
His son the great sage Vamadeva, is thus a
Coutama and is the seer of almost the entire
4th Book of the Rgveda. The sublime saying
wE awnw ('l am He—the Brahma'’) originally
came from this Vimadeva. It is so described
in mantra |.4.10 of the Brhadiranyaka Upani-
sad. Suoktas 4,26 and 27 and the 5th mantma
of the 40th sukta which were revealed to him and
which are well-known as the famous Hansivats
manira, also devote themselves to this ‘Knowledge
Absclute”. From his hymns it can be known that
there existed terrible feuds between the Aryans and
the non-Aryans or Dasyus. 4.30.18 mantra
alludes 1o the slaughter of thirty thousand such
Dasas or non-Aryans. Vamadeva's sons Ahammu-
kha and Brhaduktha are also Rgvedic mis,
Accarding to stkia 10.54 which was revealed (o
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him, Indra is known as the resplendent halo of the
Brahma, Maya is His work and He 18 described as
Svayambhu, i.c., self-begotten, i.e., the Eternal.

According to this Brahmana, Brhaduktha coronated
the Paichala king Durmukha at the time of the
latter's imperial coronation. In the Rigveda
Nodha-Gautama and his son Ekadyu are also
is. In the genealogical list of these Goutama
¢lans, the names of Vijafravasa and Kuéri are
also found. Kuéri is the seer in the Sukla Yajur-
veda. His son is Upavesi whose name is found
in the Taittiriyva Sanhita. Upavesi begot
Aruna who begot Uddilaka Aruni, whese sons
are Svetaketu and Kusurubindu. This Kusu-
rubindu is the i in both the Sukla and
Kena, (ie.. White and Black) Yajurvedas, The
famous Nachiketa of the Katha-Upanisad is the
grandson of this great sage Uddalaka Anmi.

Aksapida Goutama, founder of the Nyiya School
of Philosophy, also adorned this family. The great
sage Vajasaneyi Yijnavalkya is the disciple of this
Maharsi Uddalaka Aruni. Kahola is the son of
Kaushitaki of the Samkhyvana or the Kaushiaki
Brahmana, The son of this Kahola is the famous
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sage Astivakra who is the grandson (daughter’s
son) of this Uddilaka Aruni. From this great sage
Uddalaka Aruni we have got the noble saying
aunt® (' Thou art That'') together with the original
Principles of the Vedanta which are described at
great length in the Chhandogya Brahmags.
Marichi's son—the great sage Kaiyapa—is a
mi in the Rgveda. Apsarasa, Naidhruvi, Avat-
sira, Asita and Devala all belong to this Kaéyapa
family and all of them are Rgvedic mis. Now-
a-days the names of Asita and Devala are found
in the Pravara (i.e., list of the great names of the
family) of the $andilya clan (Gotra). From this it
appears that they are merely the disciples of the
Kaéyapa Gotra. In the Satapatha Brihmana,
Sindilya is described as the disciple of the
aforesaid Kusri of the Gautama clan. From this
sage Sandilya, we get the famous hymn &= wfimd
FW F=eaE e guretA (' Sarvam khalvidam
Brahma tajjalaniti danta vpisita’’) which is the
first Mantta of the Sindilya Vidys (lore)
described in the Fourteenth Part of the Third
Chapter of the Chhandogya Brahmapa. There
are many other rsis in this great Kiéyapa clan.
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The great sage Atri Bhouma (sprung from the
sacrificial land) is one of the Seven Sages. His
birth and origin is described along with that
of the sage Bhrngu. In Rk Stkta 10.143
there is found the name of another Atri but
he 13 a Samkhayana—being the son of Samkhya.
From the name of Kousiiaki—a scion of
this family, we have got another name of the
Simkhayana Brahmana which began to be known
also as the Kousitaki Brahmena. The mis of
the fifth Mandala of the Rgveda all belong to the
Atri family. In Rk Sokta 5.40, the great sage
Airi is described 1o have seen the solar eclipse by
means of the Turiya Brahma Yantra. In the Rg-
veda several msis are described as Prajapatyas,
i.¢., the descendants of the great sage Prajapati.
The names of these Prajapatya rsis are—Daks-
ina, Samvarana, Vasukrt, Yajia, Prajavan, Hira-
pyagarbha, Visnu, Yaksmanafana and Patanga.
Rsis bearing the name of Agni are—Tapasa,
Pavaka, Souchika, Vaiivénara and Chiksusa.
From this Agni Tapasa sprang Gharma and hom
Agni Angirasa sprang Syena, Vatsa, Ketu and
Kumaira, From the sage Suryya sprang Soryys,
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Gharma, Bibhtata, Chaksu, Vaivaiwata Manu,
_Abhitaps, Yama and Yami. Indra Vaikuntha and
Indra Muskavan bear the name of the Indra family.
From Indra sprang Jsys, Apratiratha, Sarvahari,
Vrisikapi, Vasukra and Vimada. The Gopayana
or the Lopayana rsis are, Bandhu, Subandhu,
Srutabandhu and Viprabandhu. The Yamiyana
sis  are—Sanka, Damana, Devafrava and
Saikusuka. The mis Yuti, Batayuti, Viprayuh,
Vidsnaka, Kavikrata, Etafa, Keiina and Rsye-
ihga belong to Vatsradana family while Ula
and Anila are famous psis of the Vitayina
family.

Apta family has famous names like Ekata,
Dvita, Trita, Bhuvena, Sadhana and Viswakarma.
King Divodisa who is the son of Bhadraswa is
a contemporary of Prastoka who s the son of king
&rifijaya mentioned before 1'ide Rks 6. 61. | and
6. 47. 22 and 23. This Divodasa is the King of
Kasi, His other names are—Atithigva and
Advattha. Allusion about him s found in
Rks 1. 53.8, [.51.6, 1.130. 7. 1. 130. 10,
[ 11214, 1.116. 18, 1.119.4, 2. 11. 6, 4.26.3.
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4.30.20, 6.26.3 & 5.6.31.4, 6.18.13, 6.47.22 &
23, 6.16.5 & 19, 7.18.25, 8.68.16, 1.103.2 and
9.61.2 etc. His son Pratarddana is the 18
(seer) of 9.96 and 10.179 Siktas. Indrota,
another son of Divodasa is alluded to in 8.68.7.
Yet another son of Divodasa is Paruchchhepa who
is the seer of Rk 1.127-139, and his son Ananata
is the seer of Rk 9.111. In Rk Sokia 10.98 it
is said that on account of a fearful drought in the
reign of King Santanu, he persuaded the sage
Devipi, to be his pri¢est in order to bring about
life-giving rains by performing sacrificial cere-
monies and this he did with all necessary materials
so huge in quantity, that these were carried to
the place of sacrifice in 99000 chariots, This
Devipi is the son of Rsisena. In the Maha-
bhirata, King Santanu is known as the father of
the famous Bhisma and Devipi is Santanu’s
brother, 1n Rik 1.100 Sikta we find the name
of a King Vpagira and those of his sons
Ambarisa, Bhayamana, Sahadeva, Riraéwa and
Suradha. Ambarisa is the Seer of 9.98 Sikes
and his son Sindhudwipa is the mi of 109
Stkta. In Aitareya Brahmana 8.21 we find that
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Tura Kavaseya (Tura of the Kavasa family)
performed the Coronation ceremony of Janamejaya
who was the son of Pariksit. Kavasa is
Rgvedic rsi. In the same Aitareya Brihmana
823 Satahavya Vadistha Atyarati  crowned
Jinantapa. In the Aitareya Brahmana, Chhand-
ogya Brihmaia and the Satapatha, there are
allusions to mis Bhillaveya Indiadyumra,
Aswataraswi Burila of the family founded by
Vyaghrapada, a son of Vaéistha, and also
about Priachma Silajavala who belonged 1o the
family of Upamanyu another son of Vadistha.
The aforesaid Adwitardéwa is a i in  the
Sukla or the White Yajurveda.

Paratara the son of Sakti who was a son of
Vadistha, 1s also a Rgvedic Rsi. There is
no mention of any Rsi belonging to the family
of this Paragara in the Samaveda, the White and
and Black Yajurvedas, the Aitareya Brihmana,
Samkhyayana Brahmana, Chhindogya Brihmana
or the Satapatha Brihmana—not even in the
Riméyana. In later times, we find the name of
Krna-dvaipayana Vyasa who is a Parstarys,
i.e., son of Paradara but it may not be quite
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reasonable to identify him as the son of the
Rgvedic st Paraéra. Towards the close of
the 2nd chapter of the Brhadaranyaka among
the dynastic lists it is found that a Paradarya, i.c.,
son of Paradara is the disciple of ni Jatukarnya
who was himself a disciple of Yaska—yet another
Pariarya is mentioned in his 5th generation of
descending line. In the Genealogical Table at
the end of the Satapatha Brahmana, four Paratara-
putras—sons of Parafara—are mentioned. Of the
twenty-one schools in  which the Rgveda is
divided, the Sakala and the Vaskala schools are
most famous. The Sikala School is current at
present. It is found that this Viskala had
two disciples—Yajiavalkya and Paraara, and
Viaskala himself is the disciple of Poula i
who was a disciple of Vyasa. Another disciple
of this Vyasa is Vailampayana who also had a
disciple named Yajaavalkya. This Yajnavalkya
is the son of Vigurata—Vide Vispu-Puraga,
In the Mahabharata we find one Yajiavalkya i
assisting the great sage Vyisa as  Adhvaryy
(Priest) in the Rajasiiya ceremony performed by
Yudhisthira, Yajaavalkya of the Sukla Yajurveda
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is the son of Vajasaneyi-Devarata. In the 5lst
Sloka of the fourth Book of the Anusdsana-Parva
of the Mahsbharata, the sons of this Devarita
are described and alluded to as araTwERTy F=TA-
me. By reading Yaska it can at once
be seen that he had a thorough knowlege of the
Aitareya and the Kousnaki Brihmana; therefare
it can be concluded that Yiska must have been
later than those two Brahmanas and the ms
mentioned therein and so Yaska s and his
disciple’s disciple Paradarya must have been later
than Yajiavalkya, Swetaketu, Kusurubindu and
others mentioned in the Satapatha Brahmana.

The Mahabharata is a much later production
than the Sukla Yajurveda, so Paraara’s son
Vyssa mentioned in the Mahabharata must be
later than Yajnavalkya, Swetaketu, Kusurubindu
and others who are Seers or rsis in the Sukla
Yajurveda and the Satapatha Brahmagma, e«ic.
The names of authorities quoted in the Vedanta
Satra of Vyisa, such as, Kasakrisna, Karsnajini,
Udulomi, Aémarathya, Badari and Jaimini are
aot found in either Rk, Sama or Yajurvedas,
nor even in the Aitareya, Chhindogya, Kousitak i
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or the Satapatha Brahmana. Jaimini's name
occurs in the Talavakira Brahmana which is a
Brshmana of the Samaveda. Chhandogya also
is a Brahmana of the Samaveda; as Jaimini is
not mentioned in it, it can be said to be later than
Chhandogya. In the Vedanta Sutra by the aphor-
s a9 the Gua is alluded to and so also
is the Manu Samhiti by the Satra faer 23 This
i« much later than the Gita which is included in
the Mahibharata. There is a commentary of
Patanjali's Yogasitra by Vyasa, so it must be said
that Vyasa is later than Patafjali, Patajah is the
Commentator of Panini, and so later to him. Only
because we find the words Yudhisthira, Arjuna,
etc., in Panini, it cannot be said that Panini must
hel&letthmﬂiEMuhibhﬁraiaaﬁlhtwmds
Gavisthira, Sahadeva, Arjuna, etc., are found in
the Roveda. Accarding to the Rgveda, Arjuni
is the name of Angirasa Kutsa who is the [riend
of Indra. This Indra in the Rgveda is Vasu or
Visudeva, There i1s no 'I:mrm in referring the
grammatical Sitra FTHTIHATAH T of Panini to
the friendship of Indra Kutsa of the Rgveda rather
than that of Krmérjuna in the Mahabhirata.
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“"He who lives in all bodies' ( 5ufa w328 ofF
qHea; ) is Vasudeva or ITHaf@ sf@ s, He who
makes others live mn his body is Vasudeva. From
Rk 10.43.6 fasi fasi wvar ofmga and also from
Rk 1.32.15 wrests uftmm 393 it is clear that
Indra is Vasu or Vasudeva according to both the
formations of the word. In the Rgveda the terms
Indra and Siryya are used in the sense of the Soul.
If it is suggested that the author of the Mahabharata
is prior to Panini then it has to be admitted- that the
author of the Vedinta Sotra and the commentator of
the Yoga Sutra must be different persons. Many
Rsis are found bearing the name of Parisara
and it cannot, therefore, be doubted that there
must have been many Paradaryas, i.e.. Parasama’s

sons.

The Mahabhirata is also later than Yaska. So
there may not be any objection in saying that
Paraiara’s son Vyasa, who is the author of the
Mahabharata, is the son of that Parifara who has
been described before as the disciple of Jatukama.
As for example, though it is described in the .
Rgveda that the Rgvedic King Dusyanta's
seventh in generation Emperor Sudasa defealed
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the Yadu, Turvasu, and others yet in the Puranas
these same Yadu, Turvasu and others are describ-
ed 1o be seventh in the ascending line from King
Dusyanta. There might have been some such
confusion here also. It will not be out of place
to refer to a custom in this connection. In their
prayer-hymn for remembering the line of spiritual
Preceptors in succession, the Sannyasins  recite the
name of Sankaracharya's preceptor Govindapada
and his preceptor Gourapada and his preceptor
Sukadeva and his preceptor Vyasadeva. From
this it can be said that Paraéara’s son Vyasa may
not be far removed from Acharya Sankara. Itis
for this reason that the Mahabharata was first
recited al the time of the sacrificial ceremony
performed by King Janamejaya and which ook
place many years after the great Bharat war of
Kuruksetra, Many scholars are of opinion that
there had been various persons bearing the name
of Vyisa.
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1IV. THE AGE OF THE VEDAS

The Vedas are eternal yet there is a good
deal of speculation going on, now-a-days, te
~ ascertain the time of the Vedas. An attempi is
made here, in this connection, to discuss about
this time by a comparative statement of facts noted
in this book on the basis of astronomical obser-
vations,

Some have opined that the age of the Vedas
must be placed about 15 or 16 thousand years
ago by calculating their time from the astronomical
observations recorded in the Rgvedic Soktas
regarding the wedding of Siryya and also the
later hymn known as the Vmakapi Stkta (Rk
10.85-86). Some say that it cannot be earlier
than 4000 B.C.

Astronomers have concluded from the Preces-
sion of the Equinoxes, that an intense cold-wave
passed over the earth at about 1250 A.D. when
the North Polar region of the earth came very
close to the Sun.

The Precession of the Equinoxes is 30 seconds
of arc per snnum. The Equinoxes therefore
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precede by one degree in 72 years. The orbit of
the earth is divided into 360 equal parts—each
part being called a degree. By dividing these
3607 degrees by 27 (27 stars) we get about |33°
degrees for each star. So multiplying 133° by 72
we fOnd that 960 years are required to move
through each star (ie., through 134° degree) and
therefore the equinoxes require 25920 years to
complete a revolution along the orbit of the earth.
But on account of the perturbations due to the
earth's motion, etc., they return to their own posi-
tions in 21000 years relative to the earth, [f the

earth’s position was at the point A in 1250°A.2., -
it would require 10500 years to reach the pont B,
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At point B the earth will be furthest from the Sun
and therefore there will be an lee Age on account
of intense cold in the north polar region of the
earth. In otRer words there will be a record
snow-fall m 11750 A.D. Similarly reckoning
backwards there was a glacial period (10500-
1250) in 9250 B.C. According to the American
scholars this is the last glacial period. Jima built
his trench-like or cold-proof covered abodes (dug-
outs) before this and Aptyatrita killed Ahi earlier
than this, The late Bal Gangadhar Tilak also

accepted this view. If this view is accepted then
it can be said that there was another still earlier

Glacial Age in 30250 B.C. and Jima and Athya
Traitana of the Avesta might have existed before
this earlier glacial period. Some scholars including
the late Prof. Geikie are of opinion that the last
Glacial Age occurred earlier than 80,000 years
ago. In that case Jima and Athya Traitana must
have been eatlier than that time,

It iz now the 5044th year of the Kali Era (Age).
This Kali Era is counted from the time of the
Coronation of Yudhisthira or from the great
Kuruksetra War. Taking this to be the date of

8—1520B
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the Mahabharata, it may be concluded that the
Ramayana was 500 years earlier and that 500
years before the Rimiyapa must have been the
age of the Sitras. Assigning about one thousand
years from the Siitra Period to the Brahmanas, it
may be held that the Vedic Age must have been
still one thousand years earlier. So it may be
concluded that the Vedic Age must have been
about 8000 years ago, i.e., in any case the Vedic
Age must have been from 7000 to 8000 years ago.
In reckoning the time of the Mahibhirata other
scholars instead of depending on this calculation
of the Kali Age, have accepted the statement of
the Rajatarangini—the chronicles of the Kings
of Kashmir—that between the birth of Parikst
and the Coronation of King Nanda of Magadha
there elapsed a period of 1115 years. From
the Bhigavata 12.2.26 vagdawaw WA UESHiTH
however we find that the Jardsandha dymasty
reigned for 1000 years, then came the Pradyotas
who ruled for 138 years. They were followed
by the Sifunagas who also ruled for 362 years.
Then came the Nandas. Therefore it can be said
that (1000 4 138+ 362) 1500 years elapsed between
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the birth of Pariksit and the Coronation of
Nanda. So this intervening period is 1500 years
and not [115 years as suggested in the Rija-
taraigini. Nanda's Coronation took place about
425 B.C., therefore Pariksit must have been
barn and the Bharata War fought, about 3860
years ago (4254150041935=3860), because
it 1s stated in the Mahabharata that at the time
of the great war Pariksit was in his mother’s
womb. According 1o this view the Rgvedic Age
cannot be earlier by 3000 years from the age of
the Mahabharata and therefore the Rgvedic Age
must be placed about (30004-3860) = 6860 years
ago at the utmost.

There is yet another view, Some say that
from the Vedic hymns it can be known that the
Star Aditi was at the Vemal Equinox smawitfaw
from which year was counted at that ime, Aditi
i the presiding deity of the Punarvasu siar
(Zodiac). When Adra and Mrgaiira were n
the east then began the Mrigaswa period, after
that came the period of Rohini-Kntika and then
that of Bharani-Aswini. Each of these periods
consists of 2000 years. Now-a-days calculations
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are based on the period of the Aswini-Bharani;
therefore it may be held that the Aditi-Punarvasu
period, in other words, the Vedic period, must
have been about (4x2000=) 8000 years ago.
In the Taittiriya Samhita, it is stated that there
was an occultation between the Tisya and the
Brhaspati (Tisya and Jupiter) at that time.
According to astronomical calculations this pheno-
menon is placed about 4650 years before Christ.
So (4650 + 1944) =6594 must be the age of this
Taittiriva Samhita. The Nibids (the oldest portion
of the Rgveda) must have been revealed about
2000 years before ; therefore the age of the Nibids
must be about 85594 years ago. In the 24th
Mantra of the 5th Book of the Maitreyt Upanisad
it is stated that the Summer and Winter Solstices
lasted from Magha to half of Sravistha.
Astronomers are of opmion that this or i.e.,
phenomenon could have been possible only about
3840 years before the Christian Era. So it may be
concluded that this Maitreyi Upanisad must have
been composed about (38404 1944)=5784 years
ago, In the 19.7 Sukta of the Atharvaveda,
it s stated that the star Kittika was the first star
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in the Zodiac and the intersection of the ecliptic
circles, and, hence, the equinoctial points were
towards the close of Adlesa (the 9th lunar mansion)
and the first part. of Magha (the 10th asterism).
Day and night become equal in point of time
on the last day of Chaitra. The two equinochial
points recede one degree in every seventy-two
vears. This point is now in the Revati (the 27th,
i.e., the last of the asterisms). In other words
they have receded up to 3} stars. Caleulating
13°20° for every star and by multiplying 46°40'
by 72 we arrive at 3360 years. The Aitareya
«Brahmana is earlier than Maitreyt Upanisad. The
Rgvedic Age, therefore, must have been 8000
years ago. The Nibid is the oldest portion of
the Rgveda which is earlier than the other three
Vedas. Most of the mantras of the Simaveda
bave been taken from the Rgveda. Some,
however, are not found in the latter (Rgveda).
Names of the sis not found in the Raveda
are shown in the appendix. After the Simaveda
comes the Kmna or Black Yajurveda or the
Taittirlya Samhits. Professor Keith says that
the Hymnal portion of the Aitareya Brahmana is
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later than the Rgveda enly and its other portions
are contemporaneous with the Kisna Yajurveda.
In the Krsna Yajurveda are found the names of
Nachiketa, Kusurubindu, Janaka-vaideha, Aruna
the son of Upaveia, Uddalaka Aruni, Svetaketu,
Udatka, etc., so the Kmna-Yajurveda must be
later than the Rk and the Samavedas. The
Satapatha and the Simkhyiyana Brahmanas
belong to the same period. The Rgveda is also
earlier than the Zendavesta. In the Zendavesta
Zoroaster is the Prophet and the religion of the
Zendavesta is known as Zorcastrianism from
his name. According to the Greek histerians,
Zoroaster lived about 6000 years before the in-
vasion of Greece by Xerxes—King of Persia.
That invasion took place in 480 B.c. So Zoroaster
must have lived about (480 + 6000+ 1944 =) 8424
years ago. The lranian Pairiarch, Jima, must
have ruled much earlier than this, but how much
earlier, it is rather dificult to ascertain,
Jima built his underground place of safety before
the Glacial Age. If the last of these glacial
periods be placed 10,000 years ago, then, this
must have happened 1585 years before Zoroaster.
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Western savants are of opinion that as Athya
Traitana alies Aptya Trita 1s alluded to, and
venerated in both the branches (ie., the Rgveda
and the Zendavesta) therefore the Aryans of
Aryavarta (India) and the Airinas (lranians} of
Aryiyana (Iran or Persia) must have lived together
at this time but separated on account of a schism
and the consequent conflict known as the war
between the Devas and the Asuras. They,
further, hold that Varuna was formerly worshipped
as the Supreme Lord by both the branches. In
the Rgvedic hymns addressed to Varuna, the
epithet ** Asura ”' is found in many places along
with the epithets Emperor, King or Lord. In the
Raveda, the Devas like Indra, Agni etc. ate often
given the adjective ** Asura.” Later on when the
Angiras and some other people began to worship
Indra, instead of Varuna, as the best and the fore-
most among the Devas, they came into conflict with
the old orthodox worshippers of Varuna and
Twasta joined in this worship. The word Twasts
is equivalent to the Avestic word ““Thustra’ ™.
Zara means beloved—so Zarathustra means the
beloved Twastai—i.e., Twasti the favourite of
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Asura Varuna. This Asura Varuna is Ahurmazda,
i.e., the Asuromahad—the Mahan or the Gaeat
Asura. Indra is Satamanyu, i.c.,the object of
hundred sacrifices and because Angira introduced
the worship of Indramanyu by these sacrificial cere-
monies (Yajias) he is known as Adgirimanyu.
This Afgramanyu is stated in the Zendavesta to
be the greatest foe of Ahurmezda. The Rgvedic
Twasta manufactured the Vajra for the use of
Indra. (Rk 1,32.2, 1.85.9, 1.61.6). Twass
gives strength to Indra. (R. 1.52.7). In Rk
1.112,12 Uéana is desaibed as giving the sharp
and shining Vapga to Indra. In Rk 5.29.9
Indrs accompanied by Usana is said to have gone
to Kutsa. The Taittirlya Samhita says that Kavi's
son Ufana is the supporter and stay of the Asuras
FIAT ™! WEONH.  Later on, when Ribhugana
produced four spoons out of the one made by
Twasta for Indra, the latter became dissatisfied with
Twasta who hid himself in fear among the women-
folk. (Vide R. 1.161.4). Twasta was trembling
with fear at the wrath of Indra. (Rk 1.80.14).
Later on, when |Iindra killed Twasta's son Vritta
(1.93.4) some of the Devas left the side of Indra.
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(R. 4.18.11). Indra caused anocther son of Twasta,
named Triéxa, to be slain by Aptya Trita
(R. 10.8.8). Indra put to death yet another son of
Twasti named Viéwaripa. Indra drank by force
the holy Soma juice used by Twasta in his sacrifice
—R. 3.48.4. In later times Indra wen! on a
pilgrimage by crossing the walers of 99 rivers
(R. 1.32.14) for wiping off his sin for the slaughter
of Ahi and the waters washed off his sins in the
shape of foams. Finally, Indra was again accepted
as the Lord by the Devas (R. 1.131.1). When
the Asuras became powerful later on, the Devas
decided that the Asuras should be killed. Vide
Rk 10.15] Sukta. And when the Devas retumed
wictorious after slaying the Asuras their supreme
position as Devas was preserved. Vide Rk
10.157.4. Bhuvana, a scion of the family of this
Aptya Trita who slew Trifira for the sake of
Indra, sang about the glorious victory of the Devas
over the Asuras in the hymn (10. 157. 4). So this
séems to have happened in the time of Aptya and
probably it is for this reason that Aptya was raised
to the position of a Deva. Vide Rk B8.12.16,
5.41.9, 10.64.5 and 2.31.6. So this must have

-



122 VEDIC CULTURE

taken place shortly before the glacial period. It is
for the readers to choose any of these glacial ages,
the last of which took place 10,000 years before
Christ. As it has already been seen that this
Aptya Trita, who slew Twasta's son Trifira, was a
contemporary of the lranian Patriarch Jima and
because Zoroaster Aourished much later than Jima,
therefore Zoroaster could not possibly be Twasts
and cannot be identified with him. In8.38.3 of
thé Aitareya Brahmana it is stated that Aptya Trita
performed the sacrifice in the solemn ceremony of
Indra's supreme installation.

If it is taken for granted that the famous civili-
zation of the ancient Egyptians is about 6000 years
old, then there cannot be any ground for doubt that
the Age of the Rgveda must have been much

more remote in antiguity,

V. SLAUGHTER OF COWS IN THE
VEDIC AGE—A MISCONCEPTION

Now & days many a man, proud of his learning,
is trtumpeting the opinion that in the Vedic Age, cow
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slaughter was permissible in some  sacrificial cere-
monies, and that the practice was forbidden in the
Pauranic Age. As a proof of the truth of this
statement, even the foremost chemist of Bengal has
quoted the rambling comment of the best known
Marhatta historian's Peep into the History of India.
' The un-Vedic statement that ‘cows are not to be
killed * got current in the Smrtis and the
Puranes during the reign of the Imperial Guptas
towards the close of the Buddhist Period as the
Smiti and the Purinas were popularised in their
new version about this time in the 3rd or the 4th
Centuries A.D. It is rather necessary that the
main points of their argruments should be put to
the test of scrutiny. One point of their argument
is based on the word fM¥ (Goghna) which means
a guest. They say that there was a custom of
slaughtering the fattest calf in the pen, for the
use of the guest and so from the root han
(w9 to kill) we get Go-han or Go-ghna, i.e., the
guest for whom the cow is killed, There isa use
of the two words Go and Han (71, ¥9) in
R. 10, 83, 13, piz.,, 9a7Tq T=I7 #1a:. | he mean-
ing is that Dawn making its appearance with the
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rise of the Magha scalter (the Go, i.e..) the rays of
the sun or it may mean that oxen, tied 1o chariots,
were made to move at the rise of the Aghs star.
It will be seen therefore that whatever interpreta-
tion is accepted “‘Han'* here means motion and
not slaughter. In another Rgvedic Mantra, we
find =T%& MwwA yeOw S8R,  Here Goghna
does not mean a guest but refers to Indra the Lord
of Death and Go here means domestic animal and
not cows as meant by the term now-a-days. In
Pioini 3. 4. 73 the aphorism or Siiira ZTW-aTrat
"W, A s A% MESTART: is found. It means
welcome and hospitality should be ungrudgingly
extended to those who incessantly wander about on
foot (i.e., wandering recluses and pilgrims). Here
the question of slaughtering a cow does not arise at
all as according to the Vedas the cows are not to be
killed (w2 wsam: ). The word Atithi (or guest)
mﬁm{ﬂﬁﬂiﬁﬁfﬂ?mﬂ:]he who does not
stay at any one place for two days in succession
and thus refers to the wandering friars who have
passed on to the 4th stage of life as enjoined by
the Sastras. These recluses are known in Hind; as
the *IWAT THAT 814, i.e., the Sidhu who wanders
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all over the country with the name of ‘ &ri Rama”
on their lips. The second proof which is advanced
in support of their pet theory s the oft-quoted
imaginary phrase F@AT! AHAEAT put in the lips
of an equally fctitious chatacter—Clown—in a
popular drama. The werd *Vatsa' (young one)
used here cannot be applied exclusively to calves
merely. It can refer to the young ones of every
species including human beings. The word
Vatsatari is not specially applicable 10 cow-calves
only by any derivative or cuctomary use. |t refers
to the young ones of all animals. The kids of
goats and lambs are also Fe@att. In the Vedas
and the Purinas, as also in the ancient Zendavesia
and modern English dictionaries the term *Go " or
its derivative equivalent, mean an animal. Now-a-
days, people ignorant of the use of this term, apply
it to mean the dewlapped quadruped of the ox
tribe. Even in the 3rd chapter of Amarasimha’s
lexicon of the Buddhist period, in the pumm
dealing with words with various meanings &g
UETERissAAg T | W= e el g'fe A
the term * Go " applies equally to male and female
animals,
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In the second chapter of the 5th part of Yaska's .
Nirukta the term 'Go " refers to the earth as well.
WA efedmmamm. In the 4.9 Manira of the
Brhadaranyaka as included in the Satapatha
Brahmana we find #8877 waemmg. Here a male
horse is called by the name of 79 (Vrisha), The
term "Go' is common gender. [n translating
2-14 Surd of the *Sercja’ in the Zendavesta
Professor Dermstater has written—We sacrifice
unto the soul of the bounteous cow (Go's): we
sacrifice unto the powerful Dravepa (Sanskrit
Dravspa).”" 1. 14 mantras of the Siroja  being
translated into English will be thus—To the body
of the cow, to the soul of the cow, to the powerful
Dravspa: while Siroja 1. 12 runs thus—To the
moon that keeps in it the seed of the bull; o the
only created bull, to the bull of many species.
Plainly it means—we offer our homage and devo-
tion to the moon who keeps and preserves in him
the seed of the Dharma, who is likened unto the
Bull. To the only created Bull—to the Byl who
is born or produces Himself in Various shapes.
All these mantras refer originally 10 the ** Pourusa-
retodha Gouh, ec.) which in Sanskrit i found as
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gea: TAraT AL, Between this and the Rk mantra
7. 101. 6 § TATST 39w WEA AEE ST S9A-
T&aY there is a striking resemblance. Professor
Dermstater has translated as ** the couple born of
the seed of the only created Bull and from which
arose two hundred and eighty species.  (Bud. XI-3).
In the 9th Part (Book) of the Zendavesta there is a
chapter named ** Goyasta or Gokanda.'”” Prolessor
Dermstater has given a synopsis of this to the effect
that ** Co's the cow is a perscnation of the animal
kingdom which she maintains and protects. She
15 algo called *Dravspa’ and Cosurun. Gosurun
means the soul of the primeval Bull."" In the 7th
Yasta, summarising the Chandiama Kanda he
writes “‘Bahman and Go's are so far connected
with the moon that all three are *Gochitra”
(@ifem). Bahman, the moon and Go's all three
are having in them the seed of the Bull: Bahman
can neither bg seen nor seized with the hand, Go's
- proceeded from the moon—unto the moon thatkeeps
iti it the seed of the Bull, unto the only created
Bull and unto the Bull of many species.”” Hete
evidently '* Bahman "' stands for Sanskrit Brahma.
In Rk (10. 5. 7) Agni (Fire} is described as both
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ox and cow, i.e., male and female cow. Inthe
Vedas Indra is referred to in various places as
Visa (59) vide 1.9.4, 1. 10. 10, 1. 83, 10,
1. 51. 15, etc. Dharma or justice is described as
the four footed 'Visa' [standing for support on
four legs). 10. 90. 3. mantra of the Rgveda
says UTziye Ay gaTf= fGae=mss 2. The idea
that seeds are grafted on coms through the moon
beams is found in our own Sanskrit literature also,
The English word cow is only a corrupted form
of the Sanskrit word 'Go'. In Arundale's
Dictionary it is stated, in this connection, that the
same root appears in Sanskrit ' Go ', nom. Gous—
a cow—an ox. [he general term is applied to the
females of the Bovine Genus. The English word
Bull also is a corruption of Sanskrit ‘Vma' and
applies 1o all male animals, e.g., Bull dog, Bull
terrier, Bull fly, Bull frog, Bull treut, ete. In
Amarakosa the following are recorded as synonyms.
wTEal dwEEt Memee ¥ ol wSEw
fifemt @rq. Here also ‘Go' is aghnya, i.e., not to
be killed but it is later than the Buddhist Period.
The word ' Go" is derived from the root 7% (Gama)
with &= *“ doch ™" as suffix. So all that can move
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is 'Go'. Therefore sacrifice or slaughter of 'Go’
in Sanskrit literature must mean animal slaughter
generally, e.g., goat, lambordeer, etc., and not the
slaughter of the dewlapped bovine quadruped—the
cow—because it is aghnya W91 and hence specific-
ally enjoined asnot to be killed. The senses in
which the word “Go " is used in the two passages
from Amarakosa as quoted above, are exacily the
senses in which that word is used in ‘the Rgveda,
e.g.

(1) 1. 19. |, ufeai smesss g u $349
Here T Ema means §iwgmea (for the drinking of
Soma) and so *Go ' here means Soma.

(2) 1. 64. 10, s w9 ZTEE ANTAC AAWT TG
241 7% here 79 stands for Soma.

(3) 1. 121. 9. w=wmas wfaawdl Afa ww@m-
HUFA 34T here ' Go ' means thunder.

(4) 1. 154. 6. a3 At afcmeT warE: here ' Go'
is & star,

(5) 3. 50, 3. Iﬁ'ﬁl‘fﬁﬁ"ﬂtﬁ'l'here *Co’ means
the words of the Vedas rhough Wilson hasrendered
it as the cattle.

(6) 4.22. 8. wymw =fw’ =verw i which Wilson
has translated thus :—As a horse is made to run

9—|5208
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fast by forcibly pulling the reins. So hete ‘Go’

means a horse.
(7) 4. 44. | . wfe=7 |FE 0, i.e., the horse that
is attached to the chariot of the Aéwins, hence ' Go'

here also means a horse,
(8) 5. 29, 3. #fws=t 798 9T here ‘Co” means

shower of rain.

(9) 5.30. 7. ﬁuqﬁﬂmmam
mwm here TaT=3 W by (with) the thunder.

(10) 5.56 . 5. weaT hawAgE T4 99 72 59
here T =S=F+1 (water).

(11) 5. 62. 3. kgmamwah fo=a a7 w3 =
T H1e2Td here 7T stands for all sorts of cattle—

ﬂﬂﬂ!ﬁﬁ[—cow& and horses.

nz} 6.727. 7. 7@ wrar 99u7 here avET =",
by horses.

(13) 6. 25. 2. fagmgm =t =arta fl’fﬁaﬂﬂ
W Here also 717 stands for cattle and g=
TrweaT i -maTy (the moving foes).

(14) 7. 18. 10. SgoE= F9612.. ... T here
1= horses of Marutgana and 2f5mE. = the Maruts,

(15) 7. 36. |, wasin weaeas fa vimh was
w41 71T here 7T =shower of rain.
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(16) 7. 87. 4. fedmmi Frafaafomm. Here it
=the Dawn.

(17) 8. 20. 8. wfsmrat woud..... Mg here
it =wfaf or wafE (with prayers or by Maruts)
and ATEAE =YEwWTEST (whose mother is Préni),

(18) 8. 47, 12. 78 9 3% 9% Iwm Here &9
= (cow) and IS = animals.

(19) 10. 16. 7. wwd@ ufx wiw=EE Here
Nifk: =F8: =with skins, i.e., shields.

(20) 10..85. 13. wurg %= Mg, Here o=
rays of the Sun or draught oxen,

In the Rgveda it has been clearly stated that
dewlapped bovines (cows} are not to be killed. In
the following Mantras the term %9 [not to be
killed) is used vide 1. 37. 5, 1. 164, 27, 1. 164. 40,
4.1.6, 5.83.8,7.68. 9,8,69. 2, 8.102. 19,
9.1.9.9.80.2,9.93. 3, 10.46, 3, 10.60. 11,
10. 87. 16 and 10. 102. 7.

Yaska while recording the names (equivalents)
of M (Go—Cow) has first posted the word SaaT—
Aghnya—not to be killed. Vide 11. 44. 31, =g
wgwsT wafd.  That the word ‘Go’ is used in
the form of a common gender has been nll'ew
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shown, In the Zendavesta also the Cow is 10 be
venerated and not to be killed. In the Vedas also
the Cow is specially venerated. Rk 4. 38.10
{ mMzgar—'Co’ is the devata of the sikta). That
the flesh of the cow is ferbidden as food is quite
clear from Rk 10. 87. 16. which states :—

The monster, that partakes of the fesh of
human beings or the meat of animals, like the horse
or who steals (robs) the milk of the unkillable cow,
is beheaded by Agni.

Some cite the Vedic Mantra @A in
support of the assumption that cows were killed in
Vedic times. But it is clear that ‘Gam’ in this
connection is not applicable to cows but other
snimals like goats and ram used in sactifices if the
word ‘alaveta’ Wi@#A is used in the sense of
killing, but 57=#a here, more probably, is meant
far touching; then, of course, it may refer to all
animals including the cow as has been mentioned
befare. In  the Law Book (Smrti) of Paradara
there is a passage—TWTHIH TATAG HHTH THAEHA |
Zaare gamurT w1 09 fEEEan e I the rules
of the Grhyasitra, pertaining to marriage there is a
passage WTamizad WWWEE Affata: wrefA.
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There is also another passage ASRITHEISET.
wRfagsafetaT yeias g, From the above
passages some imagine that cow-slaughter must
have been meant therein. In order to ascertain
the sense in which the term 371 is used in the word
sarEw, the 71st Sloka of the 165th chapter of the
Santi Parva in the Mahabharata should be care-
fully perused. This Sloka is quoted below:—
SHEGTY  ESwmAEiEd gata | wiesTEan
oot ged g, It means that the slaughter
of animals other than the cow is not much to
be blamed as men have mastery over these
animals.

The terms WA and WTo% are derived from
the same root and both of these words express
the same idea. That these words should always
and exclusively be taken to mean slaughter 15 not
supported from their use. In Panini there is a
Satra T@Wa WD (o get): with the Prefix wT
the root @ takes a new meaning—to touch. In a
book on Smeti (Laws and Rules) named Nirnaya-
sindhu tﬁui"aﬁvg} there are injunctions for purifica-
tion after cremation such as :—IFIHTEWR WHT
qrd s (Touch the Sami. Let Sami take away
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(neutralise) the sin. Also 7s wsm Su=a: (touch
the cow and the goat.) '

In the Sradh ceremony after the different rites
are performed there is a rule for final purifica-
tion :—FqH 7T HITY BT A% 939 (A man gets
himself purified after touching an ox, a cow and
also a piece of gold). In all these cases the word
R is used in the sense of touching. Even
in these days there is a prevalent custom of
purification by touching a cow or an ox or a goat,
ete. In the 179%h Sloka in the 2nd chapter of
Manusamhita the word SIT#87 oceurs —aTTy der-
WWHUTE U0 9. Here also smamyindicates touch-
ing and not killing. In the gloss an the I7th
Sitra of the third Pada (quarter) of the 2nd chapter
of the Mimamsa Philosophy also, the word ilambha
(wm==1) has been used to signify touching.
Some people think that the word WIHHTET in the
mantra WTIAISHT NEHISE, etc., quoted above
means ‘taking hold of a sword® but accarding to
Panini in  gEifsam w@ifeam  (lukadhikaran—
adidigan) we get WTH WAMIET merely, TTHHIEE
according to this, would mean receiving an order
or approval. This might also mean that according
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to the rules of the Aitareva Brahmana after recit-
ing Rgveda sikta 10.152 (which was revealed
to the sage Sisa) there was a custom of bring-
ing a cow and touching it in order to remove any
mmpurities that might crop up at the ime of the
ceremomal ablution. No custom of killing a cow
with a sword is indicated here. It is rather a
strtange and unheard-of thing to think of
slaughter of cows in a nuptial gathering. In the
Mahibharata, it is ~found that at the time of offer-
ing public oblations or homage to any body 1t was

necessary to get the consent and approval of the
revered members in the assembly. When the

Pandavas paid homage to- 5ri Kpna, it was done
after the approval of wise men like Bhisma,
The custom of getting the prior approval of the
wise men was necessary because there might be
objections to the rendering of homage as Sifupal
objected to accepl Kmna as worthy of homage.
It iz for this reason that the term TTW&EIERM@ 1=
used to signify that before the bride is given in
marriage, the bride’s relatives should ask permis-
sion to do so and thus get the approval of the
persons present in the wedding party. This
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custom of getting the previous consemt of all
present arose out of the natural desire to avoid,
even at the last moment, chance of an undesirabla
match which, once concluded, was mdissolubile
according to the Sastras. The word WTEAREE
naturally therefore means getting this conseni and
approval.

In the case of a guest also it might be necessary
to go through such a ceremony of purification by
making the guest (who must have passed through
various places and must have come in contact with
various people, clean or unclean) touch a cow
before he could be entertained into the house.
In the wedding ceremony it might be necessary
for the purification of both the man who gave
away the bride, and the bridegroom, that a cow
was brought to the place, after the approval of the
assembled party, so that they might touch it before
the actual ceremony of bestowal was performed.
According to the belicf that the cow is sacred ag
all the deities reside in ita body, it might have
been the custom 1o bring in the holy cow for the
sacred ceremony of marriage. It might also mean
that according to the ancient custom of bestowing
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cows as a dowry for the bride, it was necessary
to bring. in a cow to the place when the ceremony
was performed and on account of these three
prevailing customs the term fAUTEA is used;
specially this is apparent from the mantra that is
recited when a cow is brought to the wedding
pandal. The mantra is given here :—
ArAT wgri gfea Fuqi euieammeaE AT
w7 319 g W w1 mwaTmaiefd afee |
Rk. 8.101.15
Alter reciting this hymn in adoration of the
cow, the bridegroom (or the man who received the

bride on behalf of the bridegroom) has to utter
another mantra :—#®  IHW T GIEH FARIA
afz wiewd (Let all my sins and failings e
removed by touching thee—{) cow). For the
proper elucidation of this manira the text W
v W91 F9UFATE has been quoted. Wedding
ceremonies are performed in the presence of the
sacrificial fire. The person who pours oblations
into this sacrificial fire is the bridegroom who is
also i this case the man who 1eceive the 'Arghya’
(offering of welcome and homage), and therefore
there is no necessity for him to make his ®yu=w
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(offering of bliss) with the dewlapped animal
known as the cow. The Soma juice is sufficient
for the purpose. It has already been seen (vide
Rk 1.19.1 and 1.64.10) from the texts that MTtATE
and BYETETT in this connection stand for Soma.
It should alse be remembered that before this
offering of welcome and homage was made there
was a custom of going through some ceremonies
for removing all evil influences. Therefore the
rules laid down by Parasara or those of the wema
(Vedic Sitras dealing with domestic rites) do not
lay down any injunction for killng a cow but
only refer to the touching of the holy cow for
purification.

Some ohserve in the [c:lQﬂE“‘lﬂi a1
ATRWIT ar AT A% a7 94, a hint to the
prevalence of a custom of slaying an ox or a goat
and cocking the meat thereof. Bul it must be
clearly understood that the term #¥® Mahoksa
used in this text does not refer to an ox. In Rik
8.43.11 there occurs the word S=Ta1®@ which means
edibles mixed with Soma juice. Later on from
the THEZ text WQNGE! FHZHET itis found
that Kings and Brahmins were offered on their
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arrival the juice of the Soma plant or some other
hierbal decoctions to control the bile, just as tea is
served in modern times to all guests. In Kashmir
and Tibet this custom of offering tea has been n
use from ancient times. The occidentals have in
modern times learnt the use of tea from India and
have made it a part of their western culture. It
might also be a direction to bathe the guest in
water warmed with many odorous and invigorating
ingredients (@=Tafy). There were naturally special
directions for these ceremonious baths for the
gods, the Brahmins who were considered as gods
among men and the Kings who were looked upon
as embodiments of the eight heavenly protectors
of the eight different quarters of the Universe.
The word ( %% ) mahija also does not indicate
a big goat but fine rice from the Sali variety of
Paddy. In the Santi Parva of the Mahabhirata
there is a text WHAWY JTEMWiG o Sl
off | weewie SEE sw A swmAwd. I
means that sacrifices should be performed with
the W3 aja. But ‘aja’ according to this Vedic
injunction, never means the goats but cereals
like wheat, Brihi, etc. So also in the Tantras there
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occurs the text WAesd there also aja stands for
Brihi, etc.

There is a famous text WHiGlsH: which lays
down that ceremonial offerings specially in
marriages and sacrifices cannot be complete without
‘Mansa’ (meat). Here the question that natural-
ly arises is whal is the purport of the term #i® in
this passage. In 4.1.2 ol Yaska's Nirukta R
W a1\ a1 A Ji2atfAan Here the word
Hi¥ denotes not meat but covetable food, In the
Tanira literatures the word &9 is thus derived and
explained :—*Ma" is tongue [H@ﬂﬂﬁ‘] Here
restraint of tongue is indicated and #iW according
to this, mean silent mediation (of the Divine),
Some seem to detect directions for cow-slaughter
m the 6. 4. |8 mantra of the Brihadsranyaka in
the guotation—

w9 T Tq gal W ufem A stefs
AT a9 WIfaAT WriR S FzemEata eSaT-
fraifefd widlzd orefmar  sfwmwReEmm e
SATHA T WIHT FrEEw |
Here is a case of grest confusion. In Sanskrit the
terms Uksha (99) and Via (39) mean the
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same thing and thus applied to the same animal,
and so there cannot be any question or options or
alternatives. But here alternatives have been
dehnitely used. Therefore it must appear that
some other suitable expressions that might be used
as allernatives were meant. Those expressions
ate as follows —Mansa (&9 ) stands for s2T-
st (the aromatic oil of the Sikenard plant), Uksa
( =) stands for the Soma juice and Vma (2%)
stands for the Medicinal plant (##za¥1) as in
#ogrzg. Oblations of rice cooked and prepared
with these tonic ingredients are evidently meant
here. In 5. 2. 4 Mantra of the Chhandogya
Upanisad a reference to the decoction of these

ingredients, e.g., =161 is found.

The word yajna is synonymised as =% ¢f. T9-
WETH | A = s WS | 53 stands for Hinsa
(killing, violence). So W=TH is non-viclence and
therefore no slaughter can be part of the true (@®)
sacrifice. Vide Taittiriya:

In the Mantra 3. 21. 12 of the Satapatha
Brahmana W= W19g¥a ASATEwASE! 1 © 5
g, we find positive prohibition of beef eating.
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In'Rik 6. 28. 4 the sage Bharadwiaja is praying in
the following words :—

FAT WA TIHHTE! WA A F@AAHGAt AT 9 |
SRAEEH A AT WA w5 S g
ATHT WAL AT TR T TSP T WS DGR W |
Non-violence in the best of religious praciices.
Mother s milk is taken at the utmost for about two
years but nourishment is derived from cow's milk
throughout the whole life. Hence the ox and the
cow are represented as the nourishing sive and dam
(mother) and what epithet should be applied to
those who can bear to think about the slaughter
of these animals? It is useless to dilate still more.
In every age whether Vedic, Pauranic, Buddhist
or modern—the cow is regarded as inviolable {not
to be killed). Bearing the manwa **Salutations
to the Lord of the Universe—Kpma Govinda—
the protector of Brahmins and cows *' in mind, it is
necessary to epply energetically to the proper
maimntenance of the cow, Formerly every village
had pasture lands on all sides but now these
grazing grounds have been krought under cultiva-
tion. It is necessary to sel apart new grazing
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grounds and thereby try to increase the production
and breeding of good cows. For want of good
milk persons do not grow healthy and strang bedied
and so become afflicted with various diseases.
Devote your attention to scientific cow-keeping
rather than start hospitals or distribute Quinine.
When cows become strong, healthy and good
milkers, health and longevity will inevitably
follow asa matter of course. In the Upanishad
there is a story that Satyakima (the truthful)
Jabala was given four hundred heads of weak,
emaciated cows by his preceptor who told him that
he would acquire the knowledge he desired, when
he would be able 10 raise the stock to a herd of
one thousand cattle. When Satvakama was return-
ing with this increased herd, the Devas gave him
the desired knowledge even on the way.

VI. THE DEVAS AND THE MANAVAS

The word '‘Deva’ is derived from the oot
‘Div," meaning to shine—That which shines,
The word Deva, therefore, has been applied to
those radiant beings who live in the celestial
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regions, while the word Manava is applied to the
progeny or children of Mamu. In Amarkosha
their synonyms l-u?ve been given as

(1) =& e Zanfagmr fagem §amt The
immortals (amarsh), not subject 1o decrepitude
(nirjarsh), the always shining ones (devih), heavenly
beings (tridagah), the knowing ones (vibudhak),
and the heroes ($ura).

(2) #@=T WTHAT AWl WA WA A
Manusysh, Manusah, Martyah (earthly), Manujsh,
Manavih (Manu's offsprings), and Narah (men,
mortals),

The Devas (Heavenly beings) are immortals
living in paradise while Manavas (human beings)
are earthly mortals living in this sorrowful world.
Paradise is described in the Kata Upanishad in
the following way :—

wiww A e ama d 7 s G
{®@3 1.1 1?) In the heavenly regions there is
not the least shade of any sort of fear—FEven
l}m.u, O Death. hath no access in those rfg{ﬁns,
there is no sinking dread of certain approach of
dectépitude. In Paradise the heavenly beings
getting beyond the pangs of hunger and thirst and
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out of reach of the torments of grief pass their time
inan eternal round of blissful joy. It is to be
noted that in this text the rsi tells Yama the
God of death that in paradise even the all-con-
quering death is subdued and holds no sway, as
paradise is the adode of the immortals. Of
course, there is annihilation at the lime of the Final
Dissolution (Pralaya) and the beginning of a heaven-
ly existence also is there. According to the Aryan
dastras (Scriptures) the Devas have an ethereal
body of the elements—the Taijasa. * This radiant
‘Mantra’ body is_aleo found mentioned in the
Séstras. The Devas grow and sustain in’ Mantra-
offerings (vide Vayu Purana—67.4) & weawreleret
AT AR while on this earth of ours all
creatures alike are subject to the pangs of hunger
and thirst ; they are afflicted by death or disease and
always haunted by a sort of creeping dread: and
this is the common lot of princes and paupers alike,

The Devas are called Tridaias; because of the
four stages of life—childhood, adolescence, youth
and old age—through which men have to pass, the
Devas have only the third stage, i.e., perpetual
youth, The Devas are Bibudha—of very great

10—1520B
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knowledge, while men's knowledge is in its very
nature imperfect and limited. The Manavas have
various conditions of existence. He exists in
his mother's womb where his existence can be
inferred. Here the embryo gets a body. Then he
is born. At this stage the natal cord which ties
it to the mother is severed and the senses begin to
function. Through the nose it begins to breathe,
through the eyes it begins to see, through the
ears begins to hear and through the mouth to emit
the sound of crying. Because of the severance
of the natal cord it gets liable to hunger and
cold and begins to cry for food. As soon as the
newly born child cries out, people express their joy,
for a living child has been born and the mother
in her tenderness lifts up the child and suckles
it at her breast. Now that the pang of hunger
and thirst first gets sway over the body, it
never relaxes its hold but continues to afffict
the body until death. The human child
is absolutely helpless and is therefore com-
pletely dependent on others in every matter of
food, drink or movement. Subordination thus
setsin.
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In the animal world, however, such is not the
case. The newly bom calf gets on its legs and
at once begins to seek for its own food. Animals
and birds have their bodies covered with a thick
layer of fur or feather and so are immune from
cold or heat. For the lack of this protective cover-
ing the human child gets afflicated with extremes
of heat and cold and takes recourse to its only
strength, crying. (Fm@mi 7124 ¥w8). (The child’s
strength lies in crying). Even in the full vigour
of manhood, he cannot take care of his own back
with his own hand. He requires cutside help o
protect himself fromaccidents, disease and wild and
ferocious animals:  Then also when youth vanishes
and limbs grow weary through decay; men have 1o
look to others for support and stay. Human life
is full of suffering and the world is a prison house
of afflicion. Many persons take to a life of crime
like theft or brigandage or surrender themselves
to life-long slavery and servitude only for a pitiful
morsel of food and drink. They have to 1ol
incessantly to earn their bread by the sweat of
their brow. Lack of consistency is discernible in
the Scriptures and Law books now current in the
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western countries. 1heir scriplures enjoin com-
plete surrender to God as the expression of the
idea thal men are servants of the Lord and
meant to do His behests. Slavery was widely
prevalent and even now exists in a different form
as a means of subsistence; yet the slogans of
Equality, Liberty and Fratemity rend the air and
convulse the world.

In explaining creation, the Bible says :—"*God
created man in his own image. God formed man
out of the dust of the ground and breathed inte his
nostrils the breath of life and man became a living
soul. He planted a garden eastward in Eden to
grow every tree that is pleasant and good for lood.
He planted the tree of life also in the midst of the
garden, and the tree of the knowledge of good and
evil. He put the man into the garden of Eden
to dress it and to keep it. God commanded *of
every tree of the garden thou mayest frecly ear.
But of the tree of knowledge of good and evil,
thou shalt not eat of it." The serpent beguiled
him with these words : ‘For God doth know that
in the day ye eat thereof, these your eyes shall be
opened and ye shall be as God, knowing good and
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evil.” When Adam slept, God took one of his
ribs and closed up the fesh instead thereof and the
nb made He a woman and brought her unto the
man. lhey were both naked and were not
ashamed. Being beguiled by Satan (Serpent) Adam
did eat the fruit of the tree of knowledge. God com-
ing to know of this, said ‘For dust thou art and unto
dust shalt thou return.” Lord made coats of skin
and clothed them and the Lord God said—Behaold,
the man is become as one of us, to know good and
evil and now lest he put forth his hand and take
also of the tree of life and eat and live for ever.
Therefore the Lord sent him forth from the Garden
of Eden to till the ground. So He drove out the
man and placed at the east of the Garden of
Eden a flaming sword which turned every way to
keep the way of the tree of life. (Genesis—Chaps.
L AL IV, V). According to this Biblical account,
the heaven and heavenly beings, angels and the
celestial nymphs were created at the will of the
Lord befare He created man. :

There is perfect agreement between this Biblical
account of creating man out of the dust of the
ground and breathing into it the spirit of life and
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the account of creation as recorded in the Taittiriya
Upanisad. From this Biblical account it appears
that what God intended by creating a man was
that man living the thoughtless but contented life
of an animal (like cows etc.) should act as a
gardener of the Garden of Eden for dressing it
and keeping it. The Garden of Eden is the place
of enjoyment of the angels and the nymphs because
it is perpetually attractive on account of its delicious
fruits and beautiful flowers. In a more recent
scripture of another western country, the authority
of the Bible has been recognised. We find these
words of the Lord—'* We created man of dried
clay of dark loam moulded; and Djin had we
before created, of subtle fire. Remember when
the Lord said to the angels—1 created man of dried
clay of dark loam moulded and when | shall have
fashioned him and breathed of my spirit into him,
then fall ye down and worship him. And the
Angels bowed down in worship all of them
together save Eblis (Satan); he refused 1o be with
those who bowed in worship. * O Eblis,” said God,
‘wherelore art thou not with those who bow down
in warship 2® He said, ‘It beseemeth not me to
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bow in worship to man whom thou hast crealed of

clay of moulded loam.” Then God said—"' Begone

thou hence, thou art a stoned one and curse shall
be on thee till the day of reckoning, And who
thrill with dread at the chastisement of the

Lord. —Suri 15.

Suras 70-95—contain the expression—""of Goodliest

fabric we created man "’

Sura 91— And breathed inlo it its wickedness and
piety.’

Suri 51—"' | have not created Djin and man but
they should worship me and fear God
and put me not lo shame.’

Sura 26— Will ye not fear God ?° Angel Gabriel
spoke to the prophet.

From all this it appears that men were created
out of loamy clay when the Djin and the angels
were made of subtle fire. Because the Devas have
a body of celestial energy, therefore they are radiant
and luminous. Now because God commanded
all to worship on bended knees man who was
created by God in His own image, all the angels
worshipped man but Eblis (Satan) did not so
worship. For this disobedience, he was banished
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from heaven. Satan beguiled man on account of
this enmity. In the Bible God says—this first man
after tasting the fruit of knowledge became like unto
us able to evaluate everything such as pleasure and
grief etc. Therefore He took timely precaution and
arranged that a flaming sword should whirl round
the tree of life incessantly and also drove him
out of the Garden of Eden lest he partook of the
fruit of the tree of life and became immortal like
the angels and the deities. Whether on the Earth or
m the Heaven, man should always be His aubiect
and worshipper. It is not His will or desire that
man should ever become an immortal Devata.

In our country also there 1s no lack of more or
less recent Acharyyas (exponents of divinity) who
preach the docirine of creation and life as the out- -
come of the Will of the Lord. Accarding to their
view the eternal servitude of all Jiva (individual self
or ega) is accepted as an axiom. Even after getting
salvation they will remain in His presence with
folded hands and they seem to take pride even in
slavery and servitude. They admit that the in-
comprehensible Sakti (power) of Maya, is overcome
by His Grace. Can that be explained which is
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incamprehensible or shall it be beyond the reach
of words? Avidya or Maya is dispelled by His
Grace. Verily He is the Life and Knowledge.
The Jiva gets the attributes of the Divine when it
achieves Moksa or liberation. When the Jiva,
thus, gets an embodiment in the [fanamaya Kosa
he assumes the divine form but does not merge
the Divinity—rather floats in the Causal Water, i.e.,
Brahma. Yet according to the Suti, the Brahma
is free of all attributes, absolutely Pellucid and Pure,
not touched by any stain.  If the Jiva, after libera-
tion, foats like a delicate film of foam in the All-
pervading Brahma, then does not the stainless and
pure Brahma get an impure excresence? Though
omnipotent yet He cannot draw unto Him and
merge in His own (Svarup), the liberated Jiva.
He can create only but cannot dissolve. This
position is rather untenable.

Historians are of opinion that at the time of
Khalifa Haroun-Al-Rashid and his son Al Mamun
fresh attempts were made by the Arabs to extend
their sway in India. They proceeded from Sindh
and Kathiwad towards Chittore in Rajputana but
were repulsed by Rana Khoman of the Sifodias.
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The great Haroun reigned from 786 10 809 A.D,
Mamun became the Khalifa in 812 A.D. and ruled
tll 836. Sultan Mahmud led his expeditions
against India during the period 1001 A.D. to
1026 AD. Sultan Muhammad Ghori invaded
India between 1190 A.D. and 1206 A.D. and
occupied some portion of the country., The
appearance of the aforesaid exponents of Dualism
ig also found to fall in with this period, i.e , the
11th Century A.D. and the succeeding periods.
Even in the pre-Christian period there was a regular
contact between India and the Greeks and the
Romans in matters of trade, commerce, ele. Asa
result, Greek ideals of art influenced India and the
philesophical truths of India left a lasting stamp on
Greek philosophy. Some even go so far as 1o
say that Christ came to India and studied Vedinta
in a monastery at Kashmir. That the sages of the
East visited Christ at His nativity is well known,
It is, therefore, not at all improbable that the ideas
of the Bible or the Quoran might have some traces
of the more recent Sastras. The idea of eternal

servitude to God and the prohibition of partaking
of consecrated food offerings to other gods are
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found in the Old aswell as the New Testament and
also in the Quoran. Vide the Book of Revelation
—Chap. Il verses 14 and 20—also the Holy Quoran
Sura 5-4.

In the Rgveda the word Dasa or Dasyuis a
term of the vilest reproach applied to the most
despised class. The fair skinned Aryanscan never
be slaves like the dark complexioned Dasas. This
was utterly inconceivable. In Rik 7. 5.6 and
10. 49, 3 we find the expression ** | have denied to
the Dasyus the name of the Arvans.”” From this
it would be clear that the idea of slavery or
servitude to anybody was abhorrent to the early
mis and they aimed at complete emancipation of
the body as well as of the spirit ever free, never
slave.

By analysing the trend of mind with which
the Aryan rsis offered their worship, it is found
that they believed that the Devas grow m splendour
and energy through the Mantras, Vide Rik
1.31, 18, 2.11.2, 5.31.4,8.16. 9,9. 10l. 3
and 10, 120. 5.

In the 3. 6. | mantra of the Chhindogya
Upanisad, it is stated that the Devas do not eat
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neither do they drink—they get satsfaction at the
sight of the holy essence (nectar) of these offer-
ings. 7 3 30 wAlm = fos=ie Zared o2y satE
Even 1o this day the Brahmins at the time of taking
their meals recite the mantra %= TW = farm-
AT S WEEC | W ST R REATE |
Food is Brahma, drink is Vishnu, the eater is no
other than the great Lord Himself. Food becomes
Amrtai when consecrated before meals.”” Food is
Brahme W+ awmifa =wmemg The Upanisads enjoin
the visualisation of this Ampitani—the eternal bliss—
the Brahma—everywhere. Worship and adoration
are the only means to achieve this state of immeortal
bliss. In Rk mantras 9.113.10, 3.31.9, 4. 2. 16
the Angiras are found to be engaged in the
sacrificial rites in order to attain this state of
“Amrtai.’ In 7.76.4, the Angiris are said to
be in a state of rapturous ecstasy in the company
of the Devas. In Rk 5.41.4, 3.12.6 it is stated
that Aptya trita, by performing deeds which were
pleasing to the Devas, was exalted to the state
of living in fellowship with the Devatis. Rsi
Vibhu and Vija, who were the sons of Sudhanva
of the Angira clan acquired the status of Devatas
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through meritorious deed. Vide Rk 1.20.1, 8.
In Rk 10.15 we find reference to reverential calls
to the manes who had been deified. In Rk
10.63.10 the rsis were praying that they might
get the posiion of the Devas. Rik 10.56.3
contains the prayer, ** Let those be in unison with
the Sun."" The Maruts were criginally men and
became Devatas by holy deeds. Vide Rk 10.77.2.
Rk 7.52.1 expresses the conviction of the mis
—"* We are Adityas—we shall be Aditi (Akhanda)
one and indivisible.” In Rk 8.19.25 occurs the
prayer **Let this mortal clay (self) be the im-
mortal Devata.”” Rk 2.11.12 7% & sfg w@! vouch-
gafe, O Indra, that we may be Thou. Rk 4.26.1
¥ HATHY Eﬁ'ﬂ]‘i | was Manu—I was the Sun, etc.
In Rk 1.32.5 there is a reference to the attain-
ment of Sameness (Sayujya)—the state of beatitude
in which all distinctions of time ant space wvanish
and the individual soul merges in the universal
soul. In the 2.8 Mantra of the Taittiriyva Upani-
wd and in 4.3.32 mantra of the Brhadiranyaka
Upanisad  expressions like ** Karmadevanim
Ananda '*—(enjoyment of the Karmadevas)—
**one can become a Devals by his own deeds ™
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are found. In 4.1.2 of the Brhadaranyaka it is
stated ( 291 57 Zamata ) that by constant con-
centration of thought on the Devas one can become
a Deva himself through the acquisition and develop-
ment of the attributes of the Devatis in his own
person as his own body becomes spiritualised in
the process.

Sacrifices and worship are performed for the
sake of meriting celestial enjoyments in paradise.
Vide Rk 1:32.5, 1.110.7, 1.150.3, 2.28.3, 3.29.8,
8.75.16,9.88.2, 10.14.1, 8and 10.97, etc. The
famous saying in the [éa Upanisad #Fisaraay gam;
Aiggaf@m (| am the same Purusa who is here
and there'’') expresses the identification of the
individual soul with Visnu who dwelleth as its
spirit in the solar system. This state is the state
of Amrtai—the acquisition of immortal bliss.
Rk 1.115.1 #wm s s, #&w9—the Sun is
the Atman of all moving and non-moving beings.
Rk 10.164.39 == W=7 R =we Ifww =29
whifma g | 3% T2 e wfafa @ e
37 §HTHEA laments ‘* of what avail is the memorisa-
tion ol the Rk (which is known as the revealer
of the unknown as it expresses the Supreme Being)
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to him who does not know and realise the Supreme
Brahma who is the sustainer of all the Devas
and the heaven above and in whom merge the
sages, once they know, realise and taste His
Divine Bliss—His Awnrtan?'" As also in the 6th
chapter of the Chhandogya Upanisad it is stated
that Svetaketu, after getting versed in the profound
Vedic lore and committing all the four Vedas
to memory, became so high-browed that he dis-
dained to talk with those who had learnt only
ane or two of the Vedas. After this when he
got the Knowledge Absolute from the great sage
Uddilaka, he tasted the lore of bliss thereby
reaching the summum bonum of life. In the 7th
chapter of the same Upanisad, we find that, even
after acquiring mastery over all the eighteen
branches of learning, the great sage Narada could
not shake off the feeling of dejection and mndefin-
able insatiety. Only when he learnt the divine
lore—Knowledge blissful—from Sanatkumiar he
got tranquillity of mind and the feeling of
[ullness owing to the realisation of the supreme
goal of life. It is for this purpose of realising one’s
real self that the Vedic preaching and practices
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are enjoined, so that one can get * Swarajya”
(own dominion)—perfect freedom and complete
sway within himsell—nol wanting anything—de-
siring naught and subordinate to none—full, com-
pletc and free.

In the Old Testament, it seems, that Ged
wants to keep men perpetually in a stale of
bondage in an unthinking animal-like existence by
denying him the right and chance of achieving
the divine immortality of this Spiritval Swaraj,
which according to the Brahmanas, Aranyakas
and Upanisad is the goal of human life. smifag
i wafd Who ever knows the Brahman himself
becomes Brahma. The Bible recognises that the
Soul enclothed in the body is a radiant, all-knowing
being as it is a spartk of the Divine. This is
apparent from the fact that creating man out of
clay God breathed into him the spirit of life and
asked the angels to worship him on bended knees,
In the New Testament also— John, Chap. 17,
Verse 21—it is stated ** That all may be one: as
Thou, Father, art in me and | in Thee, that they
also may be one with us.”” See also John, Ch.
17, Verse 23, Romans, Ch. 12, Verse 5—** So we,
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being many, are one body in Christ and every one
members one of another.” In the Chhandogya
Upenisad it iz stated that *“He alone existed at
first—one without a second.”” Nsme and form are
only imagined. In the Rigveda also—Rk 1.164.46
—'One Alone exists—sages call him by many
names’.—T% g fawragw S| so also in
Rk 10.114.4, 5quﬁm mﬁfﬁﬁm g
FeEfE | U GO ¥ GHIATEAN € ¥ s e
fa w2

In the Bible also—the Book of John, Ch. |
Verses 5, 7—asserts that the Father, the Word and
the Holy Ghost, these three, are one. But it does
not say that the individual soul is the same as the
Cesmic Soul. It is thus evident that the true spirit
of equality, unity and liberty is not to be found in
the other systems where the excellence and dignity
of servitude have been definitely maintained. [t
is the special privilege and glory of the Vedanta
that it has recognised the essential identity of the
Jwva (individual soull with the All-pervading
Purusa (the Cosmic Soul). The Supreme Being
is expressed and revealed in the noble saying “‘®&i
AW wHww AW, 9fEem= "W, ec. The one
I1—i3208
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Eternal Verity without asny limit is He—the
Brahma—the only Reality, Consciousness and
Supreme Bliss is he, That is the state of absolute
freedom from fear.

With the realisation of the Absclute One of
the Advaita Vedinla emerges a state of complete
freedom from fear and of an exquisite state of all-
absorbing blies while in the contemplation of the
Lord and the servant, as in the dualistic school
there is always a lurking spinit of disquiet and fear
lest the Lord be wrathful. In the Hindu Mytho-
logy, Jaya and Vijaya, the wardens at the gate of
Baikuntha (the Abode of Visnu) were once turned
out of their celestial abode. Even Visnu
Himsell had sometimes to Ieave His Baikunthea.
In the famous Book Yoga-Viadistha there is a fine
story relating to this aspect. When Indra, the
Lord of Heaven, being pleased with Raja  Arisia-
nemi vouchsafed to him the grace of residence
in heaven (paradise), the latter asked the celestial
messenger whether there was any fear in paradise.
The angel replied that there was the fear of the
eventual loss of heaven and there was also the fear
of rivalry among the superior and inferior ranks
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of the celestial beings. The King at once refused
to go to such a heaven because he wanted to enjoy
that perfect state of felicity which is only asso-
ciated with the state of utter lack of fear. About
the spirit of servitude (relation between the master
and his servant) the Brhad-Aranyaks Upanisad
has the following (1.4.10) mantra :—

7 U§ §eT¥ AWTHIA § T2 99 WGE, AW T A
Z9T9 ARIET THA | WTHT S9 § WaA, 99 g
AN ST SIS e 7 § §2. 49 oWt §
ZIMH | AT ¥ § gEE QOAI AW W0 USY 0%
gy Azl &= el 9%a agen fa

He who realises that he is nothing but the
Brahman Himself, projects himself over all and
finds himself in all. The Devas connot do any
harm to such a man and cannot even cause any
hindrance to the attainment of his self-realisation
in Brahma or the Cosmic Soul because he has no
separale entity at all as he is one with the Dévas
themselves. He who loocks upon himself as a
separale entity from his object of worship and
owing to this feeling engages in the worship of
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something external to himself, instead of concen-
trating on the realisation of his own true self van
never know or realise the Supreme Brahma. Just
as the domestic animals like caitle, etc., are useful
and servicesble to men, so are the ignorant in
their animal-like existence, serviceable to the Devas.
If only one single domestic animal—not o speak
of many such—is lost, its owner feels himself
full of grief. Similarly, it is not pleasant to the
Devas or celestial spirits to find thal men pursue
the path of sell-realisation sbandoning the ways
of popular ceremonial worship {of the Devas.)

In the Mahabharata it is found that a man—
Nahusa—became the Lord of the Devas in
heaven. After the head of Sifupila was cut off,
a radiant hale came out and merged itsell in the
" body of Lord Kmoa. In the Sanatsujatiys
Parva, Chap. 47.24, of the Udyoga Parva of the
Mahabhirata the following expression is found.
A1 ATE WEATHIZSIA DNTET mwE T wen ) D
means—Laet not the feeling that 1 am low, that
| am an ignoramus, that | am feeble, that | am
but the humble servant of the Almighty Lord,
find any place in my heart instead of the fum
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belief that 1 am He and nothing but the Omnis-
cient and All-Pervading Brahma Himself. He
attains true Knowledge—Prajia—who unfalter-
ingly tunes his thoughts to the identity of his
individual soul with the Cosmic Soul. In eluci-
dating this point, the learned commentator, Nila-
kantha, says ** Therefore let not thy Divine Voice
degrade itself after once it has uttered the noble
truth that | am Sublime—Tlet it never say that |
am a lowly sexvitor.™

In the Narada Upanisad also it is gaid that he is
a mere beast who says that the Devatas are one and
| am different. In the Holy Bible also—Revelaton,
22, Verse 13,—'l am Alpha and Omega, the
beginning and the end, the hArst and the last.'
Verse |5—' For without are dogs and sorcerers.’
The Zoroastrian scriplures are much more ancient
than the Bible. Their chief deity is called the
Ahur Mazda which in Sanskrit is S0 #9719 mean-
ing the Sublime Asura. A sentiment of hatred
and hostility towards Indra, Nasatya, Saru, elc,,
who are the chief deities of the Indian Aryans' is
found in Ahur Mazda. Angmwémanyu of the
Veda sis the deadliest enemy of Ahur Mazda,
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The great Ahura built sixteen pleasant abodes as
residences for his devoted worshippers, The
Deva-worshipper Angiramanyu destroyed all these
sixteen one after another. Ahura could not slay
this foe or stay his work of destruction. The
God of the Bible created the Garden of Eden
where he placed his finest and foremost creation,
Man, who was worshipped on bended knees by
the angels at the bidding of Cod. Satan crept
mio Eden and beguiled this Man and led him
astray from the path of God. Yet God, rather
than remedying this wrong, punished Man.
According to the Bible the punishment for man's
sin is eternal hell—without considering whether
this sin is wilful or unintentional. It does not
take into account the nalure or gravity or enormity
of the sin. Sin might be grievous or & mere
trifle; it might be commitied out_of perversity or
it might be cornmitted in ignorance: but the punish-
ment is always severe,—the eternal damnation.
While the reward of good deeds is perpetual
enjoyment in heaven irrespective of the fact that
these good deeds might vary in quality as well
as in quantity, the reward for this merit—big or
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small—would be always the same eternal heaven.
Those who were born long  before the advent of
Christ or those who living quile afar, were not
fortunate enough to listen to his words and those
whose bodies were cremated or devoured by fero-
cious animals, etc,, even the most virtuous and
saintly among them, should all have to ge to hell
becausé no intermediate sanction had been provided
between these extremes. The apostles are for the
Arabs and the Jews. Even such a sentiment
is expressed that the god of lsrael is not the god
of the Gentiles, Though the saying is found in
Sura 10.48 that every people had its own prophet °
yet it is nullified by such words as ** the seriptures
were indeed sent down only unto two peoples
viz., the Arabs and the Istaels.”” If the noble words
of Sura 10.48 were strictly followed then surely
the Followers of the Prophets of other lands would
not have been dubbed as infidels.

According to the ancient scriptures of the Indian
Aryans there is complete emancipation from the
coils of fear in the state of godhead—aonly bliss
and beatitude prevail there without any trace of
dread or suspense just as darkness and gloom
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cannot exist where there is light and brightness.
Joy dries up in an atmosphere of fear. If a son
looks upon his father with an eye of dread instead
of with love, does not the relation between father
and son become lamentable in the extreme 3 Even
in the Bible we find * There is no fear in lave
but perfect love casteth out fear because fear has
torment. He that feareth is not made perfect in
love™ vide John, Ch. V—Verse 18. The Srutis
also lay down **of more endearment than a son—
more blissful than wealth—more to be desired
than other things—nay more delightful than all
" things."" Vide Brhadaranyaka, 1.4.8.
W gaTe Bat e ey
HSHTG YA TSIRTMT |

Also | John, Ch. 2—V. 15, Love not the world,
neither the things that are in the world. [f any man
love the world, the love of the Father is not in him.

Monotheism, or worship of cne God [nid
down in the more or less recent scriptures of the
western world, is not anything in advance of the
message of the Brhadiranyaka Upanisad, etc.,
as quoted above. In the Bible and other scrip-
tures, the theory of one God, as in the Doctrine



THE DEVAS AND THE MANAVAS 169

of Dualism (&7ar2) is found but the idea of the
One Absolute cannot be found there. Thereis
a world of difference between monotheism and®
pure Monism of the Advaita Vedanta. God is
perfect Bliss and there cannct be even the slightest
tinge of sadness in Him. Therefore it cannot be
said that this sorrowful world has emanated from
Him who is Joy because what cannot be found in
the cause cannot surely exist in the effect. [F it is
suggested that this sorrowhul world has come from
God then surely it has to be accepted that the con-
ception of God admits of a tinge of sorrow inherent
in Him.. Whatever forms of joy that we find all
arcund are but mere reflections of the * Joy Divine,’
Grief and sorrow are mere externals due 1o
mental process of seemingly real influences. The
Jiva or the individual soul is like a lump
of gold with an alloy of copper. Just as
when the alloy is removed from the lump
only pure gold remains, similarly when this
unreal siate of qualifying attributes, etc., is
eliminated, the Jiva is seen in its real state of
unqualified Bliss. Salvation or Moksa—Mukti
or liberaion—is only this liberation from the
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mirage of unreality and the consequent absorption
in the Ocean of Bliss just as pure water mingles
“indissolubly in pure water *' = mawrwa. The
pain and grief that we see all around in creation
is only an adhesion of an extrancous matter due
to our ignorant linking up of the only Reality—
Bliss—with an unreal Upadhi. There is therefore
no bar to say that God—Sat—Chit—Ananda—
Reality, Consciousness and Bliss—rcalls forth the
creation and expresses Himself in and through this
creation. The theory of dualism is tantamount
to saying that the Supreme Being has not the
power of dispelling this extraneous Upadhi and
take unto Himself or merge in His own Divine
Bliss, all things which, because they emanate from
Him, must possess this essential nature of bliss,
though His Omnipotence is admitted by the fol-
lowers of the Dualistic School. According to this
school of thought God's junisdiction is of the
nature of a limited monarchy.

Because Adam, the hrst man of the Bible,
could not partake of the fruit of the Tree of Life
in the Garden of Eden; he died and his body was
buried in the dust. According to the Bible, God
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will breathe into this body in the tomb, the breath
of life and there will be thus a second creation
and after that every one would be jucged and
awarded everlasting Joys of Heaven or Torments
in an eternal Hell.,

There is no reference about what is to be done
with those bodies that had been devoured by
carnivorous beasts, reptiles or those that had been
consumed in fames and the breath of life could
not, in consequence, be breathed into their nostrils.
It is doubtful whether the oft quoted words of
the English Poet—* Dust thou art lo dust returnest,
was not spoken of the soul’ conform to the
strict interpretation of the Bible. Because Soul
was put in by God out of Himsell who breathed
into the nostrils the breath of life and man thus
became a living soul. Genesis, Ch. II, Vesse 7.
If Soul is not a past of God Himsell and as such.
possessing all Godhead, why it is that the Angels
worshipped the Soul in man on bended knees. If
Soul is Divine, then surely it must be flawless and
pure just as God Himself is pure and without any
blemish of any sort. The body is liable to decay
and is nothing but gross matter without any
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inherent consciousness and thus not answerable
for, because it is incapable of, any merit or dement,
So, i this case, 1t has to be admitted that the
New Spirit in a new body suffers a wvicarious
punishment for the wrong doings of another spirit
in another old and different body.

The word Second Creation occurs in Suras
53.48, 13.5 and 50.14. Also in Surd 56.61 ut is
said, ‘‘Producing you again in a form which
you know not.”" Does it mean existence in a new
body or bringing into life the old dead body itself?
If the old soul is put intoa new body then the
doctrine of re-birth and tans-migration of soul
becomes admitted. If a new soul is placed in an
entirely new body then punishment is suffered not
by him who committed the wrong but by another
person in the place of the old sinner. It is not
physically possible for the dead body to continue
il doomsday. In Sura 91.8 we find ' And
breathed into it its wickedness and its piety.”
Suri 74.34 says—'' Thus God misleadeth whom
He will and wham He will doth He guide aright."”
Also Sura B7.3—' Who hath fixed their destinies
and guideth them.'' From all these gquotations
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it may be argued that if these evil propensities
come from God then this evil must exist in the
very nature of God Himself and in that case why
should others suffer for the actions of God! He
ought to suffer who commiits the crime. If it was
ordained that Adam must suffer, then 1t must
be said that he had to suffer for no fault of his
own. Sura 70.8.9, etc., holds out that at the time
of the Doomsday the heaven will melt away and
the mountains will crumble, etc. When the heaven
melt what then will be the condition of God and
His Angels and the Houris of Paradise ?

So it can rightly be said that the idea that there
are many Devas, or in other words, the belief in
separate enlities, is due to the power or atiribute
of envelopment and projection of Maya—the
Primeval lllusion. This attribute of Projection
seemingly creates diverse mirages and varnegated
phantoms where really there are none and the power
of enveloping is responsible for causing confusion
and dimness of judgment by enfeebling one's
ViSion.

In the Iia Upamisad it is described that Jiva
though in the grip of this Maya or Unreality seeks,
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after a process of self analysis, the vision of the
Supreme Being—the All-Pervading One, and thus
to realise this One essential Unity that is Life and
Light, Truth and Bliss. He then Bnds out his
own helplessness and ignorance and in a spirit
of devout self-surrender, commends himsell 1o
some benign influence that might uncover the veil
of Maya that enshrouds the Divinity, and thus
lead him to the effulgent Presence of Him who
is the only Truth and Love and Joy. It is only
from a seeming perception of separateness, where
l‘-l':a"jr there is none, that a devotee thinks that
he is seeing four distinct entities, viz., the seer
himself, that which is to be seen, help or medium
to obtain his object and the cover of mist tha
hides the object of sight. After & course of
Sadhani (process of self-realisation) he realises
that the only Reality—the Universal Being and the
benign Deity that guides the devotee in his way
towards his goal of Salvation, are one and the
same. In that stage, the perception remains of
the on-looker himself, of the object of his sight and
of the enveloping cover that hides this object. Then
with growing Communion of Knowledge, the
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enveloping mist disappears and the devotee gets
face to face with the object of his devotion. He
is then conscious only of himself as the on-looker
and of his Adored One as That which he is look-
ing at. Finally, in his absorption in an ecstatic
calm, losing all conscicusness of any separateness,
he becomes aware of an all-pervading oneness and
realises that he is One with Him.

In the Katidevaia Sakalya catechism of the 3.9
Brshmana of the Brhadarapyaka Upanisad the
sage Yijhavalkya fust said that there are 3306
Devatis. When questioned again he said they
wete 33 ; pressed again, he said they were 0. Toa
further query on this point he said they were only
3 and then two—then he went on and said they
were one and a half.  Finally the catechism ended
when at the close of this process of elimination
the sage concluded that there is only One without
a Second ‘QW. The two Devatas here
referred to are the elements of food and life. It
seems =8 if the Purusa being desirous of seg-
menting Himself divides His Own Self in twain
Vide Brhadaranyaka 1.4.3 “zwr aigwia! sufam
® TEEaTeTd SwtAg’, This siate of Seg-
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mentation also is nevertheless due to the projection
ar superimposition of attributes (Upadhi). With
the elimination of these non-real attributes the only
One Reality remains.

The Bible says that Eve was created out of the
ribs of Adam—so also in the Brahmavaivarta
Puréna, Sri Radha is said to have sprung out of
the ribs of Krna. That, which is by very nature
constant and invanable, cannot be said to be
liable to any change and so the Supreme and Only
Reality can never be expected to vary. He must
be always the same. Of course creation has to
be admitted in common parlance and so in explain-
mg creation it has been artfully suggested that
‘Ao T aw AAERAETEA Saradt Seaa

Tms.5.¢). In Rk 10.82.6 Mantra it has been
said that people indulge in fancy and speculation
only when their vision is bedimmed in & mist of
Ignorance.

In the Holy Quoran it is not admitted that God
has anything to do with the impregnation and
consequent birth of the world, Sura 112.3—He
begeteth not and He is not begotten—Surs 19,35
it beseemeth not God to beget a son. He only
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sayeth to it “Be’ and it is. In Sura 6.101—
*'He hath no consort—should He have a son.” 5o
creation is attributed to the Will of the Lord. In
the Bhagavad-Gita the Lord says—"" | impregnate
the Mahat Brahma and creation then begins
“mw g AW anee T eurEeR Gia 143, Of
the w5 and WM cited before, WH is the Prakiti
or Mahat Brahma, Virat. The Bible admits that
the Holy Mother Mary was impregnated by the
Holy Ghost. But in the Genesis it appears that
creation was the result of the Will of the Lord,
e.g., “Let there be light and there was light,*”
ete. A faint semblance of the Docirine of Mays
(Mayavada) can be detected in the New Testament.
—Vide James, Ch. V. 14. **For what is your life 2
it is even vapour that appeareth for a little time
and then vanisheth away—"' Life flects out
a moment. Paul—Hebrew, Ch. Il. 3 V.—The
wotlds were framed by the word of God so that
things, which are seen, were not made of things
which do appear. And things are not what they
seem. Also Juda. 19V.—These be they who
separate themselves, sensual, having not the spirit.
So also John, Ch. H. 16 V.—For all that is in the
1215208
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world the lust of the fesh and the lust of the eyes
and the pride of life, is not of the Father but is
of the world""—This body-consciousness and
conceit and pride are but ephemeral and illusive
and have nothing of the spiritual in them. 1. John,
Chap. V.8 V.—"' And there are three that bear
witness in earth, the Spirit, the water and the
blood : and these three agree in One."” Here spiit
is the mdividual soul (the Jivatmi), water is the
causal subtle body, blood stands for gross material
body, while the ““One’" is the all-pervading
Purusa in whom this illusory creation is reflected
through Maya.

John. Ch. V. I3V.—""Hereby know we that
we dwell in Him and He is in us becanse He hath
given us of his spirit.”” This illustrates and
establishes the unity of the individual Soul with
the Purusa or the Cosmic Soul. ‘

Matthew, Ch. X.20V.—"“For it 18 not ye
that speak but the spirit of your Father which
speaketh in you. “aErarmafed T arngEa” (§9)
Whom words cannot express but from Whom words
have sprung (Kena Upanisad).

Matthew, Ch. X. 18V, —" And fear not them
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who kill the body but are not able to kill the Soul"".
“ani wfma gaa (@3) It does not destroy nor
s it desiroyed. (Katha Upanisad). wsit frem
AL GO W §EA gEATd weic (A RiRe)
It (soull is without birth, eternal and always the
same—it is not lost with the loss of the body.
Gns, Ch. 2.20.

5. John, Ch., XV. 15V.—"*Henceforth 1 eall
you not servants, for the servant knoweth not what
his lord doeth. But | have called you friends; for
all things that | have heard of my Father, | have
made known unto you.'" In this, the idea of
dualism in the sense of master and servant in
man & relation with God is definitely rejected and
the idea of self-sameness or perfect comradeship
is established.””  “=1 guwl @g= @@ (W,
57 ) Two birds (allegorically) of beautiful plumage
always inseparable and always of the same mind
(Mundaka and Svetaévatara Upanisad).

S. John, Ch. XVIL 21 Vexse—That they all
may see One as Thou, Father, art in meand | m
Thee, that they also may be one in us.

S. John, Ch. XVII. 22V.—"" That they may be
one even as we are one.”’  23V.—"'lin them and
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Thou in me, that they may be made perfectin
one. T wEAIEE (w3 ).

S. John, Ch. X1V. | | V.—*Believe me thatlam
in the Father and the Father in me.”” 20V.—* Ay
that day ye shall know that | am in my Father
and Yein meand | in You. “usawaesss” (3w)
He realises an essential unity and oneness—Gita,
"ﬁmwmﬂﬁ (%9 ¢) He—the Fm'usa,
—that is here and there—that lam. (I Upa-
nfgndd 7

8. John, Ch, V. 35V.—*' He was a burning, a
shining Light.”" “&siwat siifaea gem” The
energising and effulgent Purusa,

S. John, Ch. IlI. 18V.—** He, that believeth in
Him, is not condemned but he that believeth not,
i85 condemned.”” 19V, —*" And this is condem-
nation that Light is come into the world and
man loved darkness rather than Light because
their deeds were evil.”” “Awal #T =HTama " —Lead,
unto the Light, from the encircling Gloom, Chap.
HL.6V.—** That which is born of the flesh is flesh,
and that which is bom of the spirit is spirit.
“mifewey F@Ew"—In a body of unreal clay,
dwelleth the eternal Spirit. Ch, L. IV.—*In the



THE DEVAS AND THE MANAVAS 181

beginning was the word and the word was with
God and the word was God. ‘“‘® wrmmon #3
gnEq —Bthadiranyaka 1. 2. 4. He became the
word —Chhandogya 2.23.3, “mriw &7 a1 &
faviigTe vas s=REE Uae 55 |

5. John, Ch. L. 4V.—""In Him was Life and the
Life was the light of man’'—''wgsa@: geat
=ifafanms | 93 Fami wfe sfaEe” The
microcosm that dwells in the heart of all, is like a
radiant flame.

S. John, Ch. I, 5V.—'* And the light shineth
in darkness and the darkness comprehended not."

S. John, Ch. L. 10V.—"*He was in the world
and the world wnsmadrby Him and the world
knew Him not." o wiomi fAsw wfgsn s d
gfedt 5 §2 (@ s 21913) He who pervades the
wotld and yet is apart from it, whom the world
knoweth not. (Brhadiranyaka Upanisad 3,7.3).

S. John, Ch. I. 11V.—"He came unto His
own and His own received Him not.”

S. John, Ch. I 13V.—" Which were bom
not of blood, not of the will of the flesh, not of
the will of man but of God."”" Creation is not
of Nature nor of any being but of God alone.
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S. John, Ch. L 14V. " Andthe Word was
made flesh and dwelt among us (and we beheld
His glory, the glory as of the only begotten of the
Father '’} full of grace and truth—aw=MET (5 T
¢, 8, vo)—TETZgat wmmE: |

Paul Hebrew Ch. XII. 10V.—*""For they
(Fathers of our flesh) verily for a few days chas-
tened us after their own pleasure; but He for our
profit, that we might be partakers of His Holiness.™

. Thessalonians, Ch. V. 3V.—" Ye are all
children of light and the children of the day | we
are not of the night nor of darkness.”” “waAws
gar” | “wwAt @1 6% AWG AWSl ® S
Lead us from the unreal to the real—Oh lead us,
the children of the Immaortal, from darknes 1o light.

Colossians, Ch. . 12V,—" Be partakers of the
inheritance of the saints in light.”" 13V.—" Who
hath delivered us from the power of darkness.™

Colo.. Ch. I1, 5V.—*' For though | be absent in
the fesh yet am | with you in spirit.””

Colo., Ch. I1I. 10V.—"* And have put on the
new man;, which is renewed in knowledge after the
image of Him that created him."

Colo., Ch. 1. 17V.—""He is before all things and
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by Him all things consist.” ‘&= FEWTEUTEa,
w7 9 Stamtaar 7 aEs”  He is the Supreme
Cause—the ardainer of all the agencies of causation
—there is absolutely no other Creator or Lerd.

1GV.—"For it pleased the l:ailu:t that in Him
should all fullness dwell."” ““gm-frsre"—Fullness
is in Him alone, as He hath nothing to seck.

2. Peter, Ch. 1. 4V.—"'By these ye might be
partakers of the divine nature, having escaped the
corruption that is in the world through Just,"
“amifag Awg wata He who knoweth the Lord,
becometh one with Him. Deliverance from
ignorance and illusion leads to the realisation of
the real self,

5V .—**Add to your faith virtue and to virtue,
knowledge''—=m1, #Wim, ™9, —Reverence leads
to piety and piety to knowledge Divine.

19V —"*That ye take heed as unto a light that
shineth in a dark place”—"u%i wiEg1 WH W
STl AWaR] Feim (F8).

2. Peter, Ch. 11.17V.—"*Theseare wells without
water, clouds that are carried with a tempest, to
whom the mist of darkness is reserved for ever.”

1. Peter, Ch. [1.9V.—'*Who hath called you out
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of darkness into his marvellous light''—"“&w@t &7

V. 11— Abstain from fleshly lusts, which war
agamnst the soul.” “Fi"® wwa=wmu By
giving away thou shalt have ;—By not enjoying (the
flesh) thou wilt enjoy immortal bliss.

|. Peter, Ch. 11l. 4V.—""But let it be the hidden
man of the heart in that which s not corruptible.™
“fere e wW awm” “wE@ famfa”™—the Brahma
“dwelleth in the heart,” “unalloyed and n-
corruptible.””

18V.—""That he might bring us to God being
put to death in the flesh but guickened by the
Spinit. "’

Paul Hebrews, Ch. 1. 2V.—**For both he that
sanctifies and they who are sanctified are all of
one” ' —{Iutiane) “srm: FHtg A19w” Purified Jiva,
emancipated from the shackles of illusory names
and forms, is Brahma Himself,—none else.

Ch. IlIl. 6V,—*"'But Christ as a son over his
own house, whose house are we.” ‘It Za=m:
g "—The body is the tabernacle of God.

Ch. IV. 10V.—"For he that is entered mio
his rest, he also hath ceased from his own works
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as God did from His."— ‘F=rifafd "
“aw ffed"—The ultimate stage of having
nothing to do—DBrahma is inactive.

Ch. IV. 12V.—"“Dividing &sunder of soul and
spirit.” FAtgggmthe-u@8T—The realisation of
the oneness between Jiﬁ\ and Brahma.

Ch. X. 20V.—""Through the veil, that is to
say, the flesh —wmmasigaa—Verily the gross
body nourished on food is the enveloping shroud.

Ch. X1, 14V.—“And truly if they had been
mindful of that country from whence they came
out, they might have had opportunity to have
retumed.’’  “wm ww T f@ew, d@wiEsd
faEaTie 39 aW 9 www " —"'0 my self-deluded
mind fsoul), retrace your steps to your own lasting
abode,—why wander, any more, in this loreign
efivironment, in an alien garb.” Sy UmwETAA
F=frah g aen. ' —‘He gets to his journey’s ¢nd
and entets unto the exquisite state of Visu, the
Blissful."”

Ch. XII. 9V.—*'Fathers of our flesh...Father
of our Spirits''—2%: ®ifaw., ¥91 WH—The body
is an illusory bubble but the Soul is eternal.

James, Ch. 1. 4V.—'‘But let patience have her
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perfect work that ye may be perfect and entire,
wanting nothing."'

James, Ch. IV. BV.—""Draw nigh to God and
He will draw nigh to you. Cleanse your hearts, ye
sinners, and purify your hearts, ye double-
minded.”" “fammaEa ' —With the absolutely
pure, can the pure mingle.

4V . —""Whosoever therefore will ke a [riend
of the world, is the enemy of God.”" “‘w@g-ma T
Z2n fewr & ue A afoAifast "—The grace of
God is to be sought, after rending asunder our
attachment to the woreld, with the weapon of
detachment, becsuse the conception of the body as
the self leads away from God.

Philipprans, Ch. lll. 3V.—*"'We worship God
in the spirit and have no confidence in the Resh.’”

Acts, XVII. 28V.—""For in Him we live and
move and have our being for they are also His
offsprings’ ' —'wwAw= gan'—the offsprings of the
Immartal.

29V .—"'For as much then as we axe the offsprings
of God we ought not to think that the Godhead is
like unto gold or silver ar stone graven by art and
man's device,”” ‘st Sfwwod AW A
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Gna7. 24, The unwise only think that God
revealed is a mere person as they are unable to
discern His real nature:

Romans, Chap. VII, 17V.—"Now then it is
no more | that do it, but sin that dwelleth in me™
Actions are but the results of Maya while the soul
is inactive.

Romans, Chap. VII. 23V.—*‘But | see another
law in my members, warring against the law of
my mind and bringing me into captivity to the law
of sin, which is in my members.”” The law of
the flesh is not the law of the soul;—on the other-
hand, it leads to the bondage of the soul.

Romans, Ch. VII. 1V.—*Walk not after the
fesh but after the spinit.”” Don't run madly after
the pleasures of the body but concentrate on the
realisation of your true self.

Romans, Ch. VIII. 2V.— " The law of the spirit
of life in Jesus Christ, hath made me fres from the
law of sin and death.” Salvation lies in con-
centration of the mind on the eternal Logos
refusing to be drawn under the influence of the
ephemeral and transitory illusion of the Avidya
(Maya).
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Romans, Ch. VIII. 3V.—*“Condemned sin in
the flesh.”

Romans, Ch. VIIl. 6V.—"For 1o be carnally
minded is death; but to be spiritually minded is
life and peace.”” “manwimud A" Engrossment
with the thoughts of a worldly life is death and
liberation from this, is life. “‘Lead me. O Laord,
from the chains of death 1o Life Eternal.""

“frer I s w et
Gna 2.71, He who concentrates on the realisation
of his true self, discarding all desires of the flesh,
attains the state of an ecstatic calm and peace,

Romans, Ch, VIII. 9V.—*'But ye are not in the
flesh, but in the spint, if so be that the Spirit of
God dwell in you.” ‘%%t Zamwm g = frdt
& Fa"—Verily the body is the tabernacle of
God and the individual soul is nothing but the
blissful Cosmic Soul iteelf.

Romans, Ch. VIIL 14V.—'"For as many as
are led by the Spirit of God, they are the sons of
Cod." ‘“wwmm gam”. “awmfz ads wma'—
“"The children of the Immortal' ; *He who
knows Brahma at once becomes Brahma hiraself.

Romans, Ch. VIII. 15V.—"For ye have not
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received the apml of bondage again to fear.'
“sqrd OTR 7 gATAaTR | Realisation of the Grace
of God brings absclute freedom from all fears ;
there cannot be any more dread of the fearful cycle
of life and death.

Romans, Ch. VIII. 16V.—""The spirit itself
beareth witness with our spirit, that we are the
children of God.”

Romans, Ch. VII. 2IV.—"Because the
creature itself also shall be delivered from the
bondage of corruption into the glorious liberty of
the children of God.""

Romans, Ch. VIII 22V.—**The whole creation
groaneth and travaileth in pain together untl
now.

Romans, Ch. VIII. 26V.—"The spirit also
helpeth our infirmities for we know not what we
ghould pray for as we ought."

Romans, Ch. VIII. 28V.—"All things wark
together for good to them that love God.'" Unto
the eyes of the God-intoxicated, every act is but
devotional worship of Cod.

Romans, Ch. VIII. 30V.—*“Whom he did pre-
destinate, them he also called: and whom he
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called, them he also justified : end whom he
justified them he also glorified.””

Romans, Ch. X.2V.—"1 bear them record,
they have a zeal of God, but not according 1o
knowledge.”” Blind worship and devotion without
proper knowledge, 'is mot so fruitfal. '@ WS-
fafegres IR R, @ W e 1 9
= uui fam 1*° Gita 16. 23.

Romans, Ch, XIl. IV.—"*Ye present your
bodies a living sacrifice, holy, acceptable unto
God, which is your reasonable service.”’

Romans, Ch. XII. 5V.—""50 we being many,
are one body in Christ and every one members
one of another."— The individual is nothing but
a limb of the majestic cosmos.

Romans, Ch. X 1L 11V.=—"Now it is high time
to awake out of sleep,” “af~Ed, TUq, HTE 910
framga | Katha U. 1.3.14. Arise, awake and know
and realise the gquintessence of all that isto be
attained and scught after :—"g1 fFam gEA g
In the eye of the sage the waking day, which is
not spent in sAving after truth, appearsto bea
dark night.

Romans, Ch, Xl 12V.—"Let us therefare
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cast off the works of darkness and let us put on the
armour of light.” *‘Awel a7 9wwa’—Let me
become resplendent in His glory by completely
renouncing all the efforts of worldly desires which
spring from ignorance and lead me to Thy Glory
from this abyss of gloom.

In all these gospels of the Holy Bible, specially
in the evangels of 5t. Paul to the Hebrews Ch. X1.
3V. “Through faith we understand that the worlds
were framed by the word of God, so that things
which are seen, were not made of things which do
appear,’”’ the conception of the unreality of the
manifested world is quite clear. The darkness of
ignorance (Maya) castsa pall of obscurity over our
intellect and in consequence existence of evil is
wrongly associated with That which is Purity itself
and absolutely free from sall evil. In the gospel
of St. John the perfect unity between the individual
self and the Cosmic Sell is clearly recognised.
Man is “*Amrita’’ (non-mortal) ; hence man is divine
like the Devas themselves though it must be
admitted that man is a self-oblivious Devata.
With the realisation of his true nature, Man bursts
forth in glee, saying, *‘l am the Deva and none
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else—verily | am the Blissful Brahma,—not subject
to any sorrow or grief or fear,—I am the incarnate
of the True Existence and Consciousness and Bliss.
To be eternal and free, is my nature.”” Man
through ignorance has strayed away from the
blissful state of Visnu and thus canght in the wheel
of the cycle of life and death. Once bhe gets
10 that blissful state of Vismu again—all his wander-
ings would cease and he will reach his jouney’s
end as noted before. He reaches his journey's
end in the exquisite state of Visnu. OM. Tat Sat.

Vil. VEDANTA

Hitherto all discussions have been confined
to that part of the Rigveda which deals only with
material aspects or what concerns only this world.
But a true Rigvedic knowledge that matters, cannot
be acquired unless one realises what the Rigveda
teaches about the spiritual development of human
life. This is emphasised in Rik. 1. 164. 39. The
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ancient sage Durghatama is the rsi of this Rk,
which again is guoted as mantra 4.8 of Sweti-
§watara Upanisad. :

In the said Rk the query is put :—

What avails a man who has merely committed
to memory Rgvedic Mantras without realising
that Imperishable, Transcendental Being who is
the Essence of all and in whom the whole universe
and also the Devas find their refuge and regarding
whom the Rks give the right direction ? He who
knows Him is merged in Him. The mantra is
as follows :—

T WET qTH SR 9t 2ar wte T
g% 7 3¢ a1 wiawin 4 Tnieew 4 SWEa )
. 8IS

It will be seen that the Vedas themselves define
their own nature. Paramahamsa Sri Ramakpssa-
deva has said, ''Knowledge is the knowledge of
God, everything else is ignorance.”’  According to
this test, knowledge of worldly affairs and things
pertaining to the body must fall within the
definition of ignorance. The root 8% means the

same thing as to know. Veda therefore means
13—1520B
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knowledge. Which Knowledge ? Knowledge
about what ? To get an answer it is not sufficient
to refer to the Vedic Rk or even to the message
of the saint noted above. [t does not satisfy the
inner query. What, onthe other hand, can be
the significance of the Sastric observation =R
s SIaeaareT (St Chandi 1.47.) that every
living being has knowledge ? The mind is not
put to rest even if it be answered that, as the All-
Knowing Being who is the Embodiment of all
knowledge pervadesall creation and is present as
the divine spark in the bodies of all creatures,
it can therefore be said that every creature has
knowledge. Itis impossible to count the number
of living things., and the intelligence of living
creatures seems to be quite different. The intelli-
gence of all creatures—big or small,—of men,
elephants or camels, and of ants and other little
insects elc., is not of the same level of gquality and
their knowledge also is not the same. Then, again,
in one body there are many organs of sense. For
each of these sense-organs there is a different 1ype
of perception. Seeing, touching, hearing, thinking
—all are different. Gold and irom, coal and
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dismond, light and darkness, heat and cold, tempera-

ture and pressure, attraction and repulsion, passions
and desires, fear and courage, all these give rise
to different ideas of knowledge due to differences
in objects and their attributes. It does not appear
also that there can be any end of these variations.
Life is too shert for the acquisition of all these
different types or grades of knowledge.

The Indo-Aryans believe that the Vedas are the
repositories of all knowledge. The diversity of
knowledge is merely the diversity of creation. In
ptofound sleep there is no perception of creation.
Why? Because at that time all the sense-crgans
do not function and creations or sense-perceptions
are but the results of sensory activity due to internal
or esternal stimulus. In dreams the senses of
sight, hearing. etc. are all inactive—they are all
merged in the mind which controls all the ergans
ol sense. In dreams mmd appears to create
many strange worlds of its own with diverse ex-
periences derived from external organs of scnse.
When mind also becomes inactive and s
merged into mere existence, there is no dream and
that state is known as profound slumber.
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It 18 thus evident that sense-perceptions are the
causes of creation and hence the common saying
that ** seeing is creating ', “zfe¥3 ¥f2:". Though
the organs of sense are eleven in all, the main ones
are the external sensory apparatus, e.g., the eve,
ear, nose, tongue and skin, and the internal one,
the sixth sense—mind. In dreams mind alone
creates ils dream-objects and mind alone becomes
the cause of the different kinds of knowledge or ex-
perience of the senses. When the mind is ahsorbed
with any particular organ of sense, then that parti-
cular sense.experience prevails, The mind—the
sense of intelligence—through the five external
sense-organs, creales the five different objects of
creation in the sensations of Sound, Touch, Smell,
Sight and Taste.

These again are only the attributes of the five
grosser clements—ithe earth, water, firs, air and
space. Therefore creation in reality is the combina-
tion, in different forms, of these five elements,
But we always bind that whatever is liable to change
—whatever is destructible—is material. It has no
connotation of its own just like the human body,
Even mind is ever changing under the influence
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of desires and various urges like love, hate,
pleasure, sorrow. anger or delusion and ceases to
function in deep slumber. Therefore mind must
also be material and transient.  In modern fimes
when surgeons amputate any limb of their patients
under chloroform, they perform the operation by
indueing insensibility by benumbing the mind's
power of sensation regarding pleasute or pain and
the mind in that state cannot feel anything. From
this it is evident that a material object like chloro-
form has the power of changing or suppressing the
nature of the mind. How can mind, which s
thus ‘destructible,” itself create anything? The
philosophical speculations of the Kena Upanisad
thus started with this very query—'* SHfua wAin
Afed 77, &

Material objects by themselves cannot do any-
thing. They are set in motion by an outside
agency. As for example, clocks of very pecfect
mechanism will not work unless somebody winds
the spring. A Railway engine, however micely
constructed it might be, or no matter how much
water, coal or steam might be kept ready in it,
would not move forward without the effort of the
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driver, because the engine is a mere material body.
But as soon as the driver gives the start it can rush
along at a speed of 100 miles per hour or more
with a load amounting to thousands and thousands
of tons. Similarly this material mind also must
have some rtegulator, guide or mover. Such
speculations or discussions give rise to a trend of
thought 1o the effect thar whatever is seen must
be material and transient and it must have a supe-
nor  consciousness lagency) to guide it and that
this superior agency must be non-material and
intransient and therefore must have an intransmu-
table connotation of its own. So in many cases it
resolves itself into thess two categories—matter and
spirit.  The analvtical knowledge of the material
world with its manifold objects is known 28 non-
knowledge (WeIT#% ajfisnam) whereas the knowledge
of the supreme Creator or Mover is true knowledge.
The five grosser elements noted before with all
their products, are gnly in reality different forms
of matter; therefore even these fve different
elements in the ulimate anslysis do not remain as
so many different entities but are finally resolved
into one Prakrti ( 73T ) or material nature.,
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It is thus quite clear that transformation of
matter is creation or in other words creation consists
in the change or transformation of matter. Though
by itself Prakati is inest, yet when in contact with
Purusa, it becomes an active energy like iron under
magnetic influence. This Supreme Principle
{guide or creator) that sets everything in motion and
infuses energy into everything'is the all-pervading
Purusa who is the ultimate support and foundation
of all. The realisation of the true significance of
this Purusa-Prakni (Inert Principle snd Active
Energy,—the Divine Spirit in equilibrium and poise
and the Principle of Creation) is true knowledge or
Jaana. This Jigna or true knowledge is the sub-
ject-matter of the Vedas.

According to Kapila, the founder of the
Saikhya School of philosophy. the first change or
transformation of Praksti is Intelligence (cosmic
consciousness—3g1w; ), the second change is con-
sciousness of Self as a separate entity { S¥=. )
the third is Mind ( &, mental effort), the fourth is
change consisting of the five Tanmiirds, and the
fifth transformation is the five grosser elements.
From the different combinations of these fve
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grosser elements has sprung this illusory, visible
world.

Western scholars also are, at present, explain-
ing the creation of the world from one common
essence—Ether or Protyle. From the Protyle has
been produced the primary atom of chemical
science. lhey say that out of the whirling protyle
revolving in a vortex, there separate the Electron
and the Proton and from the different placings of
these Protons and Electrons the atoms are produced.

Praksti (Nature) is a combination of the three
attributes, Saltva, Rajas and Tamas. When these
attributes are in perfect poise and equilibrium,
nature does not become manifest | =TEHAT ) but
when it sets itselil in motion this balance is dis-
turbed and with different combinations, it becomes
manifest in the shape of the created world. Crea-
tion results from the predominance of the Principle
of Activity (energy—ton ) and therefore is predo-
minantly full of the principle of activity ( vr=famn ).
The two words ‘Swadha' and ‘Prayati’ (wm,
wafa ) found in Rk 10, 129. 7 may be applied 1o
mean Proton and Electiron. Rk 10. 72. 6 describes
that atoms are produced by the dance of the Devas
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on the watld-pervading ether. Rk 6. 16. 13 des-
cribes that the Atharvan produced fire from the
churning of the Puskara (Protyle). Tharva (==)
is motion and so we= (non-motion), i.e., that
which is not 5 is the Atharva Purusa—the All
Pervading One—the motionless one, because for
Him there is nothing to move to.

This all-pervading ether is known as the Primal
Fluid that has brought the world into being (causal
Auid mron-afmem).  He who spreads Himself and
pervades every patticle of this primal fuid is called
Visou or the Purusa. Is it to be accepted that the
soul er the Driving Power in all bodies is one ar
are there different souls in different bodies? This
query naturally arises mn mind. He, who is the
Dweller in a body, is He who hears, touches, sees,
tastes, speaks, thinks and knows in that body. As
for example, people say, ' | who heard of Calcutta
in my younger days, have seen it to-day and hence
have come to know it.'” In ths case the same
agency | ' is the hearer, the seer and the knower.
The different senses do not communicate with one
another—they all communicate with the one who
is the presiding spirit or the Ego (3¥1) of that body.
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Therefore the resident spirit in all bodies has the
power to hear, touch, see, taste, smell, think and
know. So there is an identity of or similarity in
the nature, power and functions of the Ego™ ( Z%1)
i all bodies. If that be so, if thete is only one
resident person in different bodies, then when one
""person '’ feels pleasure or pain in one body, all
the other egos must simultaneously feel pleasure or
pain in different bodies. Butthat does not happen.
On the other hand, when one slips his foothold
and sustains an injury, thereby feels pain, how
is it that another person watching it bursts into
laughter 2 In the same garden, sustained and
nourished by the same soil, grows the neem whick
i3 bitter, the mango which is sweet, and ithe
tamarind which is sour.. The nourishing sun-light
and moisture are the same to all trees, but the
difference lies in the seed out of which the tree
springs up. Similarly the Life-giving Energy—the
Purusa (99w ) is the same everywhere but the
difference is in the separate bodies (hemselves,
The separateness or non-similarity periains 1o, the
body but does not touch or affect the spirit under-
lying it. Or suppose that there is a number of
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mirrors of different types in a room—some plane,
SOmé concave, SOmMe CONVEX, Some plano-concave,
‘some plano-convex and some CANCAavo-CONVEX, etc.
Though all are made of glass yet there is difference
i their shapes. [f any person enters the yoom,
there will be reflections in all the mirrors but the
reflection will not be the same in every case. Some
of the reflections will be elongated, some Aattened,
some stout and some thin and thus of varicus
forms. The person is the same but his reflections
will be different according to the differences in the
shapes of the mirrors. Mind and intelligence, etc.,
are changeable and so liable 10 irequent changes.
It is on account of these changes that the same .
action produces different results.

There is no proof of the all-pervading and non-
provable spirit (Purusa) othes than what is revealed
in the Vedas, which alone asa beacon can give
the necessary direction. The revelation in the
Vedas. is known as the Vedanta. The Vedas are
eternal verities (truth) infallible and impersonal.
There cannot be any dispute over what the Vedas
revesl. The theories formulated by men, as for
example, the atomic theory in  Chemistry - or
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Newton's Theory or the Theory of the Nebulas,
etc., may change and often dochange. The Vedas
have not been written by anybody as an intellectual
treat by an intellectual effort—hence the Vedas are
impersonal and unchangeable ( w@remam ). As
breathing goes on naturally without any effort and
does not stop even in deep slumber when all the
other senses are completely inactive so the Omni-
scient Spirit reveals or manifests Himsell only in
pure souls though He exists everywhere and per-
vades everything. The theme of the Vedas is
that Spirit which is reflected in pure souls. The
Vedas are not meant as lessons in history or geo-
graphy. They are the subject maner of the
Vedingas. When the Vedas have revealed that
**He alone exists—the One without a Second **
( vadarfeatan ), it must be accepted as infallibly
true, This revelation or manifestation of the One
is the message or philosophy of Monism. The
Rgveda is not a Pastoral Poem—a song of
shepherds as suggested by some western scholarg,
(wemfram, a5 s9=aa—a. 9. 1. 34). The
Sistra par excellence ia the Vedas and the
<oncordium of all the Vedas is found in the
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explanation of the nature of the Brahman ( =rer ).
In modern times, philosopherslike Kant, Fischte and
Schopenhaur, have astonished the western world
by propounding their respective views derived from
the ideals of the Vedanta philosophy. Their
thearies are only faint reflections of the
Vedas.

Just as people protect their harvests by means
of a fence of thomy plants so the Vedic truth has
been closely preserved by means of an outer Ting
of performances of Vedic ceremonials, The sacri-
ficial ceremonies enjoined by the Vedas are all full
of various actions and practices. This is not a new
interpretation or discovery. The Mimamsakas of
the School of Jaimini described them as such leng
ago. It was against the too rigid adherence to the
Vedic rites and rituals that the Lord, in his Song
Celestial, directed his waming that these rigid
followers of Vedic sacrifices and ceremonials miss
the spirit behind them when they think that nothing
exists beyond their immediate goal of enjoying
pleasures in heaven as the resull of proper
performances of Vedic rituals, Vide Srimad
Bhagavad Guta, Ch. ll, Verses 42 and 43 :—
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arfawt gigAT 319 nesEuiEm. |

FearavAT. U AvaSE A e )

HTRTHT: ST AWTIHAIRTH |

e T W

People formulate their own ideas according to

the nature and degree of the development of their
intellect and mental capacities. As for example,
even the materialist Charvaka School of philosophers
who say that the body itself is also the soul and
there is nothing beyond the body, mierprets the
Vedas according to their own knowledge and
quotes the authority of the Vedas in support of their
views, |hey also aver that their views are sup-
ported by the following line of the Vedas :—* ‘s
wawanRa. —the Soul is embodied in the material
body and is nothing apart from 1. Observing the
changed condition of the body after death and alse
the continued activity of prana or life-breath evenin
deep sleep when a man realises the superior poesi-
tion and power of pripa over the gross material
body, he at once ‘tomes to the conclusion that prana

is Soul and he tries to support his theory by quoting
W1 WA, from the Vedas. Those whose intellect
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is more keen, would say that life is a product of
breath (wrwsmy: ). But nothing can be done except
through manas or the empirical mind which is
more subtle than life-breath and therefore this
empirical mind or manas = the soul. From the
Vedas they quote =y #sima—The soul is
‘manas '. He whose perception is more advanced
than this, would say that mind plans and
replans alternately but when intelligence or in-
telligent will (57%:) scales these activitiesin the
balance and decides finally what iz good and what
is bad, it is then only that the manas (mind) begins
actively to function and therefore intelligence is
found to control primary mental efforts ; o Soul is
Intelligence. The Srutis also support this when they
state “'5rT fwTEeA’".  There are others who say
thntthercmnbmluleorperfectbima when a person
is in deep sleep. Sorrow due to disease or death,
or the lack of wealth or loss of position and
prestige, or various privations like the want of food
and clothing are not felt at that time and even
“physical pains also are completely forgotten in
profound and peaceful slumber, and the person
appears to be perfectly happy, completely oblivious
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of all wanis and distress. Such a person in deep
slumber cannot express this happiness in wurds
nar does he consciously know anything about the
state of his own happmess. This state of oblivion
1o all internal or external stimuli is non-knowledge
and the person is in a state of indescribable bliss
while within the sheath of this non-knowledge
( s #1: ). the Soul or Self, according to this
school of thought, is bliss enshrimed. Scholars of
superior intellect like Prabhakara and others have
therefore defined Soul as consisting of knowledge
and non-knowledge. Thus on account of this state
of difference or identity of knowledge and non-
knowledge there have grown different philosophical
theories, e.g., #gTH2T=, EATEaaE, NISmHZINGTATE,
famereaare. fafmedamz, etc.. in order to suit the
different ideclogies of different schools of thought.
Men belonging to different schools therefore pro-
claim as the authentic and reliable interpretation
of the Vedas only what they have undersiood and
felt to be true and in consequence disregard other
points of view @ untrue and erroneous. But
those persons in whose purified mind has dawned
the self-revealing Jiana (Knowledge Absclute)
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are mware that they are one with the Divine Bliss
by the realisation of the supremely blissiul Vedic
truth—"" One without & Second **. Some theorists
declare that there is no trace of this Unitism
(Monism) in the Vedas, The foremost among
them are the followers of S Madhviachirya and
those of the modern reformer, Swami Dayananda.
Though the Vedas are eternal, impersonal and
always invariably true, yel ignorant persons
imagine that they originated at different periods.
In Mantra 4. 5. |1 of the Brhadiranyaka it is
stated

g a7 wErE WA wA fafanaeg 73 WE
agHe: WAL R |

Just as the process of breathing is natuml and
self-adjusted and is nat subject to human effort, so
is the revelation of the Vedas. The Vedas are the
mantras which revealed themselves to the innex
vision ( f2=iEfz: ) of the holy sages (rsis) who had
acquired all-pervading sight through deep medita-
tion, (prayer) Tapas and Yoga. The mis were
not ordinsry human beings. In Rks, 3.53.9,
10, 130, 5 and 10. 150, 4 the terms men and

14—1520B
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pis are used. In Rk. 10.8l.1 the Heavenly
Father (the Creator of the Universe), in 10. 26,53
Pusa and in 9. 96. |18 Soma have been described
as ‘mis’. In 10.62. 4 the rsis are called the
children of the Devas, From all this one can leam
who the mis were and why they were so called.
The Sastras also allude to the three great debis
({ Zgww, Fgww, TawY ) o obligations 1o the
Devas, rsis and the Pis (ancestors). From the
five great sacrifices Tagw., Hiuaw, fugam, 7am,
waay. ) and from the oblations such as Z3auw,
sfaaTw and f0ZATW also, one can learn something
about these rsis.

Many people see in the Vedas a clear division
into two different parts, viz., the Sashita Part and
the Brahmana portion or in other words the Karma-
kinda and the Jianakinda. Some are of opinion
that the Sashits portion is of earlier and the
Brihmana portion of later origin and as such, the
Brahmapa portion according to them is not as
reliable as the Sanhiti portion. The Vedas are
the Vedas—Knowledge 158 Knowledge., To
atribute differential comparisons to the Vedas only
betrays the prepondexance of ' Rajas’ (v8ihpw:)
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in such interpreters, Some say that the Brihmana
portion and the Aranyaka portion included in it
are of later crigin, because there is no mention in
the Sahita portion of leaving the world for the
purpose of prayer and meditation. Toliveina
hermitage in the seclusion of a forest, locking wp
to the Veda Pfrusa. the Eternal One,as the only
goal does not find any place in the Saihita portion.
The mis were all house-holders, ete., etc. in the
Mundaka Upanisad, however, we come across
the Text " 7u=® I gusamos e &
frewg wom: ;' the same idea we find in Rk 1.55.4
"EZaq ﬂﬂgﬁﬂﬂﬂ‘—'ﬂm rsis living in the Forests
meditate upon God. The word @@ found
in Rk 8. 6. 18 means the sannyasis: In9.113. 2
the word f27igA means the sannyasi guests who
pass on from pilgrimage (o pilgrimage in different
lands. The Mantra 8, 24, 26 contains the word
w=mH. The Rk 10. 117 Sukia bas a Bhiksu as
its seer (isi).  If there was no Bhiksu or Sannyasi,
how could the Rk be revealed to a Bhiksu? [ n
guest gets away without proper reception it isa
cause of greal sin and that is the reason why ZIW,
sfafagsem, —the feeding and reception of guests,
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is included in the five great sacrifices prescribed
for daily performance by householders. A guest
s always to be considered as a guru.

When a guest goes away disappointed from
anybody’s house he takes away the merits of the
householder leaving to the householder his own
demernits. With a view to supporting this sentiment
the Lord in His ‘ Guta " says,—33=ia & &9 9maT T
gg*gT@HEWE. | hat sinful person acquires sm
only with his food when he prepares food to satisfy
his own body only. In this way in the same
Bhiksu-Sakta (10, 117) aceurs et gafa a1 aamt
SFwrat wafa Fswel.  The Vedanta-Sitra is
described as Bhiksu-Saira in Pagini.

In Rk 4. 27. | the great sage Vamadeva says
**1 have come out with the speed of a falcon from
the hundred-iron-walled prison house of (worldly
life} the domestic hearth.”” It can only refer to
Sennyasa or renuncation of family life. The great
st Yijiavalkya took to the fourth stage of a man's
life **wamar ", the life of a wanderer, and this
Yijfavalkya is the rsi of the White Yajurveda.
However full of sacrificial directions the Rgveda
Sanhits might be, it is a part of the Vedas (the
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Divine knowledge) and therefare it cannot be silent
about this all-knowing immanence of the Supreme
Being. Some hints are given below :—

ERI.L?. 20—
& Afewin G U2 wel UmEiE w fRaiE Sguam

The learned devotees always see and perceive
the supremely blissful Presence of the All-Pervad-
ing Paramatma Vispu just as a man cannat fail to
see the sky if he opens his eyes. The root 93] means
to pervade (to enter into) and so Visou is He who
enters into everything or F=Iia A=W s W
i.e., He who pervades the whole universe is Visu.
The term G2 does not mean ' fect ™" but some-
thing that expresses dignity, e.g., Kingship, Prime
Ministesship, etc. Even nowadays a Brahmana first
goes through the ceremony of purifying ablutions by
reciling this Mantra before he engages himself in
devotional ceremonies or Pajis. The Sidras recite
the purifying name of Visgu. Medhatithi who
belonged to the Kanva line of the Angirass clan
is the seer (i) of this famous Mantra. The first
portion of this Mantra has been quoted in the 9th
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Mantra of the 3rd section (F®1) of the Katha
Upanisad.

Rk. 1. 50. 10—

S%9 AR =ifFaws 957
Z4 T3 G AW W AEEER 0

The Divine Light which removes the darkness
of ignorance and which can be perceived beyond
the darkness of ignorance and seeing which we
have been blessed is the same Light that illumines
us from within our own hearts. The passage in
the Ka Upanisad—'' Tisarast gwm: wimats ' —
'The same Purusa that is seen everywhere—| am
He '—expresses the same idea. This Divine Light
is the Deva of all the Devas. The word Deva
expresses manilestations, The Sun is the souree
of water, light and life and has got its luminesity
from the all-resplendent One, The Sun stands
for the Soul. The said Rk is quoted in 3. 17_8 of
the Chhandogya Upanisad. lis i is Praskansa of
the Kanva family. It is known as the wsitgm
mantra recited in the daily prayer.
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Rk. 1. 89. 10 says,—

s efmreafziarar @ foar 8 @& |
fasEa wiea: TEe Sieiaatanizias e )
The one indivisible Paramatma is the Universe.
He is the space, the Father, the Mother and the
Son. He is the Viswedevah, the Devas, the Yaksas,
the Raksas, the Gandharvas and Men—all these
five are none but He.

Aditi is the product of creation as well as its
cause—tihe cause of all causes. The gsi of this is

Gotama Rahiigana.
Rk 1. 90. 6-B. states,—

/Y araT wAEa Wy ww T
ATSI WA |4
AR Aywe 1 =
wy ey fuar 19

HEHTST S ARYHT Y T |
WS AITAT WA A1 4%

The rsi of this very famous Mantra is also the
sage Gotama. The Mantras mean :—may the air
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carry the bliss of the Brahman everywhere! Let
the niver spread the same bliss to lands far and
near. Let the seas be full of bliss—reminding us
of the truly Blissful One. May the plants aléo be
full of this Bliss; may nights and dawns be full of
peace and tranquillity! May the earth and the
heavens also reveal nothing but the blissful
Brahman! May our fathers that are in Heaven
enjoy the same serenity of the blissful Brahman !
Let the 1rees of the forests spread the blissful shade
over weary ftravellers. May the Sun shed the
blissful glow of the Biahman in all His life-giving
rays over the universe! May the cows too be full
of the ever sweet milk of nourishment to us! May
everything be blissful so that we may feel and
realise the supremely delightful presence of the
only Bliesful Being pervading everything around
us| This Mantra suggests that ene should try to
think and meditate upon the Supreme Being as one
from whom flows all that is good and blissful.
Inthe Rk 1. 115, | we find :—

Fa=arzaEaE auiveaa svwanE; |
STAT WTATE R WA W W S o
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It means :—** Scattering myriads of bright rays,
cpening widely His three eyes—Mitra, Varupa and
Agni, brightening the earth, the heavens and the
Space beyond and giving life to all moving and
nan-moving beings, He is manifesting Himself
and shining in His own radiance as the Sun, the
illuminator of the earth.” The mi of this besutiful
Mantra is Kutsa of the Angmrasa clan. Rk 1. 164
will be dealt with later on as it is rather com-
prehensive.

In Rk 2. 1. 1-11 as also in the previous
Mantras noted above, it has been stated that all
this visible world is the manifestation of the Divine
Energy and there is no distinction of sex or symbol
or sign in that Energy. From the 1lth of these
mantzas some iden about this can be formed ;—so
it is quoted below :—

e wiefa 29z & wieT WAt aua
e AR <98 & &€ 7904 GoaaAl e
L The Secer or ri of this is the sage Saunzhotra

Angirasa who afterwards became known as
Bhargava Grisamada Saunaka.
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Rk 2. 26. 3 states:—
Zarai o ToacaTiEaTaa = siaur Awresien o

It means :—He who serves the Supreme One,
the Brahman, who is the Creator of all the Devas,
with the reverential offering of his own mind, i.e.,
who mingles and sets his mind in tune with the
Divine Brahman, realises Atma. In this mantra
the i Grtsamada reveals that it is quite clear and
obvious that the Supteme Being, the Eternal
Brahman, is the cause of all creation,

Rk 3. 55. 11 says:—
AELIATHGEATA |

The essentinl spirit of the various deities is
virtually One—the Supreme Being is the one living
force in all. (Just as electricity is the same though
manifested separately as motion, heat and light).
To the great i Viivamitra was this truth
revealed. 3

Rk 3. 62. 10 is the holy Gaystrt Manira, of
which Viivemitra is the i, It says—"let us
meditate upon the (divine) glory of the adorable
Heavenly Father—the Creator of all this universe



-

THE VEDANTA 219

and of all that is found init. May He direct our
mind and intelligence towards Him! May He
bestow on us the intelligent will to realise Him!
The Paramatma—the Supreme Being is the Bharga
{w#), Light of all luminous objects; Heis the
Brahman." ’

Of Rk 4, 26. 1,—

¥ WAV GOETE et

the i is the great sage Vamadeva, who
expressed his sentiments in those words when he
was blessed with the realisation of seeing his soul
in all created beings and also feeling the omeness
of all created things with his own Self or Soul.
It is summed up in 1. 4. 10 of the Brhad Aranyaka
Upanisad, ( s% Fenf ).

The Rk 4. 40. 5,—
Su: nfasz semfimaREaT Seugiarg g awed |
FaTATHEART STHWES ST FANT Wi %o gea b

has been quoted in the Mantra 2. 3. 2 of Katha
Upanisad. It is known by the name of the
Hamsavati Mantra, It means :=—He is the Hamsa.
He ie the Sun that seems to revolve round the
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globe scattering His light that illumines the vast
expanse. He is the Light of Knowledge that
dispels the darkness of ignorance from the minds
of men (just as the Sun dispels darkness from the
face of the earth). That is the reason why His
name, as revealed in this Hamsalvati) Mantra
which reveals the identity of the individual Soul
with the Universal Soul—#ises, ¥8 " lam He,”
should be taken without cessation. just as one
takes his breath naturally without any effort. He
is the Vasu that pervades the space. He is the
holy Fire on the sacrificial altar and He alone
is also the sacrificer. It is also He that offers
homa as He is the Holy Spirit of the sacred Soma
juice preserved i the sacrificial wvessel. This
Soma does not rest anywhere but comes and goes,
just as o truly wandering guest moves about from
place to place; He is the Deity and He is the Man,
All excellence and perfection are His, In Him is
to be found ultimate peace and protection, just as
well-guarded and secure are the trench-like abodes
of rest and salety. He is Truth as He is the
only Reality. The heavens that we see are
nothing but He as He pervades them all, and is
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present everywhere.  In the deep blue waters He
gives Himself form in the fishes and tortoises and
other aquatic objects and pearls. The milk and
the clarified butter that we get from the cow for
use in the sacred sacrificial ceremonies are also
nothing but He, and He is also the countless
medicinal herbs that we find on this earth. He is
alsc the meritorious effect of all cacrificial cere-
monies duly done. He alone is the Divine Energy
sprung as offspring from the Holy Mantra (A% )
which sustains and invigorates the Devas. (Vide
Rk3.7.8:1. 31 18). Heis the ultimate Truth
and He is the creation. T9® Twwase zan (Rk
1. 164. 50). The seer of the Haisavati mantra
is also the great sage Vamadeva, It is the special
prayer of offering to the Sun.

In Rk 4, 42. 2, the Soul is invoked as the
“Deity ", King Trasadasyu is the i of this
Mantra. Just like the great sage Viamadeva he
also expressed himself in sentences like these—
*| am Indra and the great Varuna is also nothing
but myself * and so his realisation of the identity of
individual souls with one another and with the One
Universal Soul (5§ wTrsm aw etc. ) is striking.
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Rk 6. 9. 1-5. run thus—

W¥q FAARCSA 7 13 347 ot FETRL |

ST AR A OHETAEEIAT EEEiE

AR 7 A @ W WiE A d Faie SR GaEE |

o & ga 5% Twi« U g2rEEon fQar )

# T A ¥ @ smd sswreEnar a9 )

a ¥ eSazaas far wEEe Uil wew o iE

Wi 1A WA GEARTEE S AEA Wy |

wd § 7Y Y3 9T e e Iea i

v sifafied 203 & w1 S v |

s Zan awee. §%a1 vF waata 1 afe ang
. The two dark and white ®%: revalve round

the two clearly defined beaten tracks ( 75®g ). This

idea is reflected in the 26th Verse of the &th

Chapter of the Gra. The world eternally revolves

in the white and dark orbits. In the night of the

Brahman the world is dissolved and with the day

of the Brahman the world is again recreated and the

creation goes on in this eternal eycle. When the
mighty Vaiivinara unfolded Himself, then and
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then only the universe with its space and the earth
becomes manifest to the senses. The Holy Fire
that glacldens our heart dispels with the light of
knowledge the darkness of ignorance and the
effects thereof.

2. 1donot know the finer elemental causes
of the creation that is revealed to our outer senses
nor am’] aware of the causes of the inner workings
of the mind, i.c., | am ignorant of the process by
which Purusa and Prakiti join to evolve creation.
Nor do | know the nature of the mirage of this
visible creation thus evolved. It is beyond all
description and it cannot be described as either
(Sat @7 or Asat W& ) existing or non-existing.
How can a father tell his son what was
created or done previous to his birth? H T
gsdl ¥2''; hence these sre to be learnt and
known from s preceptor (WT=T# ) versed in the
Sastras.

3. The Eternal Soul or the Paramitma, the
Supreme Brahman, only knows all about this &%
and Wig. Just as the seasons appear naturally n
proper sequence, similarly when the mind becomes
pure and spiritualised through devotional exercises
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of the mind and the body, then only, the self-
enlightening Knowledge reveals itsell maturslly as
a result of the devotee's devout meditation on the
words of the Vedanta as explained by the spiritual
guide. The all-pervading One secures and
protects Himself by the immortal nectar of His
own undying Life. In other words, the Supreme
Brahman or Paramitma is lmmortal, Elemnal and
Unchanging. He enjoys His own Lila (the blss
of his multifarious creation) and sees Himself in
all things of the world—as the spiritaal preceptor
who discourses and guides and also as the devout
disciple who lisiens and meditales and fnally He
merges Himself in profound ecstasy.

4. The Fire of knowledge was the first
performer of the sacrifices that resulted in creation.
Thou art He who looks, through the mortal clay-
coil of the Atman which is like unto an immortal
flame of radiant Light. He appears to be sus-
ceptible to change, due to growth and decay
arising out of the changing conditions of the bedy,
though He is Himself unchanging, transcendental,
immortal and all-pervading. Thus the 1si establishes
the casential unity of the Jiva with the Brahma.
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5. He moves more quickly than the mind
itself. In other wards the mind, fleeting and quick
though it is, cannot yet come up to Him es He
always remains beyond the ken of the quickest
mind. It is also found in the expression wwal
ATt of the éa Upanisad. However forward the °
mind may get on, He moves still faster.

Rk 6. 47. 18 says,—

w4 w0 AlAwyl T A w4 wiAaET |

Tt AraThin geey &Fa gw W §E AT 90

As the one universal symbol of the various
forms of the universe, Indra takes up diffevent
shapes in different bodies and reveals Himself
differently in those diverse forms. Though He
is essentially One yet through His own Maya
(His power of appearing as what he is not and
alsa His Power of not appearing as what he is) He
presents Himself in various forms to the devolee.
He zealises through a thousand senses the essence
of a thousand objects. Rk 3. 37. 9 xfranfs wamar
a1 § 5y o9w which means that the senses and
sensc-perceptions of the five different species—
Deva, Yaksah, Raksah, Gandharva and Man—are

15—1520B
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but the senses and sense-perceptions of Indra
Himself. Indra is Atman,

T, T SR |

W geRRIR wswTEa et ¢ A, e
= Everywhere are to be found His hands and feet :—
His eyes-and head and mouth and His ears are
manifest in all creation. He rests enveloping and
pervading everything. He is the Fire and He is
the Sun and He is the Afr and He alone is the
Moon. He is Sukra the Wise and He s the
Brahman the Eternal and the Greatest. He is
water and He is the Creator. (Svetisvatara Upa-
nisad, 3. 16). He is the One that is enshrined as
the Soul of all created beings. It is He who creates
the many from the One. Just as the aic takes
different shapes after entering different objects,
similarly He that is One appears as the many by
entering into the spirit of all. Vide Katha
Upanisad.  This Rgvedic Mantra is  found
towards the close of the Brahmasa known as
uﬂﬁminthe’iﬂ:MnmauhheZn&&nptuohhe
Brhad Arsnyaka Upanisad. The sage Girgya is
the 31 of this Mantra.
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Rk 7. 39. 12 says—
AT AATHE G giEEe |
SeTeE TR SRR R ATEAr

*“ | worship Him who is the Father of the three
worlds (the Earth and the Space and the Heavens)
of which the Fire. the Air and the Sun are the
presiding deities,—Him who is subtle and pervasive
like & sweet Fragrance,—Him who is Purusottama
the Highest and Sublimest among the All High
and Sublime, Him who by infusing vigour and
sustenance helps growth and Him who, as the origin
of creation, has the power of infinite expansion,
S0 do | meditate and contemplate upon Him."
Rk |.1B.7 . S dwEEia etc. states,— | he
devotional actions (vajia) of the wise are the
workings ‘of His mind. Just as the big fruit gets
detached from its stalk and is freed fxom that
which held it fast to the tree, only when it is fully
ripe, similarly when passing through various phases
of Karma (actions), we are finally cut off from the
world by death (from the branches of the tree-
like world), we are freed from our earthly
bondage and mot shut out from immortality. In
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other words, it means that it is by death that we
are taken from our earthly prison house and
ushered into our own eternal abode of divine
immortality. The great sage Vadistha is the i of
this Mantra.

Rk 8. 6. 30 runs thiss i —
wifeaua™ TAaT s famate araTs | ui afesa e

The pure-souled persons who have realised
within themselves the Brahman (Universal Spirit) by
controlling their sensc-organs, can see that the
All-Pervading Prime Cause is even beyond the
Space, the Sun and the Moon, the Lightning and
the other heavenly constellations which all shine
so brilliantly in the reflection of His own effulgence.
(Vide the Bhagabad Gita)—He is even beyand the
brilliance and the shade of the celestial luminaries.

The m of this Mantra is the sage Vitsya of the
K.ELWa famlljr

Rk B. 58. 2 states—

v vaTFEaTeT Sl v gt e e |
ﬁmﬁmﬁmﬁdﬁﬁwa&qu
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One fire burns in various ways. One Sun
ilumines the universe and one Dawn dispels
darkness—He alone has revealed Himself in all
{hese forms,—says m Medhya of the Kanvas.

In Rk 8. 103, 8 we find the words *‘ That fire
in which all actions (sacrifices) are ended or offered
as oblations.”

Rk 10. 54. 2—The Sukta deals with Maya.

Rk 10. 72. 5—weraaaam.  (Maya also called
Bhadra or Subhadra as in Puri Jagannath looks
dark under the spell of Subbadra.

Rk 10. 81. 1-4 mantras assert—

o ot Fawat sETT gEETARIAT WEiEa oA
g srfwmay gimfa==am gaREEEET Ot e

The Great Being who sacrifices unlo Himsell
all this universe at the time of the end of the cycle
of creation is the Great Seer, the Omniscient and
the Great Gatherer. Such is our Father who again
becomes the Creator. Because at the end of each
cycle of creation (Pralaya) the only existence is
that of the Great Destroyer who gathers unto
Himself all this creation that emanated from Him.
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' w7 fedm 7y e S dE
Sthe 0 wfa AT

He alone remains—the Great Rudra and no
other, etc. At that time all the different forms
vanish and He alone remains as the One
without a second. Willing to create He desired
to be many out of One. Desiring this He
enveloped His own Being in Maya and after
creating this diverse universe has permeated the
whole with His own Spirit, just as the Pure
Impersonal Spirit Balaram transformed Himself
into the Creator,—Lord of the Universe,—
Jagannitha, by enveloping Himself with the shade
of Subhadrs.

Rk+10. 81. 2 describes bases of all creation
thus :—
f femrdtefammnrom sm fag )
N A v fasmwent fa armeimie afea s o

What was His support at the time of creation?
The significance is that there was not and could
not be, any outside support, as He exisis by
Himself and there cannot be any supparl to the
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supporter of all. What were the malerials when
He created all? As the potter collects his wheel,
pole and clay to tumn out earthen-ware of different
shapes, did He also collect materials for His work?
“ No,""—must be the answer. Then how could
He create without extemnal accessorics? He
evolved this universe with all the created beings
therein, out of Himself just as the spider spins its
own thread out of itsell and with this thread
weaves its web [gossamer) and He alone thus
becomes the maker as well as the material of
creation. Kapila, the founder of the Saikhya
Philosophy, refers to Prakiti as the material of
creation. Gautama, the founder of the Nyaya
System, believes in the existence of pre-existing
atoms. The Srutis, however, never advanced
cuch theories or meant such interpretations. To
the query—""What is that out of which the
creator created the universe? The Srutis have -all
along answered that the creator could not create
by transforming or even alienating or changing a
part of Himself because in that case one has to
believe that His Permanence and Undividedness
can be limited; if it is assumed that He creates
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things by changing Himeelf or & part of Himself, -
then ane has to believe that He also is subject to
death or dissolution becayse whatever is lisble to
change is itself non-permanent as all changes are
destructible. If He created out of pre-existing
atoms then the Creator's omnipotence and
immanence have to be questioned, which is
absurd. It has therefore to be argued after all that
creation s illusary just like the illusive tricks of a
magician. (7 wml stwaEiTa W) Did that
All-Seeing Being exist in all His glory at the lime
of creation? The significance is that there WAS Do
division or lessening because there could not be
any loss of the power of His omnipotence.
In the Ga also the Lord has sajd,—

7 T AqET+ HATE. ete. Gia (9. 5).
Rk 10. 81. 3

fares = e faar argen g |

& Ayt wwfa @ oA Arme swass v e
He—the Shining One—is One without a

Second, Indivisible and Undivided. His eyes

extend everywhere—His mouth s everywhere—

Hiuumameadwa}nﬁmandm are His thighs
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and feet. With His arms and feet moving He
performs all works and thus produces the space
and the earth.

Rk 10. 81. 4

fai faed = ¥ v 29 wm gA =Eefaat fAea |
Wl 1Ta weET YEEaE A% AATAEREA W SAT 18
What was the tree, growing in which forest,
that He felled and joined to produce the space and
the earth? O Ye Sages,—do you ponder over
and interrogate yourself as to whereon He takes
his stand to uphold the Universe? Here the
significance is that the Eternal Brahman Himself
is the tree,—He is the forest and He himself
the support from which the creation has been
evolved,—nothing exists, can exist, or existed at all

beyond and beside Himsell.
Rk 10. 82. 3 says,—
a1 & foar sifaar @ faamar
sraifa g2 waels

A FgTi ATHET UE
7 w9 Ee geer i
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In this Sikta He alone is descnibed as being
the Devas and the Asuras and even all others.
He alone pervades the all-pervading that and
the all-pervading this. People mmagine plurality
through their ignorance.

The Sage Viévakarma-Bhauvana is the rsi of
this Mantra. Rk 10. 90. |.5.
HEWIIH] NG, HEETS. FEw |
w i famd serEfAEeTEg 0
%49 09 5 74 79 W |
FATHAEEATA GTAAIAISE IR
UATETE AeATAl SurEig gEy: |
urzive famy gt faurzarss 20 e
fAUTgE 529 g99 GEISHTHA g |
AR EmIAY AT Wi b
FErRTESEE A 6y oew
¥ SIAT waicen gug ST i
Thousands and thousands are the heads,

eyes and feet of the Eiernal One pervading and
spreading over all this wide universe including
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the earth. He transcends beyond the ten directions
pointed out by the ten fingers. In other words
He is all-ranscendental and all-pervading. He
is the Eternal Pirusa as everything is filled and
made complete and whole by Him with His
fullness. Whatever existed or exists or may exist
in future is nothing but Him. He directs and
regulates even the immortal Devas (celestial beings).
In His own Maya He appears as the universal
creation and He alone regulates the celestial
shining ones—the immortal Devas who thrive on
the sacrificial offerings. 1-2.

So profound is His glory. He is greater than
even this, His glory is beyond the power of
description. In only a small portion of the Eternal
Being is located the entire universe with all the
creatures that live therein. He spreads over the
blessed tegions of heaven and thus cannot be
perceived with the earthly eye. 3.

His three-fourths (Tripada) cannot be touched
by Mayi as He is outside and beyond its reach;
only the fourth, i.e., the manifested part of Him
is covered by Maya (wramrg). It is this part
that is subject to the pangs of birth and death and
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thus all the beings therein have repeatedly to
come to and then pass out of the world. He
pervades over the Devas and the human beings
and also the anmimal world. He alone exists
everywhere whether in the living creation that
grows on food and drink or in the inanimate
world. In other words whatever is seen here or
whatever exists herein, all 1hat is,—is He—u Y
wasm 4.

He that holds within Himself the entire creation
in embryo and in essential (ultimate) fineness is
known as the Hiranyagarbha and He also manifests
Himself as the Vuat (the One Porusa) in
the entire gross and material ceation. In yet
muore divisible {apparently from the worldly point
of view) forms He appears as individual ohjecis
of creation. Living creatures appeared alter the
emergence of the earth. Fust He creates the
finest essentials and pervades and permeates them
through and through; then He unfolds Himself
in the wvarious visible objects. In other words
the Pure and the Unalloyed, the All-Knowing
and the Ever-emancipated Paramitmia or the
Brahman becomes ¥R, the Lord of creation, in
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conjunction with His Maya. As the fine and
subtle world, He is the Hiranyagarbha and as the
invisible illusion of creation, He is called the Virat
and becomes the Jiva enmeshed in Avidya or
Maya. 5. Thus are the four stages described.

Rk 10, 125—=# wefimafaatfa, etc. In these
eight Mantras the female Sage Bagambhmi has
established the truth that the soul known as the
Ego (®¥) in the individual is the same as the
Universal Soul. In Rk 10, 129. 1-7, it is stated,—

ArETRIET ST, ATRigH! A1 wWwT 9 39 |
P, 78 S T, WA AT g TR T R
% WA A A, A T W WrEEea |
T feaTA AT A2, AETITAE UL fEeerE adl
AR WTSTHET JEEEA, SR Gl A
G TTErGTRd FTT R EAT WEATH 15
STHEH SHTTAT, WA T WuH 22T )
WA gt i, ¥f2 wATAT Tl A
frcdi famdt <fiaTens: fereraigae faereit |
TATHT WAA AiEET WA,

a1 W vAfE o it
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! WET §2 T I¥ W a9, F4 W41 54 1 e |
wEEEl W ST, 1 92 94 WEIE 6

v fafeaa wenm, az g afr v =)
Il THEE. WA AW, 9 9 52 afe ar a 2l

1. Atthat time, at Pralaya, Saf ar Asai, i.e,,
‘Est or Non-Est’ was not. Saf, appearing in shape,
— A sat, not seen in shape, or Sat which is imagined
to be permanently existing like Prakrti mentioned
in Sankhva did not exist; nothingness as preached
by the Sanyavadins ( 721 (those who assert that
Void alone existed at the outset) also did not exist;
nor even the atoms postulated by those who hold
that creation started with atoms; nor even space
which according to some is described as the
Primary Substance of creation, nor the heavens,
nor the terresirial regions. Was there and could
there be any covering? No:—the blue sky over
head popularly held to be a cauldron-like covering
or the clouds covering the rays of the Sun or the
air that covers the earth all around.—did not
exist. ‘Nothing existed that leads to sensations
of pleasure or pain, i.e., aweet refreshing water,
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pleasant, cool breezes, storm and thunder, did not
exist. In other words, commonly felt sensations
arising out of sense perceptions like sound, touch,
form, taste or smell did not exist,

2. Death was not—nor non-death, f.e., no
mortal creatures nor the immortal Devas existed.
The Sun and the Moon that indicate day and night
also did not exist. Was there then a Void? No:—
the Breathless Life was there,—so says the Sruti;
just as life exists in eggs, elc., t.e., Saf as the
Primary Cause existed. The universal Soul in
supreme consciousness existed by Himself and in
Himsell as the one indivisible and undifferentiable
Reality.—Nothing existed except That.

3. Then the ceation is explained. There
was Tamas, f.e., befare the visible creation was
evolved there came into existence the semi-fluid
Tamas, Ether or Protyle that covere® everything.
When His indivisible state thus came in contact
with this Maya-Tama, the First born Hiranyagarbha
emerged out of the glory of His All knowing
meditation ( STHRIATE: ). Dmmcamﬁmtn{n]]
i.e., creative Will or Dese to create a
the Impersonal Being when He ;m&wﬂhl-hs
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Tamas ( Maya), "I will become Many.” (72=R
=% Wi giadia) . €, 2. 8.

4. Then the seeds were formed for the
creation of the fine elements. The second stage
was of Hiranyagarbha ; the third stage is the emana-
tion of the Viral or the wvisible untverse—when
mirage came into existence. In the second stage
it is assumed that He entered into the fine elements
after creating them. The Téwara-state came when
contact was made with Maya. The Hiranyagarbha-
stale came next after closer connection or mixmg
with this Maya. Then came the Virat-state of
self-oblivion. The Sruti says that ss soon as there
was close personal contact and as soon as mental
seeds or desires of creation were formed, the Sal,
i.e., the Impersonal got Himself entangled with
the Asat or Maya. This has been smd by the
wise sages after close contemplation with the full
purity of their hearts and intellect. In other words
in creation there is bondage.

5. The AT Pirusa thus eriginated in all
His glory, just as the rays of the sun spread in the
twinkling of the eye, above and below and in all
directions, similurly ihe glory of His creation spread
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al once everywhere and this exquisite (world-
mirage) creation emerged before yision. With
His own consciousness as the basis of His creative
Will, He manifested Himself as if in # spotive
effort keeping that consciousness in the back-
ground. Prof. Wilson has translated this idea as
the " self-supporting principle beneath and energy
aloft,”” just as in electric light, electric energy
lies hidden but the light is visible from outside.

6. Who is it that definitely knows or can
know that Purusa who is the Suptreme Existence?
Who can say from whence was produced this Sat 2
Whence came this wonderful and sublime creation?
How can even the Devas know about evenis
happening before they were themselves created?
Therefore who can know the ultimate cause and
principle of creation ?

7. Whence could emanate this multifarious
creation? Or from whom? Did somebedy crepte
it or did he not so_create? He only knows,—He
who is the only Guide and Lord,—He that is in
high heaven. Or even He might nof know.

In the lst Mantra and first half of the Znd
Mantra of this Sukia the primeval static state is

16—1520B.
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described. Mothing existed except the Lord of
Destruction. He, the Rudra alone, was there and
no other [second). This is descnbed in the other
half of the 2nd mantra and He remained as the
One essential Entity devoid of all principles of
differentiation., In the 3rd mantra, the existence
of Maya or Tamas or Asat is described,
immediately after stating in the 2nd mantra that
nothing else existed ( FETET=" v & 5 79 ),
so the question naturally arises as to how and
wherein existed this Maya? The full answer to
this query (problem) is contained in the Ia
Upanisad and will be there discussed in delm]
but the Sruti has benignly given a s

g5
FE

about its solution and that has been expressed
by the use of the words gewiuleas '‘covered
by ignorance.” Take for example the case
of a man who after coming back te his house
finds that during his absence a crow had
left its excretion. Just as at the sight of the
excrement, without losing any time m vam
cogitations about the kind or type of the
mischief-making crow, he would at once wash
off the flth and make the room clean as before,
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20 it does not beseem any wise man to while
away his time in theorising and solving queries
about whence came the primeval Tama or where
it existed before, etc. When the impurities
of the mind are wiped off and the mind is
made clean and pure in the purifying Ganges-
water-like stream of pure devotion and loving
adoration, then and then only the pure, primal
nature comes back to manifest itself in its pristine
clarity. This Miaya is like a fog. Just as even
a dense fog disappears before the bright rays
of the Sun, this Tama or Miaya immediately
disappears when the mind is illumined with the
light of knowledge. Compare,

U WOR UNIA OS(ZATGHE SATEd GETer |
But why did this idea grow that one should wy to
remove or get rid of Tama ? It is rather a vain
guestion! In the 4th Mantra a description is given
about the bondage of Sat, pure existence or m!it;;*,
by and through Asat or Maya. From this Vedic
description has arisen the allegorical and symbalical
representation, i.¢., ‘encircling snake’; the symbol
of a deity with a snake all around,—Siva
encased in Gouripatta, from the example of Sat



244 VEDIC CULTURE

covered with Tama, the unmion of Purusa and
Prakpti, etc.

In the 5th Mantra—from the conceptof the
self-sufficient principle and energy mn its outward
expression, has arisen the Sankhya Philosophy.
its inactive Purusa and the ever creative Prakiti.
This is also the origin of the symbols of the
Pauranic deities, Kali, Tara, etc.

o the 6th and the 7th mantra i«has been
asked :—Has any Person produced this crea-
tion? Or has He not? A very intriguing question
is this. The creation is here just before us;
why and how, can this questiion then arise?
Whence and from whom has come this crea-
tion? Why also is this question? Tama or
Asat is present—Sat Himself also is. existing.
If the Sat can create, then where is the use of
Tamas or vice versa? If again it is held that
Sat ‘creates with the help of Tamas then the
Omunipotence of Sat becomes a myth, Even a tiny
spider can out of itself grow materials with which
to produce gossamer and weave its cobweb, but is it
possible that Sat cannot do so? If the Sat does not
undergo change then there is no creation. 1f Sat

-
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does change then Sat becomes liable to destruction
as all changeable objects are destructible. Specially
the conception of Tamas as a darkening shroud
over Sat which 18 by nature clear manifestation,
is as much fictitious as the supposed existence
of the blue colour of the shapeless and colourless
sky. Considering all this, the Sruti has laid down
that He has not created,—nobody has created.
If at the time of Pralaya or universal dissolution
the Tamas or Asat is assumed to exist then pure
Monism {or Advaita) cannot stand. Therefore it
has to be seen what is really this Tama or Asat ?
It is nothing but Maya or illusion. Creation is sup-
posed to exist from ignorance. It has noreal entity.

Even the Devas do not know about the origin
and principle of creation. The creator himself (the
only One Reality) also might not know. That is
curious—He who owns the cow says it is barten,
but the neighbours assert that it has a calf
every year. It is strange that the Omniscient One
whose nature is Pure Consciousness and Know-
ledge should be quite unaware of the creation of
this wonderful world. It s very difficult to
believe. The common sense view is this—""that
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the nature of creation and the nature of Mayi
whose contact brings about this creation are in-
describable. 1n other words, the Sruti lays down
that this Maya is unanalysable. The renown and
merit of the theory of Acharya Sankara is that it
(Maya) is inexplicable. When. it is thus held
that creation has net been really evolved, the non-
creation view of Gaudapada expounded - his
Karika gets the sanction of the Vedas or the Sruti.
Why, does not the Eternal Being the Brahma
know?

That has been clearly explained by the great
sage Yamavalkya. In the dialogue between
Janaka and Yajoavalkya contained in the 3rd
Brihmana of the 4th chapter of the Brhad Aranyaka
Upanisad, 4. 3. 30 “mg5 ax fasriintasma 3
7u fammefR @ fe fremAwEtaee  &ad
sfmifaaTg @ q AfeAwa Aasag  faww giesn-
T 1”7 it is asserted,—" He does kmow. He
does not know. There cannot be any loss of
knowledge to the All-Knowing One. The loss of
knowledge, i.e., ignorance or lapse of knowledge
is not possible 1o the One Permanent Reality.
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Why and how should he know of a dual existence
when there was not and there could not be any-
thing separate from Him in actual and real
& m?il -
In Rk 10. 177 occurs the conception of WTETHE
3@ which takes up the self-same question :—
Because the individual soul is enmeshed in Maya
or the covering of llusion, therefore it is subject
to births and rebirths associated with the Jiva: and
so the Divine Existence is not discernible in that
state. With the lifting away of this veil of Mays
or illusion or ignorance, one is restored to his
pristine vision of reality (existence).

I. Rk 1. 164.1 states in this connection,—
o AR UEAS A S=AT SE W= )
EAE WTAT AT weTaTgs fawnfE swgE

He who brings out this visible creation with
Himself as the creator as well as the materials for
such creation,—He who, as Vimadeva, is the
source of all beauty, He. who is the Creator, Pro-
tector and Destroyer, is known as the liwara, the
Lord of Creation, Maintenance and Destruction;
He as the Hiranyagarbha embodies the collective
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spitit of creation and as Virat is manifested in the
sacrificial water or fuel or oblations (Homa) and
Dﬂ}e.‘r individual chijects of material creation. He
is the Lord of the Universe from whom spring the
Seven Lokas or the Seven Sages, Vasistha and
others or the seven Manus or the seven Suns.
Him do | ss¢ and perceive. The significance of
this hymn is this, that the Supreme Impersonal
Being—the Bmhma—is imagined (o have four
manifestations  (states) :—Ilivara, Hiranyagarbha,
Virit and Jiva, when different altributes are
ascribed to Him. This has also been said before.

2 Rk 164 4 ee=

F ZEA WO AR AT (Aai |

T WETEITWT @ (g @ faRieeae vegha i
Who was there that had seen Him that existed
before the creation 2 None. When the frst-born
Hiranyagarbha first appesred or emanated, who
was there that had seen that concrete Persanal
Being even then ? Who upholds Him that has
no form 2 Life, blood, #tc., are produced from
the earth, whence does the Atman onginate ?
The sigificance is that He is not produced. He
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15 Self-Existent. Who is it that would put ques-
tions like these to the sages 2 Very few indeed.
Here the identity of the individual soul with the
universal [Jiva with Brahman) is stated and
affitmed—vide Katha Upanisad, 1. 2. 22 “=wetd
NIy weawEarEag |
3, Rk 1. 164. 5 suggests—
uTE: TR0 waaT e Fameer miear ugie |
arH FeasTe oy Al AfET 5599 9697 S0

What is that ‘state’ which is kept a close secret
like a precious gem even 10 the ripe intellect of
the Devas ? That | do not know and hence do 1
ask whether this Universal Soul—the seat and
suppart of all is placed in the Sun ? Just as the
weaver weaves his cloth with thread and spindle,
similarly the leamed sages cleanse and purify their
minds with performances of sacred sacrificial rites
in order to know Him. In other words just as the
precious gems lie hidden in the bosom of the
earth and are obtnined with very great effort, so
the Supremely Blissful State of Visou is not
perceptible to people in general but only the
absolutely pure-minded sages can find it through
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‘Sadhana’, i.e., through systematic and sustained
devotional practices. (vide Aiswraar gam (léa
Upanisad) RBemmemiaas wa: wusarEc| -
s&. greaTEfa Az faem o weR (Katha Upa-
nisad 1, 3, 9).

4, Rk 1. 164. 6 states—
gfsfrafafaqataza 591 v=1tw fowd 7 fEm)
fa o wafewr wiewwsd fEafafessq

| am ignorant of the Divine Truth or knowledge
absolute. Without knowing the far-sighted
sages who have mastered this knowledge—I
am asking them, Is. He—who is the Regulator
of the six worlds (that Self-existing Being),
the One without a second ? s that His (essential)
nature ? * Yes. The reason of alluding here
to six worlds instead of seven is this—The
Brahmaloka (Satya-loka) is Brahman Himself and
as such is not and cannot be regulated. [vide
Ao @y AT ¥ A% ATEE 99 | 58 A

5. Rk 1. 164. 20 states—

¥ HUNT SYHT WA W I GwE |

A fows e i TEifE o
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This mentra is quoted in the Mundaka, 3. 1. 1.
and Swetaiwatara Upanisads 4. 6. and has been
explained in Paingy Rahasya Brahmana. There
the two 'Suparnas’ or birds are not accepted
allegorically as iwo distinct beings, e.g., the indi-
vidual Soul, Jivatma and the Universal Soul, Para-
maima. But both owe ther existence to one inner
Sattvik intelligence (g8 gaTH, %3 312) and hence
are in essence the same. This Brahmana has
been ascribed to & very ancient period. The great
sage Dughatama has put this mantra in the
form of a question and then has given an answer in
mantras 21 and 22. (Vide w24 fus=n gma= &1
—ag, 1. 3. 1)

Two birds with very beautiful wings and having
the same temperament always lived together on the
same tree, One of them used to eat the sweet-
tasting pipul fg, the other did not eat. Did it
merely look on ? From this mantra exponents
of some theories want lo establish that the fiva
(the individual soul), the outward creation, and
the Supreme Brahma or livara are three different
entities, always keeping apart and never forming
the same entity. In other words, they mean to
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say that Brahma and Jiva are mot one and the
same. The outward creation is anly the changed
Forin of Brakma. So ako is Jiva and this
theory of Non-Dualism is not the authentic con-
clusion of the Vedas. But it must be said that
the holdets of this docirine have not been able to
assimilate the true interpretation of the Mantra.
fn this manira, it has been shown that the Im-
personal Brahman, though assuming form through
association or contact with attributes, does mnot
forsake or give up His own essential characteristic
of impersonal pose or state of equilibrum, just
liks a drop of mercury which when thrown upon
the ground, divides itself into a multitude of smuall
drops but does not lose its own attribute  of
spherical form, white colour and its physical or
chemical properties: or just as in the case of the
Mocn as reflected in different waves of water, the
same moon appears to be rippling in numercus
forms on myriads of waves Now—who is the
enjoyer (A1) in the body?  Surely hie must be the
enjoyer who gets nourishment through the partak-
ing of the chjects of enjoyment. The body, mind
and intellect are all nourished by food but the
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soul does not develop or dwindle by the use of
food or by the lack of it. So it is to be admitted
that the physical body and its subtle elements,
ie., the mentsl facultics, are those that enjoy.
The physical and the subtle bodies are but changed
forms of the causal body ( @Tow-wew ). Prakmi
is the ultimate causative body but it is inert and
inactive.  That which is inactive and has no
consciousness cannot be said to be the enjoyer.
Though it can be said that just as an inert piece
of ron appears to be active when brought under
a magnetic held so the mental faculiies seem
to be active and capable of enjoyment through
contact with self-consciousness.  These attributes
of being the enjoyer or the doer are assumed
through ignerance and lack of the power of true
discrimination. Even in the case of the words
““the two birds " standing for the Jivatma and the
Paramatma, the opinions or views of these theorists
are but vain speculations. In the mantra quoted
above the four successive manifestations (stages)
of the Brahman as one complete totality have been
explained in reference to the different stages of
creation.
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In this case the only point under consideration
is what is His Manifestation individually. The
very use of the word tree (Viksa) in connection
with the discussion about world (creation), Jiva
(Individual Soul) and Iéwara (the Paramétma)mn
the Suti (the Vedas) indicates the non-eternal
nature of the world. Therefare this world cannot
exist externally. (Vide #g &=, the root &9
means 'tocut’.) The word #9 (tree) 15 derived
from this root &%, hence its derivative meaning is
that which can be cut, i.e., can be destroyed, non-
eternal, transient, Another name of the pipul
tree is Aswattha which derivatively means that
which will not last tomorrow. The sense of
contact conveyed by the use of the word &Y=
*Sayuja’ is absolute identity (complete merging),
i.e., the same type of union that is found in air
within a vessel and air in the space or the relation
that exists between an object and its reflection.
(@TaTAYT—2, 311) Even then in order to remove all
doubts and confusion the Sruti has also used here
the word s®mET—which means, having the same
outward expression, @HW-aml, like the similanty
of fire and its sparks. By the terms ®¥09 39 the
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same tree, the essential stay or support is also
indicated to be identical, There 18 no difference
in support. WHZ GTHTMA—NG variation in
Paramitms. Only when amributes are assumed
(in the Jiva) the Jiva is imagined to be an indi-
vidual sentient being subject to changes by sensory
experiences. In reality the Jiva is not so but
WTHIRTRAIG ARATERAIET a2 0218, The
sages have said that the soul appears to' be an
enjoyer only through association with the physical
senses and the mind, only on account of its external
accretions of atributes. Take, for example, a
lump of pure gold and a lump of guinea gold. As
s00n as the external accretion of alloy is eliminated
from the latter it will have no difference with
the former. In this case also the bird which
is merely looking on is as much a spectator as the
other bird. It is exactly like the case when there
remains no difference between the air in open space
mdthnnirinadmdvmeldmlisbmkcnup.
6. InRk 1. 164. 21 we find—

TAT WU SHAE WA ezt e |
1 e e AT @ |7 S grEwaT & o
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Where the *‘birds"' (the Jivas) through self-en-
lightenment (¥=@N) behold the continuous stream.
of the celestial nectar of immortality, without
having a twinkle of their eyes, there, in that space
of my heart (after my intellect has been chastened
and purified) illumined by the fire of true knowledge
let the light of great God, the Preserver and Lord
of this wide universe, penetrate, i.e., let self-illu-

minating Divine knowledge reveal itself in my
chastened soul.

7. Rk 1. 164, 22 states—

afeq 29 wae: gow MET= ga w1y &8
AeeTy: fous awd Faenz 7 foad 7 520
There did not exist before creation the ** ree™,
seated on which the ‘' honey-sucking'™ Suparpa
(birds) were ushered into this world nor did then
exist the Suparna which ate the delicious frait
thereof. Those who eay that they did exist,
do not know the Father. There might be
some dispute about the interpretation of this
mantra; so the connection of words used here 8
shown separatcly. @f® ¥R (on that ree where)
sz (honey-sucking) wuw  (birds) ffamn wfs
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i w3da 9 (lives and also brings forth the wide
universe) 78 (F5%) (of that tree) ¥ | (very
delicious) fowsl (fruit) Fewm (that bird which
ate) 7 (both of these) Wil (before) @ wmaP (did
not exist) @ WrE (they who say s0) fomd &1 3=
(does not know the Father). The Jivatma (indi-
vidual soul) is likened unto a ‘Suparpa’ or bird
because like its two wings the Jivitma also after
soaring on knowledge and work, i.e., after
going through his works of duty in perfect and
true understanding, Anally enters and fnds its
repose and eternal rest in the Paramatmi (finmally
merges in the Paramatma). White Yajurveda
31. 18, says “®1 f¥®h yad =aq”. This lays
down that the world being illusory is transitory.
8. InRkI. 164. 30—

TASET A AN W W GEATA |
S1E A =T SETRIHA | weT § Ji
As long as the Jiva remains in the physical
body, even at the time of deep slumber, the
life-breath goes on continuously, Though when
housed in his abode of the physical body
he appears to be immeasurably swift through the
17—15208
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mind, and through the sens=s and life-breath.
He appears to be always moving and pulsating
yet in teality he is motionless. Let the m-
mortal Atman after the death of the hody, be
reborn along with a new mortal body in its own
pristine purity as a resull of the performance of
meritorious deeds by pronouncmg the holy words
Swadha (&na1) and Swaha (Sr=E7).

9. InRk . 164. 37—
7 fa snarfa afzgzwfm e a=8 w96 T0f3)
T AT WARAT HASRET] 959 A9HET )

The soul is all this, the only reality both
as the cause and effect as said in the Vedas,
Accordingly this wvisible world is  nothing but
‘me’, i.e. my own self. Knﬂw!cdge beyund
this, or in other words, realisation of the inner
vision | do not possess. My foolish and intox:-
cated heart is in complete bondage on account
of vain sensual pursuits and so | am tossing
along aimlessly under the control of my passions.
When the realisation of the Pragava or the essence
of the Divine would come with the frst dawn of
intellectual conviction in the Truth of the Final-
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Desire of the Quest Absolute then and ‘Then only
would 1 be able to acquire that Divine Existence
which finds expression in the adorable words of the
Vedas,—that the Soul is all, it is the only Reality.

10. ImRk 1. 164. 36—

s grEfE ST TAAEE] wwT | ar |
a1 sy Fae fam e Famge o T

The Eternal Soul resides along with the three
non-eternal or transitory bodies, By the perfor-
mance of the deeds of customary work following
prescribed directions, it maves to higher or lower
planes; people see and recognise the body but
does niot so recognise the spirit that dwells in that
body. With the immortal spirit and its mortal
coil it gets along the white and shining path of
Light or the dark, dismal path of smoke, accord-

ing to the nature of work done here in this life,

1. InRkI. 164. 39—

S Wt qon AwAerear Wi T e |
T 7 52 ey a7 wieg | I8 SAEa |

The Being, in trying to realise whose pature
the Vedas exhaust themselves, is eternal and
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transcendental like the vast space around: with
Him as their stay and prop the Devas do exist.
OF what avail will, the study of the Vedas and the
memorising of their contents, be to him who does
not know and realise Him who is the basic
principle of all existence? The meaning is that
all his learning is of no use. He who knows the
Brahman merges in Him. This mantra is found
in the Swets$watara Upanisad 4. 8.

12. In Rk }. 164. 46—

=% Wa avafeargE G=n v gt asmr )

TS WIENT I IS AW RIATOATAATY: i

The only Reality (Existence) is undivided
and invariable and not liable to diflerentiation
of any sart. It is only the Pundits (Fum the
people) who with different intellectual attainments
(in their own individual separatist thinking) refer 1o
Him in various ways or variable terms. Sometimes
He is spoken of as indra, the Lord of Devas,
resplendent in His plenitude and profusion,
sometimes as the Deva Mitra, the presiding deity
of the day, the Saviour who saves us from the fear
of death; sometimes as the Deva Varupa, the
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presiding deity of the night, who keeps us away
from sin: sometimes as the sacred Fire planted
i the hearths (on the ‘earth). In these ways dif-
ferent names and attributes are spplied to Him.
He is the ' Celestial Bird'. He is the Sum with
his charming rays. He is the Garuda that swal-
lows up the energy (mellows the effulgence) of the
stars and the moon, etc, Heis the Celestial Fire
and the Fire thatis in the space. He is Yama,
the custodion and master-guide of the spirit of self-
restraint, He is the Matariéwa, the great Viyu,
that reverberates in space: just as the mother-bird
hymmingwithhﬂwﬁngsprﬂedxhafm
onés in the nest, so does the Sun protect this
world by spreading over it his life-giving rays.
In the Zendavesta the word ‘Garuda' or Gurut-
min means the celestial abode (heaven) or its
presiding deity.

13. InRk 1. 164. 50—

TEa gEedsw edl-
wTfa T ST

The Devas and the godlike sages and

sannyasis (spiritual devotees) perform their reli-



262 VEDIC CULTURE

gious sacrifices  through  knowledge, i.e.
complete absorption in the pursuit of Truth.
That is indeed the foremost and the best
form of religion or it may also mean that these
religious practices or sacrificial deeds which
were celebrated first after creation, were per-
formed by the Devas, They introduced sacrificial
ceremonies with fire.  Or, the first and earliest reli-
gious ceremony was the attempt at true realisation
of knowledge through the proper performance
of sacrifice for the Supreme Purusa who is the
spirit of sacrifice. The sage Dirghatama was the
nephew of Brhaspati— He is one of the *ecarliest’
sis. That portion of Yajurveda which was
revealed to the great sage, Yajiavalkya, is known
as the White Yaju. Some mantras which are men-
tioned in the last (40th) chapter of the said White
Yaju and of which, Atharva's son, the great sage
Dadhichi is the ri (seer) and which are widely
known as lia Upanisad, embody only a concise
statement of the previously recarded "' quintessence
of Knowledge Divine', the sweet Lare of the

Impersonal Absolute, “mufa=r a awfEE™. A
few of those mantras are quoted below :—
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fw avaad w5 gafEy Sl 9q )
Fa A Y A 2w w9 (Ewan i
W AW A i wa= aearEan |
At DEnTEAES A 3 & WiesAl AL IR
wasEs weEl ST, FAEAT g GEAA
AT fAgA. ATwE L] HIATET guTta i
AeSt Aawia ART A |
FewA S A WeawTeE aTEA: 1Y
aw] G AT IE |
Hepgay T Anl A faged il
afiws aai FTEEE S |
7a 1 #re. T Tiw UHEHAUET §S
§ G AR ARATE Tt ARG (e |
TTEATE: SHI IS
feanndn UTew SaSIgisa 89, |
A o gEEuIE FEEwWE 28T 1y
QuRTY IW B REINE WY GHE |
e a7 # WU WO Ad qwmiE, AEEE g
L1y i
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Here in the fust line, the frst s means that
which is ever moving towards final dissolution,
i.e., transitory, Heeting ; the other g means the
warld, the meaning therefore is this :=—Whatever is
manifested in this iransitery fleeting warld is
wholly pervaded over and permeated by fia.—
the Supreme Regulator who directs all. There-
fore avoiding the pursuit of wansitory objects,
strive to be thy true self by reflecting on the un-
changeable, indestructible and permanent Reality.
Do thou thus enjoy the inexpressible bliss of the
Soul. Do not covet the belongings of others (1).
Verily do they commit seli-desituction who
without devoling themselves to their own self-
realisation, madly rush cn for work to secure and
gain that which is but ephemeral, Their path
of final sojourn will be through the dark, Sunless
regions of unfathomable gloom (3). That lia—
the Supreme One—is all repose and so inactive
and non-moving. He is the One, indivisible and
entire, i.e., devoid of all differentiations—the One
without a second. Even the Eilrlft]}' feeting
mind extending everywhere at its quickest speed,
finds Him moving much ahead of it, ie., He is
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beyond the ken of the human mind. The Devas
or the illuminating =enses, however grasping or
spreading over the distant horizon, or taking in
the essence of all subjects however quickly, can-
not outpace Him, i.e., He is not subject to the
senses. Direct proofl or evidence is useful in inter-
preting objects from which are derived our sense-
perceptions. They are of no use with reference
to Téa as He is beyond all proof. It is under His
control and direction that the Mataridwa dispenses
appropriate resulls according to one’s own deeds (4).

Performances of the work of social service
or public utility and also the proper observances
of sacrificial ceremonies become, in the form
of WY or water (celestial fluid), the cause of
moving to and from the region of the Sun to
different worlds. afemm  wremit  grawmw
gea rarET gq&EE geiw | —(Brhad  Arenyaka.)
He quivers and moves according to common par-
lance but in reality He does not. Commonly
speaking He is said to reside in far-off Heaven
beyond the space: but in reality He always
stays very close to the core of cne's own inner-
most heart. He exists in and out of all (5).
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He who beholds all things in him and also
beholds his own self in all things, does not feel
jealousy or hatred (6). The same soul (spirit)
anirnates all and | am also that, In this way the
greal sage has established the identuy of Jiva
with Brahman. As | alone am everywhere
therefore where is the room for mutual hatred or
contempt ? He to whom this truth, that the same
soul amimates all, has been revealed, beholds his
own self everywhere and therefore how can he feel
griel and bewilderment (#i®:), i.e., neither grief
can afflict him nor can bewilderment confuse hum.
The real cause of griel is the emor of considering
one’s own sell as quite apart from others (7). He
is Omnipresent and Self-illuminating. As light
and darkness (illumination and ignorance) cannot
exist side by side, therefare He is without darkness
and so He is the shining Light. e is without
any form, i.c., He cannot be considered as having
different limbs like the hand and the feet, the ears
and the eyes, etc. He is the One whole without
any blemish; He is without veins, arteries and
nerves. He is whole and indistinguishable, Heis
Sacred and Holy. He is beyond the contact of Sin.
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Why are all these adjectives applied in estimat-
ing the Brahman ? The Taittiriya Upanisad has
cited two tests or characteristics of the Brahman
in attempting to determine His Nature :—first,
His attributes as revealed from His inherent
gunas and activities (A2®@) and secondly, His
altributes as revealed by His inherent Essence
(@eq). Inthe Bhrgu Balli it is laid down that
(& a7 TR e W | A9 sAT St
ga vafm wiwwfawi®)—the Brahmen s that
fram which all these beings have been produced
and being so produced draw their life and to
whom finally they seek shelter and into whom
they finally merge. The Brahmsnanda Balli
says—(§& wEwAw= aw) that the Brabman is
Eternal Vernty (Truth) and limitless Knowledge.
In the Bhigu Balli Tatastha atiributes (FZ®E-
semii=) and in the Brahminanda Balli the
Swaripa attributes (E@g-w&MW) are indicated.
Similarly, the ' only real Existence, the complete
or cosmic Consciousness and the supreme Bliss'
(@fEzi9#=)—are the tests of the Brahman; so also
is "‘that which shines or illuminates " and from
which everything emerges and in whom it is
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absorbed (Fmw@itA(A) 1. 2.18.1. His negative
tests  are—'UA WE WS ERNTRREIARITHINATE
Feartare Tt oy weamA gaaW 7—FE L
SgTERETTARORSd AWEE ewmees anl—
1. 2.19. “He is that which cannot be
seen, canmot be grasped: that which has no
gens and no colour, no eyes nor ears, no hand
nor feet, non-transient, non-limited, fner than
the fnest, and omnipresent.”” “He cannot be
touched: He is without sound and form. He
is inexhaustible and without change and without
taste or smell.””

Some theorists hold that at the time of Final
Dissolution, the Brahman exists in a nen-moving,
non-visible and non-explicable state like the pre-
formatory stage of the creation. When the creative
energy loses poise it finally bursts out into varicus
forms. Similarly when from the Brahman emsnate
diversities, the process is known as creation.
The Suti li.e., Vedas) has silenced those critics
by the use of the adjectives,—without form, with-
out any out-growth, without nerves and tissues,
etc. Some say that as very often mmute specks of
dirt sticks imperceptibly to the skin in an invisibly
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hne form, so does the fine film of Maya (illusion)
cover up the Braliman. These theorists are stop-
ped by the use of the words **formless and true."”

Some say that just as a very fine and small
thorn may remain undetecied after being lodged in
the flesh of the bady, similarly Maya remains always
undetected in a very subtle form in the Brahman.
This theory also is exploded by the Seuti in the
words “‘formless and stainless.’’ Therefore the
Brahman is without the illusory Maya and is beyond
its influence. He exists by Himself and is One
without a Second (wmwarfedtan). He is Wise,
the Seer of everything and the omniscient—He s
above all and isborn of Himself, i.e., without
birth, eternal. He exists by Himself and does
not require any external support, bhecause there
cannot be anything outside of of external to Him.
In this way the theory of Eternal Existence (Etes-
nalism) is established, He cherishes the world
and keeps it going by dispensing, through the
eternal Pairiarchs, called Prajapatis (who are well
known as eternals in point of time), wealth and
other objects of enjoyment 1o all accarding to their
Karma.
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In this way according to the test of determining
His nature from a study of His works, it s
established that He alone is the Creator, the
Maintainer and the Destroyer and nol another
agency like the Prakrti of the Saikhya Scheol (8).
When a really priceless thing is kept covered
by a cup of gold, the thing cannot be seen until
the coverng lid of gold is removed. The
splendour of the exterior  generally dazzles
one’s vision and people are content to see
and admire the external aspects of energy
and workmanship, disregarding the contempla-
tion of the priceless object that might be
within (@97 WA wafa, g3 ), just as a
child sometimes forgets his mother and the
mother's life-giving milk when i gets a red
sucking teat (13). It was on account of this
tendency that the greatsage particularly mplores
the Eternal Father to revedl Himself in the fol-
lowing prayer :— ‘O Pasan, O Protector of this
world, do thou lift and uncover this external
cover of brilliant hues so that Thou mayest reveal
Thy Eternal Truth and Reality to a seeker of
that Truth: O Pasan, O Thou who art without
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a second, O Yama, the determiner of right or
wrong, virtue and vice, O the brilliant Sun (93-
il Swemeaud), the Creator and Maintainer
of the world, O the offspring of the Prajapati,
do Thou mellow or soften Thy rays and withhold
Thy dazzling Energy; fain would | look at Thy
blessed and most benevolent Form that is hidden
by Thy herce range of raysand Thy Dazzling
Circle of Energy.”” Later on the pi says that
the Spirit enthroned in the brilliamt Sun in the
solar space above and the spirit enshnined in the
hearts of mortal men are ene and the same is in no
way different (16). So according to this Srubi
the identity of the Jiva with the Brahman is estab-
lished. That which i in this small earthly
lump is also in the vast universal globe. This is
Unity—this is looking upon all 25 essentially being
the same, this is Equality par excellence. This
is the true summum bonum of Life and its Hue

fulfilment ; FeagwTs 53 |
So in the Taittiriya, 2. 7 and 2, 9 :—
W R
o fe vaTd = et WAl |
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aat ATa fAEee | WIS HEET 9F |

s Al fawr | W Tt gameia )

‘*He is the Supreme Bliss (Rasa or Madhu) which,
when realised in life makes a man blessed and
happy for ever.”” ** Whom words fail to express
and mind cannot reach. That Supreme Blissis
Brahman whose realisation banishes all fear from
mind. Heis Divine Assurance that extinguishes
all fear.”

According to the Taittinya Brahman, creation
evolves solely from Brahman and not from Prakrti
— ARl AW WIWA WA SWA | NTag
Y | FEARGE | WO wEn g (i)

From Brahman emanated the space, from
it was produced air, from air fire, from fre
evolved water, from water was formed the earth.
Here the fve sheathe (99 Fitom) have been des-
cribed -—%@wa, WWEG, #AWE, ([AREAD,
wHERT | A, 354

The Supreme Being (Purusa) is beyond all
these five folds or processes. In the Taittiriya
Brihmana, we find,—

e gRE | JETETETRE | ®UE 1 RS
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wEwd | WEAEE | WY WEea | WERiw W
WAT 3 W@ | WY (9w oqFd waaae 1 (3ieeid) |

In pure Maya (77w%®) Brahman becomes liwara
or Creator and Lord —in impure Maya (#few )
He becomes the j'wa. In both cases, He has
attributes.  On extricating frem ot giving up the
atiributes, both the Jiva-state and the léwara-state
are shaken off and that which remains is
eternally Pure, eternally Enlightened and eternally
Free.

So Jiva can never become Iiwara but he
hecomes Siva; Jiva is indicated by the ward
& (thou) and the léwara is indicated by the
Af (That). The process of removing these atiri-
butes is known as the "“Elimination of Thou and
That"; just as two lumps of gold,—one with
an alloy of silver, the other with an alloy of
copper, will become the same after the alloys
in both have been elimmated, similarly when
the attributes of the Creator and of the
created are sublimated, what remains s Pure
Brahman.

I8—1520B
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In the 31. 18 mantra of the Sukla (white)
Yajurveda (5. 31=) occurs the following :—

FeTend gat AETMAIZEE AEE TUHE |
#wg Tafzansia aast a g FEaaag o

**| have realised that Supreme Being resplen-
dent like the Sun, that exisits beyond the range
of darkness (ignarance). One can go beyond
the reach of death (its pangs and dread) only
by knowing and realising Him and by no
other way.” This ia the clear message of the
rsi who has realised self. Some say that Jiva, the
world and God are different from one another and
will always remain so, In other words [Jiva
can never get rid of Jiva-hood (Stad) and the
world can never get dissolution. Is this real apart-
ness (@AwAT) ? Real apariness consists in full
freedom or non-dependance on others,. When one
depends on another there cannot be true seli-
sufficiency. The founder of the Saikhya Scheol
of Philosophy has characterised Praketi as ever-
existing (W) by ascribing such self-sufhciency
to Prakiti. But even according to Sankhya,
Prakei requires contact with Purusa—hence it
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cannot be said to be quite independent. One
becomes a dependant of that on which one relies.
A relation of complete independence connot be
imagined between a supporter and what it supports.
lf liwara—the Lord—is the prop and support of
Jiva as well as of the world (sFrq) then how can
they be said to be independently existing?

The Satyartha Prakaia is looked upon as a book
of great authority by the school of thought wha
holds that Jiva, the world and Iswara are all inde-
pendent of one another. In this book (published
trom Ajmere in the year 1976 of the Samvat era)
it has been said at page 233 (33 wfew #ng AT
T UTHTHT 39 O%H GWROITE S SRET WA ¥)—
that when the time for creation arrives, the
Peramatms (Téwara) gathers together all those subtle
elements. From this it would appear that God and
the subtle elements both exisied before creation.
These subtle elements were not created by Him,
so He had to depend upon them for the purpose of
His creation. Therefore He also is not quite
ndependent and self-sufficient, Just as the potter
collects his materials,—clay, pole and the wheel for
turning out a pot, so He also had 1 collect
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materials existing from before for creating this
world and all that it contained. Are these subtle
elements therefore (the materials for  creationl
anterior 1o or contemporaneous with Him? 1f so,
then who created these subtle elements and even
the Paramatma Himself2? If the subtle elements
have been created b}r the Pahmﬁtmi, did He
produce, like a spider, these materials, out of
Himself in order to create this world? If He was
both the Instrumental as well as the Material Cause
(both the Maker of the creation as well as the
materials for such creation) then He must have
been alone and One before. Had He or had He
not different limbs like eyes and ears, hands or feet
at that tme? If it is suggested that He had
different limbs, then there should not be any
objection to image-worship. If, again, it is held
that there could not be different limbs, then
the acceptance of monism becomes inevitable on
account of this oneness, due to lack of separateness.
Even a small insect like the spider has the power
of producing materials out of itself for making its
cobweb and if the Paramatms has no such power .
then He cannot be omnipotent and must be said 1o
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possess a power 10 a limited extent only. If the
Paramatma had to collect these subtle elements.
He must have collected these from somewhere.
That somewhere also must have exisied from
before and the place and position also from which
He created must have been pre-existing. Who
created that place and when? If the Jivas
are said to be distinct from the Paramatma
then where did they exist before creation?
Who created them,—these Jivas and their
original homes 2 Isitto be held that the Jivas
also are self-evolved 2 If they are so distinct
why should they cbey His behests 3 Why also
should they worship Him as the Omnipotent
God ? If He is ommipotent He can both
create and destroy His creation. He can control
and regulate it according to His own will and
just as a spider can produce its thread with the
exudation from its own body and can alsa with-
draw the thread within itself, similarly God has
the power of giving His own form to the Jivas
and also the power of dissolving them into
Himself, Those, who hold that the Jivas are
«eternal even though the Jiva and the world are
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merely paris of the Paramatma or {§wara, must
admit that their God also has only a limited extent
of power because He cannot take back within
Himself that Part or Portion of Him which is
formed into the Jiva and give it back His own
nature (Form). If He has that Power there can
be no bar to Jiva's transformation or merging
mto Siva, Why should the Jiva remain a Jiva
for eternity ? When the Jiwva has ‘emergence’ i
must inevitably have dissclution also. Production
is an effect; effects hnally merge into the cause. [f
the Jiva has been created, if it is an effect, it must
merge into the final cause. What s this fnal
cause from which the Jiva is produced ? And
why should any pant of Him be transformed into
the weak Jiva ? Who isit that disturbs his equili-
brium by producing a weakling Jiva out of him ?
Or is He Himself by nature liable to this change,
imperfection or déterioration > Then what is the
use of prayer and worslip of a decrepit being like
him? And why should he be called Omni-
potent ? I some external agency or force
transmits this inconstancy to Him, then in what
does this external Force abide ? And how does
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it so abide 3 It must bea much more puissant
lord that can produce sm:h a change or deterio-
ration in léwars ‘who must necessarily then be
considered as feebler than that Force.

Just as we find in the Zendavesta that the
ereal Ahura Mazda built 16 abodes; one after
another, for his worshippers to live in plenty and
pleasure but his powerful opponent Angira Manyu
desiroved them all and scattered his flock and
Ahura Mazda had not the power of slaying
Angira Manyu; so in the Zenda Seriptures there
are abusive epithets and curses hurled upon the
deva-worshipper Angira Manyu and the Devas
whom he adored, e.gz., " Let the Devas penish in
the Narth " : such wordy curses and vile abuses
are only resorted to by those, who, being
weak, cannot effectively chastise their*foes. The
God of the Bible also is almost the same. The
delightful Eden of His fancy, and man who was
made in His own image were all polluted by
Satin and He could not effectively resist his vile
efforts. He had not the power of destroying
Satan and put him out of action for ever. When
the feeble and weak Jiva will remain so feeble
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and weak even after the performance of a
thousand prayers and ceremonial rites, where is
then the efficacy of allthese Prayers? Does any-
body engage in a palpably frutless task ? Where
also is the difference between God and & tyrannical
despol fond of servile obeisance and exacting 1t
ruthlessly from his subjects, if He also (being
more powerful) forces the Jiva to offer Him worship
and to render Him homage ? Needless to dilate
any more.

It is therefore quite evident that the Brahman
18 not only the real cause bui alse the sole
and undivided cause of creation. For this diversity
and disparity in creation no separate agency need
be postulated because creation itself implies
diverseness and change. If all things become
‘one and the same and undistinguishable, as before
creation, there will be no creation at all. Creation
implies diversity and variation. Thus creation
presupposes the disturbance of the equilibrium of
the three Gupas—Sativa, Rajas and Tamas, and
the restoration of this equilibrium causes the
final dissolution (Pralaya), The totality of the
“atomic protyles is also created and if these atoms
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remain such atoms always, then creation will
lose its superb sublimity and grandeur. Accord-
ing to the western scientists also, this unevenness
in creation is the expression of the variability of
essentially the same elements; e.g., the basic
element of coal and diamond is carbon which
however, sppears as two distinct objects en ac-
count of the application of different degrees of
vibration, pressur¢ and heat. From the same
protyle are onginated atoms of different properties
on account of differences in their revolutions.
In the midst of all this apparent diversity,
one fundamental Unity is indicated and wue
fulflment of the mission of human life is to
proceed towards the realisation of this central
Unity. What existed in the Samhita portion of
the Vedas as seeds in embryo form sprouted into
young shoots in the Brihmana portion. Later on
this truth of essential Unity or Non-dualism has
been embellished in its full beauty by His Holiness
Sree Sankaracharya.

The names of those seers or mis of the
Brahmana portion of the Vedas, which require
special notice are  stated below :—Mahidasa,
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Aitareya, Kausttaki, Tittiri, Jaimini, Uddalaka,
Aruni, Yajhavalkya, Pippalada, Saunaka,
Swetaswatara, Aswaliyana, Sandilya, Swetaketu and
others. Mahidaea Aitareya sprang from the womb
of ltara (hence known as Aitaréya or the offspring
of ltard). The Aitareya Brihmana of the Rgveda
has got its nomenclature from the name of this
Aitareya Mahidasa. The Kausitaki or Saikhayana
Brihmaga has been named after Kausiaki mi.
Kausitaki's son was Kahola who begot Astivakra.
From the name of Tiniri the Sukla Yajurveda
and its Brahmana portion have been named the
Taitirtya.  From Jaimini originated the Talavakara
Brahmana of the Samaveda, a portion of which
has come to be known as the Kena Upanisad,
Rsi Uddalaka Aruni is the Seer of the Sublime
Message (F=RfE) ** Thouart That'’, revealed in
the Chhandogya Upanisad (6.8.7) of the Samaveda,
Yojhavalkya is famous for his discourses in the
great assembly held by King Janaka. He is the
great exponent of the Sukls Yajurveda and of the
Satapatha Brahmana. Pippalida is the preceptor
in the Praina Upanisad. Saunaka was the mi
who ‘heard’ the Mundaks Upanisad and was also
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the suthor of the book ‘Brhaddevati’ dealing
with the devasof the Rgveda. Swetaswatara was
the speaker of the Samhits bearing that name, a
part of which is known as the Swetatwatara Upa-
nisad. Aswaliyana was the hearer of the
Kaivalya Upanisad and the author of the
$rauta and the Grhya Sitras. He isa disciple
of Saunska, Sandilya is the founder of a
Gotra (Gens). The **Sandilya Vidya" of the
Chandogya Brahmana comes from him:  To him
were revealed the great truths, '*Verily all this is
Brahma~ (%S wfas &%) and “'Sprung from
Him merged in Him and sustained in life by
Him''. Which, in short, is known as ""Tajjalinin’’
(As=eiAfR).  These are all the Tatastha Fmpﬂhﬂ
of Brahma (Fz@-sgm).

Swetaketu is the son and disciple of the great
sage Uddalaka Aruni. The Vedinta scriptures
embodied in the saying ‘Thou art That’ were
expounded, to him as the principal recipient
of the divine message. OF all these rsis, the great
sage Aruni and his disciple Vijasaneyi Yajia-
valkya have so lucidly and exhaustively discussed
the messages of the Vedinta that they have
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become intensely enjoyable. Some portions of
the mantras, revealed to them are discussed here
for the perusal of the readers. The great sage
Uddalaka Aruni Gautama, while instructing his
son and disciple Swetaketu, has given such
sublime messages as “wAHwR’, ‘umwEtfenE],
“wmata’, which mean ‘‘Resting on the One
essential Reality’”, ""the One without a second,’”
and “Thou art That"', which have illumined and
will always illumine the hearts of men. In those
cryptic words is crystallised the real essence of the
teachings of the Vedas. The world rests on
Reality. It has not grown out of inert lifeless
Praksti or atoms, neither has this wonderful universe
been evolved out of nothingness. Swetaketu has
thus established the trmh of nondualism by
proclaimiog the Truth in those sublime messages
with a clarion call.

Below is given an idea of the monistic Vedanta
exaclly as set  forth in the sixth chapler
among the several chapters included in  the
Chhandogya Brshmana, known panticularly as the
Chhindogya Upanisad. The great sage Udda-
laka Aruni Gauntama sent his only son Swelaketu
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to his preceptar’s hermitage. The young lad
remained there for twelve years earning the
approbation of the perceptor by devoted service
and by acquiring a mastery of the four Vedas. He
returned home full of pride for his erudition.
The Father became rather aggrieved to find the vain-
gloricusness of his son. He sent for his son and
asked him if he had mnot realised, as it appeared
from his conduct, the knowledge of the Absolute
or the Knowledge Blissful which sweetens the
heart and makes the heart radiate sweetness and
charm all around. The son queried— ** What was
that.”" The great Sage replied, ‘Have you not
realised THAT hearing Which nothing remains un-
heard, meditating upon Which nothing else remains
for meditation, comprehending Which everything
in the universe becomes completely assimilated
(Forgd 3¢ vafe, wwe 77, wiawm EEEfafEn
This appears as the basic postulate in the Vedanta
Sitra. Swetaketu asked i wonder, ""How is
that possible 2" The father then explained to
his son that just as by knowmg fully a clod of
carth, the basic elements of all earthenwares can
be known, similarly by knowing Him all that
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emanates from Him can also be known. The
different objects made of earth are mere names
and forms expressed in words: the only reality is
earth. This is a jar, thata pot, this a plate and
that a tumbler or a doll, all these names and
forms are evanescent, seen at this moment, non-
existent in the next. When all these aticles
made of earth are reduced to powder, nothing
remains to remind us of the jar or pot or plate
or glass or doll; what remains then is simple
earth. Names and forms are but wordy verbiage
like: vapourings in a delirium. Thus the only
teal substance in all objects made of gold may be
analysed and known by observing any one of
such articles, The name and form of all these
articles of gold are only verbal appanages, hence
imaginary and unreal. What is true is gold, As
for example, the names,—necklace, armlet or
bangles of gold etc. contain in themselves, no
gubstance. They are mere word symbols and
nothing else. Only the unwise or the ignorant
atiribute or assign permanence to these names and
forms and consider these as discrete objects. The
discerning mind observes that which s real or
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basic in them (i.e. gold)., When any person goes
to a dealer in gold for selling those ornaments,
the dealer would not even pause to look atthe
shape or name of the ornaments but would st once
set hinwself Lo ascertain the weight of gold in them.
The objective forms, e.g., necklace, armlet, bangles
ete., are unsubstantial, but what has real value is
gold which is the cause of all of them. The
cause is real underlying all the effects which
are umreal and wvariable in  endless ways.
Consider the case of a man who would give
his daughter in marriage and has bought a
lump of gold weighing about 100 tolas for
making omaments. Does that lump of gold
contain the omaments? That lump might be
taken to the Government Mint and converted into
guineas and sovereigns or might be taken toa
goldsmith for making a plate or some ornaments
or images of various deities like Siva, Ganet or
Gopal; even images of rats and monkeys, might
be wrought out with it. Whatever is thus wrought
oul, there is no loss ar depreciation in the material
gold which continuesto be the same in all cases. So
names and forms are not essential or permanent
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attributes of the gold-nugget. The same thing
may be called by different words m different
languages. What is known in English as *"zring ™
will be known by the Bengali name Afgtu to
the Bengalees. Names are therefore no sure
index or criterion for ascertaining the true essence
of a substance. These are always wvariable and
wordy. What is a bangle to-day, might be trans-
formed into a ring to-morrow but the real substance
remains the same; only the name will change.
Therefore it follows that effect is variable but the
cause only is real. Effects in the form of name
and shape are attributed to gold, these are not the
true or essential properties of gold.

To think of something as existing in a thing
in which it really does not exist is known to Indian
philosophers as ‘Aropa’ or ‘Adhyisa’ (WroiQ: =1
wsTe:) or assigning. It is also known as' Vivarta
(fagw:).  Therefore the *Aropa’ of names and
forms to gold articles ignoring the only reality in
them, i.e., gold, s only & case of 'Vivarta’
“gafww Aww=H . The i3 again said that by
observing & small article of iron like a nail-clipper
the properties of all articles ‘made of iron may
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be known. Ths= effects (or objects) of iron, e.g.,
an axe or a spade are mere names, unreal words
only, the real substance being lron. By citing all
these examples the rsi demonstrated that effects
are of no value and only the cause is real
Similarly the effect, i ., the world, this creation, is
not the goal and what is real is the Final and True
Cause of the creation. For expressing this idea of
the real and thie unreal, the words ‘Sat” and 'Asal’
are used in Sanaskrit: hence it is stated there that
the cause is real and the effect is unreal and if the
cause cun be reached, analysed, ascertained and
knowsn, nothing remains to be unknown in the effect.

Take for instance, the case of a man who has
picked up a ring in thestreet, He will at once
closely look at it himself 1o find out whether it is
real gold or a mere tinsel. He may request others
to examine it. The effect (i.c., name and form) of
the ring will not *he the target of observation but
the cause or its real substance. It may be made
of gold or brass. [If gold, it becomes wvalu-
able and if it twns out to be a mere brass tinsel
it is thrown away. So all effects in the form of
name and shape are unreal, the cause is the only

19—]520B.
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reality. So by koowing the Great Cause of the
world, everything becomes known., Hence tle
injunciion (WM12W:) runa, ‘' Effect 18 unreal ; Cause
iz the eternal basic Truth." _Adeda derivatively
means, Wi @wave fGwfa ffEsfs &sd o that
which completely indicates Truth, So Adeia can
never mislead. So the injunction or Adeia has
been accepied as an axiom in the Vedinta Sotra,
Patents and other superiors give true direction to
their children; therefore their instructions are also
said to be Adeias or commands,

Unable to grasp fully the idea that the wvisible
world is bul.a mere verbal appanage or unreal
nomenclature aliributed to the Brahman as a
Vivarta (f@w), Swetaketu said, *‘Please ex-
plain the idea and dilate it in all its bearings.”
The mi then said, &35 ﬁwtmmﬁqm-
fedtan, 'O graceful one (youngman) | ‘Sat’
(That) only existed before the creation of this
visible world as the One without a Second, void
of all variations, Whole, Entire and Undifferen-
tisted."" The mantra, quoted in Rk 10, 129, 2
(W IR ST ARE TS g faw @ W),
also expresses end expounds this one essential
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unity. There was no difference or differentiation
as nothing existed except Himself. The word
‘Sat* is affirmative; it indicates the ides of pure
existence. The word ‘Asal’ (& &9) Non-Est is
negalive and indicates non existence. The word
‘g=q' (this) indicates all that is near st hand,
and thus subject to sense-impressions. The
visible world itself is so: hence by the term
‘#2° this entire visihle universe is indicated.
=W, before, i.c., before oreation; ' Asit' ( =Tty )
existed. By this term it does not imply that saf
only existed before but not now or will not exist
in future. It only indicates the sinte before creas
tion. One (o% ) is one state, the same, free fram
all variations. It was everywhere the same with
nothing to disturb its equillbrium or evenness
(oneness). Nails, hair, bone and blood exist in
the same body, yet they are distinet in form and
function, but water in a glass is the same through-
out whether at the surface or bottom; hence it is
called umv®, of uniform composition. The
Brahman ialike that, one and the same everywhere.
By the epithet without a second | wigam: ) His
omnipresence and infinite extensity is indicated,
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justnathnﬂzﬁmanhanbmdutri}lcd in the [ia
Upanisada in the words, “§ QAT AERHERTE-

The expression that nothing else existed, means
that nothing, i.e., neither Praksti, nor Maya nor
Tamas nor any other subtle material existed or
was attached to the Brahman like the fnest flm
or thorn attaching itself to a piece of fesh.
Brahman exists un-alloyed | 78 ) because Maya
vanishes like mist befors Him and thus cannot
impair His purity in the way in which din may
settle unperceived on the skin and thereby pallute
it or make it unclean. He is said 10 have no body,
no artenies and no excrescence, blemish or Haw,
i.e., withowt a physical or causal body. The Sruti
observes and indicates that Miayi does not exist
like an excrescence in the Brahman; nor does it
exist hike an imaginary scare. Maya also is non-
existent. By the word * Sukra,® perfect brightness
(light) is indicated and it is pointed  out that just
as whee there s light no darkness can prevail,
s0'in the Brahman no Tamas or Miya can subsist,
Just as his essential Oneness has been indicated
by the word *asanga ', i.e., without companion,
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50 here also the epithet *One without a Second’
has been used. Difference or diversity is of three
kinde :—{1) wvariation in the same body @a;
(2) waration in the same genus, and saEE; (3)
variation in differ=nt genera &AL, Take, for
instance; the case of a garden with a tank in it and
¢losed on all sides by a brick-wall. In the garden
there are various trees like Neem, Tamarind, Mango,
Date-palm, Plantain, Apple, Fig, etc. Each
of these trees has root, stem or trunk, lranches,
leaves, fowers and fruis. Now the differences
of parts of the same tree, stem and root, leaves
and fruits, elc. are known as variations in the same
body ( &a#: ). The differences that exist between
different trees like the Neem or Tamarind, etc. are
known as varialions in the same genus. while the
differences that exist between the trees of thegarden
and the tank in the garden or the bricks in the
garden-wall, are known as variations in different
genera. By the saying that He was alone and with-
out a second, it is estahlished that neither Mays,
Jiva, the world nor any other object of any sort
existed side by side with Him. The epithet * saf’
indicates that which exists eternally without any
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change and which is nol even liable to any change.
He who alone existed before is existing now and
will exist in futore ; the omnipresent and unchanging
Reality cannot be said to undergo any change and
as a matter of fact there has not been any change
in Him. If so, wherefrom does this Maya, Jiva
and the world emerge 3 It must be smd that
they do not really exist but are imagined 1o produce
deceplive sense-impression  of being actually
present.  There cannot be perfect equality or
oneness in the world, as people find diversity
all around; yet in the midst of all this diversity He
remams imperturbable and the same everywhere.
Just as in a magical show many phenomena are
demonsirated but in reality all are but illusions;
similarly the world and the Jivas in it are all
llusory.

It may be asked, why should there be diver-
gity in this world at all ¥ By careful analysis and
investigation it has been established that disiur-
bance of equilibrium of the three Gunas (W),
Sattwa, Rajas and Tamas, is the cause of this
diverse creation; as soon as the equilibrium s
restored, there comes final re-absarption or
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universal dissolution. Variations of the 'Gunas’
lead to differences in intellect which in turn lead to
differences of apperception-mass. It produces differ-
ences of opinion which has been transmitted from
the first stage of creation. !t is futile to expect
evenness, (he same way of thinking and the same
identity in that which itsclf criginated as a yesult
of variation or unstableness. So there cannot be
perfect and clese equality, howsoever loudly the
so-called relormers might clamour for it. Non-
equality exists both in him who preaches this
equality and also in them for whom this equality
is 80 preach=d. The diversity or non-equality that
is due 1o difference of imtellect cannot be obliterated
by mece preaching or proclamation. What one
considers to be good is looked upon =as wile by
another just as eating fish or fAesh is considered
innocuous by some but is Jooked down upen as
harmful and impure by others. What is considered
as good by men in whom T'amas préedcminate will
be judged as bad by those in whom Rajes prevail
and what the man of Rajas will accept-as the very
best, a Sattwika man (a man in whom Sattva Guna
predominates) will at once condemn,
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People follow different lines on account of
differences in theic mental make-up ; ¥t dT9aS
RAIZFAUGHAT means people fake to various
ways; straight or tortuous, according to peculiarities
of their 1aste. For this reason also people declare
F=1 ffvan =md R s gfada wd = e
The vedas indicate various paths, the Smrtis (Law-
Codes) suggest different methods of approach and
no sage ever existed whose opmion did not differ
from that of others. This s always truein all
cases, For this reason it is found that different
schools of thought exigted even in the golden age
of the Vedic times.

As many as six different systems of Buddhistic
Philosophy originated in the Buddhist Period, each
claiming to intespret truly the teachings and com-
mands of the same Buddha, owing to their different
levels of outlook, One of these was known as the
Sautrantik or the School of '* Nonads.'” According
to them, reality or existence has grown out of non-
reality, non-existence or void  For example, they
argue that an earthen pol is produced after the lump
of the potter’s clay is destroyed ; shoots sprout up as
the seed is consumed. Even this theory of **affirma-
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tion orginating from negation” or exstence
produced from non-existence is not a new paint
of speculation of the Buddhistic times. It is very
ancient. It is known that this view or theory
existed even in the Satyayuga, f.e., the earliest
period of Aryan thought. Arguments refuting this
theory are contained in the Chhandogya Sruti. As
only one single Entity really existed before crea-
tion, the greal sage Aruni, in order to sharpen. the
intellect of his disciple and 10 make it steady and
more peneirating said, AE® WIETHEIZHY WHEH
RarfaATa) AwewA: a=0Ed | (R1) “According
lo some people non-existence ar void alone existed
before creation and Sat grew out of this void or
Asal.”’ Then the greal sage proceeded to refute
this' assumption pointing out that Sat could not by
its very nature, originate from Asal by focussing
the attention of the disciple upon its improbability
by the query, * How can it be possible for Sat to
be produced from Asat 2"

The use of these two words, Saf and Asat,
has given rise to different echools of Philosophy.
Of these, the Saikhya theory, that actions resulting
from Sal must also be Sat, is known as the theory
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of *Satkiryavada'® (weEmramre: ). It is aboso
admitted in the Yoga system of Pamnjali. That
all material objects produced from eiernal atoms
are: transitory (Asat) is however the view-point of
the Nyaya-Vaidesika School. The theory is
known as the Arambhavida (SrowEm). The
theory of the Soutrantik Buddhists that Saf is
produced from Asal is known as Sanyavida
( wp=rTE:, the theory of the Veid). It is found that
the two words Sat and Asat have also various mean-
ings. As for example, Sal sometimes means
expressed or revealed in some form and Asaf is
not so, i.e., formless. Sat also is affirmative while
Asat is negative. Sal is true, Asel untrue. Saf
is eternal and unchanging, Asal is variable end
subject to decay. Sat iz Brahman, the Supreme
Being and Asat is Miya, the illusory. This Asat is
referred to in Hmdu philosophical literature
variously as Maya, Tamas, Avidya, Mala, Primary
Prakiti, the Avyakia, Anna, Prayati, Swadha,
Avyaketa, Diti, ete. It is not possible for Asat
to grow out of Sal or vice versa nor i it
possible for Sal to grow out of Saf, or Asat 1o be
produced from Asal. It is, therefore, that the
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great sage points out the impossibility by the query
" How ecan it be possible? " The implication 1s
that it is not possible. That which is not existent
in any subtle or latent form in one thing cannol be
produced from that thing. As for example, oil
exists in & Jatent form in mustard or fil seed, there-
fore oil is obtained by pressing those seeds but
however pressed they might be, small stone chips
can never be made to yield oil because oil is not
latent in them. Green cocoanuts in their earliest
stage contain only milk but can it be said that
cocoanut pulp or the hard substance of coccanut
itself does not exist m it in a latent form?
However small the Banyan seed might be. it
contains in a latent form, all the possibilities -of
the Banyan tres with its roots and trunk, its
branches and foliage: so it is only possible that the
Banyan tree can grow out of the seed.  An earthen
pot is made not from non-earth but from earth,
and the lump of clay bas only changed its form
into an earthen pot, its composition as earth has
not been destroved, Sprouts come out not by
destroying the seed but the seed is transformed
into the shoot. If the seed is fried over fire then
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the potency of the seed will b= desiroyed and the
springmg up of shoots will not be possible from
i, Sel and Asal [i.e., Sat and Non-Sal) do not
and cannot exist together just as light and darkness
cannot. both remamn together at one and the
same place. Therefore it is not possible for Asat
to grow out of Saf or for Asat 1o grow eut of Sat..
To indicate the nature of Sal and Asat Lord
Krsoa has said in the Giw, (2.106) “sam fad
HTa AT famd @ Asat has no existence and
Sal iz not linble to decay. Even Sai itself cannot
. onginate from Sat because that which has beginning
must also have an end; birth must be followed
by death. Then, secondly, production means
ransformation and so in order to produce from
itzell. Sal must have to undergo a transformation.
But Saf is unchanging, unchangeable, eternal and
always the same. At no time can there be any
growth or decay in Saf nor does Sof at any time
undergo destruction.  Similarly Asat is always
negation and so from it there can be no produc-
tion; an object must have a previous existence or
substance. How can there be any origin of a thing
from what has no existence 7 Hence by the
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very expression, ‘How can Saf originate from
Asat ', the sage has refuted all other theories.
Some persons may think that as the theory that Sef
grew out of Asal s of Buddhistic origin, there
fore the Chhandogya Upanisad must be posterior
to or contemporancous with the Buddhist Peried.
They should however remember that though
Buddhism rejected some portions of the Vedas yet 1t
stands on the Vedas and has grown out of Vedic
wuths. lord Buddha preached his religion in
India not after learning the docirines he preached in
a coufitry outside Bharatvarsa. He preached and
wrote from what was existing in the country from
before. His doctrines and theories are found
in the Vedza as taught and venerated in Bharata
itsell. His theory is taken from the Vedas: Just
as his doctrines of Ahifisa (non-violence), the impor-
tance of Brahmacharyya or self-control, and also
the efficacy of meditation and communion, have.
" been taken from the Vedas, so also has the theory
of Asat or the doctrine of non-existence or nothing-
ness been taken from the same scurce, i.e., the
Vedas.

Of Rk 10.72.3 Lokya Brhaspati is the seer or mi.
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In the Maotsa occur the words "=wm: sgmmEn . Sal
originated [rom Asal. The Charvaka or Lokayam
Schoal of Philosophy hes originated from this Lokya
Brhaspati. Similar expressions and sayings are
found in books like the Mahablarata, though
the termn Asaf hns bean used I that connection
to mean unexpressed or forinless, Ag for example
it the Sruti it is found that air is produced from
space (Akiia) but space is formless, unexpressible,
and intangible. Though the term had originally
that meaning, vet by a twisted interpretation the
theory thal So! has originated from Asat started
later, Though the theory of non-dualism [Munism}
1 ol Vedic origin and though it has been
developed and extended by Badarayana, Gauda-
pida and others, yet this Adwaita theory (the
theary of Monism) has become known as the
view of Achiryya Saskara who fcurished in a
later period..

After the above-mentioned dmcuumn with
his son, the great sage Anuni said, * “Fowg Teai
wengdafa” (wr. 4%13), The Brahma wlllud that He
would be many and created His p‘lbgi'.ny In Rk
10.129.4 also occurs: "SR FH377T HAHT T
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nEH ﬂETEc‘}i'["- ‘At frst there was a will to

multiply and then the creation started, and that Sa!
created energy 20 as 1o produce the world with
all its myriads of beings.” By this. the Saikhya
theory of Prakpti being the aeator, ie refuted.
In the Taittiriva also we find vrmnETw W5
WM | WTHOAT I | AT | W R
&t (31918) *From that energy was produced
ether, from ether air, from air fire, from fire water,
and from water was created food or the active
principle of the earth.” Here the two formless
elements—ether and asir have been included and
merged in Energy and the process of creation has
been so described. Just as the ethereal body is
said to consist of seventeen components, e.g , the
five principles of life, the five organs of sense, the
five organs of activity and the mental faculties of
manas and buddhi, (though the mental faculiies
function in lour ditections and the ethereal body
should properly be described as consisting of nine-
teen and not sevegleen an suggested before, yet, in
popular language wvolition includes conception
and the consciousness of self-hood), similarly
the i started to describe the process of creation
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with objects having name and form only, consider-
ing the lead of the disciple’s intellectual faculties.
In 10.129 Sekta of the Rgveda there is a reference
to”mental or ethereal creation. Here aleo the
great sage Aruni refers first to the' creation of the
five elements, and next of the fine or ethereal body
interpenetraled by the Saf in the form of Jiva, and
only after this, he describes the crealion of the
visible universe or the Viral. “wi59 siaw wiemy
wAutasa Araed =FR’.  Then the mi narrates
how with various combinations of the five subtle
primary elements, (according to some, three such
elements) the gross material clementa have been
evalved. The process of analysis is known as
the process of Tribrt or Pafcitkarana * i.e., resolu-
tion into three or five as the case might be. Below
15 shown & table of the different combinations :—

Tribgikarana -—

Element ul Elerm=ni uf Elément of Ciroes muaterial

pnre fire PurE waler pure earth
i + o+ ¥ *= | Fie
1 3 i + I = | Water
¢+ 1t 4+ 1 = | Eath.
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In the process of the five-fold combination
each gross material element contains different subtle
elements in the following manner ;—

Smw Ay Enmgyor Water  Enrth The five-fold

v Flive ceanbination.
) ¥ X 3 + = | Space
k 3 i i I =1Ar
A ¥ & i } = Energy (hre)
k : | 3 i = Water
'y '3 | i ! = Eanh

Then the great sage brought home to his
disciple this lesson by citing the example of Tribrt
Kerap. In fire theze are three parts :=—{l) the
red glare that we séc in fire 1s duc to the element of
heat or energy in it, (Z) the white glow is due to
water in it and (3) the black jet in the fleme
belongs to the element of carth init. If each of
these three constituent elements is somehow
removed, fire loses its identity. In the same way,
the Sun, the Moon, etc., also are composed of three
primary elements; when these are analysed and
separated, the Sun or the Mocn, etc., also ceases to
have any separate entity. All these, the Sun, the

"TMN—Ii1520 B
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Moan, fire, etc., are mere lllusory products of name
and form. In reality they have no substance. The
five primary elements are their cause and hence
as cause, they are the true realities. Cause is real,
effect is not so. [Earth is non-existent as an effect
but is real as a cause. Water produces earth,
therefore, water is real as a cause, water is
produced by fire, therefore fire or electric energy
s areality as a cause. Water here is effect and
as sucl non-real. Heat or energy is an effect and
as such non-real. Air is the cause and so real,
Air is produced from space, therefore, air is unreal
here and space as its cause is real. God produces
space, therefore, space as effect is unreal and
He alone as the final cause is the only reality.
This reality of the effect when it becomes the cause
of another is known as relative or comparative
reality. The rsi said that this process was known
to the ancient sages and handed down by spiritual
preceptors to their devout disciples who in their
turn imparted this knowledge to their own disciples
and 30 on. Therefore it is quite clear that this
was not merely known to the pi's contemporaries
but had been known in the Vedic times also. And
because they knew this process, therefore, nobody
could name before them any new object which was
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not composed of the said five subtle primary
elements,

Then the great sage proceeded to assert in
connection: with the nature and preservation of
gross material body, that manas, the organ of
thinking. depends on food, life depends on water,
vocality depends on fejas. Rice alter being eaten
is dligested through the heat in the stomach and
fnally different component parts of food go to
nourish the different parts of the body. Some go
to form hair and nails, some produce fat, some
nourish skin, fesh, bone, and mammow and some
are converted into seminal fluid. The 13 said that
the solid part of digested food is again sepamted
into three parts. The coarse portion is eliminated
as stool, the less coarse portion is transformed nte
flesh and the finest portion goes towards the nourish-
ment of mind. The crude watery portion of food
gets out as sweat and urine, the less coarse portion
forms blood and plasma. and the finest portion
helps the thythm of life. Energy in the form of
heat calories produced from food, when eaten,
goes to form bone with the coarsest part, mamow
with the less coarse one and the finest element goes
to strengthen voice or articulation. The rsi did not
discuss about other elements for the sake of brevity.
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That the subtle force * manan’ (thinking) is
nourished by gress food, could not be ‘accepted
without demur by the disciple, and hence the s
ordered him to abstain from food for & fortnight
but only to live on water. When the disciple
did as he was bidden to do, the esi called him to
his presence and asked him to recite and quote
gome specified mantre from the Veda which he
had committed to memory before. Thereupon
the disciple said that his memory and voice were
both failing him. Then the risi asked him to take
some food. After the disciple had eaten some
food for a few days, it was found that he could
repeat the desired Vedic Text. Then the i
pointed out that on ‘account of the lack of food
there: could not be any nourishment of his powers
of memory and speech. Memory is & function
of mind and il is stimulated by taking food which
nourishes the mind.  As the disciple teok plenty of
water curing the time of his fast he had
merely to be alive but with food and drink which
produced heat calories, he could recover  his
articulation.  So it was proved and demonstrated
that ‘mind also is'a material object and isjnurtured
and nourished with food.

Now-a-days it is tound that with the application
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of chloroform which causes the mind not to
function, that mind is really a material object
susceptible to material stimulus, Because the
ethereal bedy is material, like the gross material
body it is non-conscious and inert. [t also has
no connolation of its own. In order to demons-
trate that the Jiva-consciousness exists pervading
the grass material body as well as the fine spiri-
tual or ethereal body, the i nsked his disciple to
concentrale upon what goes en in the mind
during profound slumber. One sleeps or ®fufa.
It means “® =97 77 #3047, i.e., one finally
merges into of resls upon one's own reality,
the Atman, He enjoys bliss. It is on this
account the Purusa becoming coblivious of all
worldly sorrows, enjoys His Divine Bliss by rest-
ing on or clinging to his own finest element ie.,
WA HT: M or inmost core of Joy, inherent
in him. Because the enjoyment of Bliss is
enveloped in Tamas, the unreal, at that time, the
person (Purusa), on awakening from sleep, says
that he does not know any thing. Owing to
this ignorance, due to Temas, even lions and
tigers and other lower animals continue to think,
after being awake, in the old terms of therr
sense-impressions forgetting the true state of
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Bliss, in which they were submerged during
sleep, when even their own self-sense had nol
been functioning. All states of grief due to the
loss of & son, or of some material possessions,
vanish at that time. Such a state of perfect bliss,
without any sense cf grief whatscever, may oceur
even in one’s waking hours. That state is known
as the state of Dhyana Semadhi (enswa®ATfE) which
means mental concentration and poise.

After this the ni went on to demonstrate
what is meant by ‘Sat' with the help of
the terms ‘Afaniyi’ and thirst by explaining
the significance of these terms. "Afa’ means
eating and ‘Niya' siands Ffor Nayak or tha
which leads or moves. So 'Adanaya’ is that which
moves the eaten locd. When diy feod is eaten
by people; it sticks 1o the threat; people force
it down with water, therefore, the energy of
water here leads fcod down the throat. There-
fore water is known as Adanaya. When some-
body drinks water being very much athirst, it
mixes with the food and moves down the threat
and passes into circulation through the whole
system and is finally forced out by this energy in
the form of sweat. So energy here mioves water
down and is known es Udanys. Effect follows
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cause and is directed by it. That from which a

thing ‘originates is known as its cause. At the
time of final dissolution, all effects are merged m
the final cause. According to the process of
creation iraced by the Taittiriya as stated before, the
process of determination of tracing of effects from
cause and 80 onis known as * anulomae’ { SR )
ar downward course, whereas its opposite {reverse),
i.e., going back from effect to cause is known as
*bilorma " (%) or upward course. Rice (food) is
the effect of its cause water, therefare, food finally
merges in water ;—s0 waler merges in energy (heat)
which is again merged in air and which in its tum
mu'guinnpm:tmlrﬂﬁ:naﬁ!this space is absarbed
in the Supréme Lord—the Final or Ultimate Cause
of everything. Here following the process of crea-
fion “ Tejas” (energy or heat) is said 1o mege in
the Paramadevaté—the Supreme Being. So That
which i the Final Cause of this ‘Tejas” or encrgy
is Sat. Therefore 'Sat" is the root of all (&% ).
Sat is Mala or origin of all. When the effect is
mefged in the cause it is the latter which anly
remains: so at the time of the final dissolution of
the world, Saf which is the only cause of the
univese, remains. That is the true Reality:  The
world! which is the manifested result of that cause
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18 transitory and so illusory. The human body
alsois such an effect and its cause also is that
same Saf. In reality the universe, like the lump
of the human body, is also an effect. In trying
to trace its ultimate cause the same Saf which is
the universal cause, is determined to be its cause.
‘Satmélam® means Sat is the root cause of all.
Therefore the 13i said—0O Swelaketu, the Conscious-
nesa that sustains you is the same Sat. O
Swetaketu, Thou art That (7 &H %f9) or "' That

Though the term Tat is used in the lst case
ending, yet some exponents use i in the posses-
sive case, i.e., in the 6th case ending; and so
explain the whole thing as His Thou Art—aeg &
WfE—Thou art His—ie., You belong to Him
who is the Master and thou art His servant, Tat
always indicates the Sai which is nat perceptible
to owr physical senses. Twamn refers to the ego
or pexson.  The Ego exists in every object. This
Ego is the Atman. Asi( %f&f ) means ‘are’. So
Tat Twam Asi literally means *That Thea art.”
By this the 15 estsblishes the identity (Unity)
of Jwa and Paramaima just as paddy and
tice are really the same thing but are differently
expressed on account of different nomenclature.,
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Accordingly, by 1his argument the Safikhya theory
of separate Atman in separate bodies is refuted
and negatived. Thus it will be seen that the
Saiikhya theory is not strictly in accordance with
the Vedic ideas. Regarding this unily and identi-
ty, the i hes said that just asthe bee gathers
honey from different flowers and stores up all this
honey in the same hive, but after it has been so
stocked, it is not possible to differentiate the honey
as obtained from separate flowers because the
honey guthered from different sources form one
indivisible honey substance, exacily in the same
way the Atman is one and indivisible—and seems
1o be different on account of the different bodies
in which it is clothed. Conciousness is the same
everywhere. So That art Thou, O Swetaketu,
Some say that Tat stands for Hiranyagarbha
and Twam stands for Jiva. But even then there
is no bar to the establishment of identity between
Jiwa and the Brahman. In the pure essence of
Miya the Brahman is known as Hiranyagarbha and
in the impure state of Méaya the Brahman is called
Jtva. Take for instance, the case of a chimney of
a lamp, which has not been cleaned for a long
time. It is so much covered over with soot-

depasit that light coming through it becomes very
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faint. When hall of the chimney is cleaned, light
through that part would enable one 16 read a Jetter
but the light from the other half would hardly be
sufficient for the purpose. The source of light is
the same but the light, coming through a dark
medium, loses much of its lustre. In the same
way the Atm in the state of Hiranyagarbha is full
of greal power whereas in the state of Jivas its
encrgy is much restricted, Again suppuse one
persan would like to kindle a smoking-cake from
the flame of the lamp, he would find on both sides
of the chimney an equal obstruction. | the
chimney is removed the light of the lamp and the
heating power of the fBame will both be easily
available, This differentiating factor or condition
may be iHlustrated in another way. Take alump of
gold having an alloy of silver and another having
an. slloy of copper in equal proportion. When
the alloy is sliminated, the two lumps of gold will
be exactly the same and gold in both the lumps
will be prefectly pure. In this way Twam and
Tal are made perfect and pure.  In order to utider-
stand the significance of the term, STy (Upadhi)
or attribute. an illustrative instance is cifed by the
phrase, i F9gR—That Devadatta is this one,—
which figures largely in e Vedania terminalogy.
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In Benares there was a king named Devadatta.
Two persons had seen this Devadatta at Benares
clad in his kingly robes. After some time King
Devadatta abdicated his throne in favour of his
son and began to live in a forest hut as a recluse.
One day while these two men found the recluse
Devadatta outside the cottage, besmeared with
ashes and with clotted hair, not recognising him
one of them asked his companion as to who the
recluse might be. Then the other person replied
“wif Zaee’ ' —that Devadatta is this one. Here
Devadatta refers to the same human body after
being divested of both the royal robes, as well as of
clotted hair and ashes of the recluse. For different
attributes and in different conditions the same body
appeared to be different. The i again asserts
that the water of the sea is iranstormed into
vapour by contact with the tays of the sun, and
then from the vapoury clouds torrenis of rain
descend on hillsides forming many streamlets from
different slopes of the hills, which mingle together
to produce rivers under different names like the
Ganges, the Indus, the Samswati, and the jumunas.
These fnally fall into the sea where their various
names and forms disappear totally. By reaching the
sen, they losetheir identity and become merged into



il6 VEDIC CULTURE

the sea itselfl. The special characteristics of the
rivers exist no more; that is to say, the sweetness
of water, the nature of the banks, the eddies, the
murmuring ripples, etc., all are lost, Similarly,
associated with the attributes arising from
Karma, the Atman is known as having different
names and forms such as the liwara, the Hiranya-
garbha, the Virata, the Viéwa (the world), the
Taijasa and the Pragha, etc. Then, again, in their
gross material aspects, names and forms like
Devas, Yaksas, Nara (Men) and Gandharva, or
lion, tiger, insects; etc., are assumed and applied.
With the withdrawal of the "Upadhi’.—all dis-
tinctions of names and forms also disappear and
merge in the Supreme Being, the Paramatma. In
the above instance the clouds represent the ethereal
Hiranyagarbha, while the rivers take the place of
“the Jiva. Then the i goes on to prove the
presence of the Atman even in the immovable
stonesand plants, etc., and thusestablishes the omni-
presence of the Atman. When any particular
branch of a tree fails to draw its sap the whale
tree does not wither but only that particular branch
does so—when all the branches wither away the
entire tree dies but the seed does not lose its vita-
lity, and so the Jiva continues to live on.
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Thet the mi demonstrates the minuteness of
the Atman from the example of the banyan seed,
In a tiny little seed of the banyan tree the mighty
banyan,—the lord of the forest—exists m embryo
and out of this tiny seed it emerges into a towering
shape. From this, the two chief characteristics
of the Brahman are pointed out. Heis the tiniest
of the tiny and the mightiest of the mighty at the
same lime—{ WuetaTe weAl wurgE ). The i
also tells his disciple that without Sraddha (=
teverential approach to the realisation of these
subtle truths) a proper appreciation of them can-
not be possible. TRIgTwETAY famrE AL
'&raddhia or absolute reverence originates from
implicit faith in the words of the spiritual guide
and in the truths of the Vedanta.’

In oreler to explain the all-prevading character
and minuteness of the Atman, the great Sage asks
his disciple to fetch a glass of water and a lump of
rock-salt. The disciple is asked to drop the lump
of tock-salt into the glass of water and bring it for
observation next day. Next day the disciple was
auked to bring out that lump of salt from water
in the glass but he finds it missing. The Guru
then asks him to make his ceremonial ablution
with' {hat water, When the disciple replied that
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water tastes saline. Then the i tells him that
the lump of salt had been dissolved in the glass of
waler and has spread over the whole of the water
down to the minutest patticles in the solubion.
The preceptor thus impresses upon the mind of the
disciple by saying that exactly m the same way
the Omnipresent Atman lies prevading over his
entire body through and through as weil as through
all objects, "*That Thou art, O Swelaketu,'
| AewlE [agar ).

The i again says—"' Suppose some bandits
coveting the wealth of an inhabitant of Gandhara,
way-lay him and fastening his eyes with folds of
cloth take him to a forest in a distant land and leave
him there after robbing him of all that he had.
The poor victim will of course oy aloud in the
hope that some kind-hearted men would hear his
cries and out of pity would enter the jungle,
unfasten the bandage over his eyes and would give
him directions for proceeding towards his own
country, Gandhira. Then only would this man
be able to reach Candhara.”"—Similarly, the [iva s
tied closely fo a wordly life with chains of Maya
and desires and with eyes heavily bandaged with
the folds of darkness or ignorance. If he bewails
sincerely to be rid of these chains, the ever-sym-
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pathetic, ever-watchful Guru would surely turn up
and point out to him the ways of deliverance from
the worldly bondage. By following his directions
through constant practice the Jiva reaches that
blissful state of Vismu, g f@: owd 2. In this
manner the disciple is taught that true knowledge
cannot be had except with the assistance and help
from the Guru.
“FwE & WUEA WETE: 49 5vEE |
7= ar¥ 9 frad aErguTETEE |7
HragnTEa, 12N |

*One who is eager to know the highest Truth
and the supreme Good, should seek guidance from
an Achirya or Guru who has mastered the know-
ledge of the Vedas and has realised the Atman.’
The sage has asserted that without the help of the
Guru, concentration on the Divine is not possible.

The great sage next describes the condition of
the final dissolution of the body, i.e.,—Prlaya.
At the approach of the last moment ol a patient,
his senses and sense-perceptions begin to fail. In
arder 1o ascertain the degree of this failure the rela-
tives ot his bed side eagerly ask him whether he
could recognise this or that person. At first he
answets in the affirmative. Then when his voice
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fails him hie cannot say anything ! his voice mergesin
the mind and he then merely nods. Then the mind
itself merges in life, then he would merely breathe
but would not be able even tonod, Next, life
itself would merge in the **Universal Life'" (aw2amn)
the Paradevats. Then the relatives would feel
the warmth of his body. Tejas or heat is the
last sign of life ; therefore, after the loss of Tejas
lor Heat) they would declare that all was over and
life was now extinet, Similarly an enguirer after
spiritual truth would draw away all his sense-
organs inwards from the affairs of the world and
concéentrate them on his mind, Later on he merges
his mind in the spirit of life (as the Brabman), then
even this life is merged in Pareamatman or Para
Brahman. At last the person who has thus got
the realisation of the Brahman n all his being
would himself become Brahman (wwfeg =iz
¥t ). ’

After this the great Sage says that in sncient
times on the report of & case of theft, the officers
of the stale would arrest a man on suspicion. |f
there was no evidence against him, then in order
to find out whether the arested man was really
the thief, the latter was required to held in his
hand a red-hot axe.  If it was found that there was
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no hlisters on the palm, he was set at liberty on
the presumption that Providence had declared for
his innocence. In the case of blisters, the man
was punished. By citing this example the m
teaches his disciple that a person who seeks after
truth is not tormented by the fames of worldly life
but obtains salvation through the grace of the
Guru. Svetsketu himseli also got his salvation
when he realised, through the grace of his Guru,
his own essential nature, [t lias been stated before
that the tﬂmﬁ{Twm]hnxbcenuaﬁ;lintthnd
Person as W% (Aham) (ego, myself), and the fact
that the Atman is the Aham (ego) has been ordain-
ed to Narada by Bhagawan Sanat Kumar, and
has been so described in the 7th chapteriof the
Chhandogya Upanisad.

Narada, even after completing the study of all
the eighteen different branches of learning includ-
ing the Vedas,— Rk, Sama and Yajus efc., was
being tossed unceasingly by the uncertain currents
of worldly life. In order to escape from the
wibulation he sought the protection of Sanat
Kumar. To quicken the keenness of the disciple’s
ntellect, Sanat Kumar, asked Narada to worship as
Brahman each of the [ollowing entities, one after
another, each one following being more and mare

H_I1520B
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subtle andhaaicthanlhemmdingit:—
(wr=ra 3ufm sit—eié)  Name (=™ ),
Spoken word (#7%),. Mind (@), Purpose
(=™, ), Aaticipation in the light of past experience
(f9%), Meditation ( =17 ), Appreciation of Mean-
ing [ Wi ), Enerpy,—physical and mental (== )
Food (w# ). Drinks (wrg:), Heat &t ), Space
(W), Memary (), Hope ( wmr ), Life-
forces ( gram )o Truth (wat), Reasoning ( /= ),
Reverence (==7 ), Devotion { fm@1), Concentration
of all mind-powers (wmmar), Happiness (v ),
Bliss Supreme | ¥WT). In this way Narada is led
te discover what constitutes real happiness.

Happiness which is limited, isolated or restrict-
ed, is, by its very naiure, transitory and hence liable
to death or decay but the Bliss which is known as
the Bhuma (amr), is fundamental and whole,
infinite, all-pervasive, and eternal.

The distinction between the Two types of
happiness is described thus (Chh. U. VII. 25) :—

Rl B L D R —
o I T TR Wi Ay
CUILIE 0 S — H W mfe
nﬁﬁarﬁﬁnﬁﬁﬂﬁmnﬂﬁﬁﬁl

In the stte of Supreme Bliss (¥wT) one's
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eyes, mamimmdcmu to function, but when
one sees, hears and feels, the happiness becomes
restricted | 999 ) and hence s subject to change
and decay. Supreme Bliss is immortal, whereas
the happiness derived through senses is transitory.
The basis of Bhima, broadly speaking, is its own
power and glory or in lhe spiritual aspect, it has
no basis.

An idea of this difference between limited happi-
niess (wegm | and the limitless (3AT) can be faintly
realised from aman's condition in profound slumber.
After a deep slumber & man generally says that he
has slept very happily. If the happness he had
felt in profound sleep was intense and very great,
then what sort of happiness is lesser in intensity?
Evidently he means that the siate of heppiness in
deep sleep is much more profound than the huppi-
ness felt in dreams which arouse mixed feelings,
with the elements of fear and pain.

ft can be argued, therefore, that happiness lelt
in our waking hours alec are limited because in the
midst of our deep joys there always are scme ele-
ments of want or grief, Thus all pleasures during
wakefulness are limited in extent with a tinge of
insatiety., But the state of happiness felt in the
profoundest slumber is indeed a very great pleasure
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because, in that state, a person is oblivious of every
stimulus, with no functioning of the physical sense-
organs. Left 1o one's own self, to his own ego,
without any esternal ar internal stimulation, alene
and without any desire, the person feels that ke was in
a state of inexpressible ecstatic happiness which had
not the slightest tinge of disappointment or desire.
‘Desire ' or ‘attachment’ is the cause of all grief.
"Bhiima * is the blissful Experience which makes
one forget all about his surroundings and lose himself
altogether in a sea of écstatic, spritual trance.

According to the rules of grammar, the term
"Bhama' is obtained by adding the suffix manal
(#9Z) to the word Brhat (big or great). But the
meaning of the term * Bhiima ' js thay all-absorbing
experience in which the sense of this and other
warlds (a3} disappears and the ego or Atman
gets beyond the idea of space or time and expands
itself in perfect epritual communion ( samadhi )
and blissful absorption.

It is stated befere that when Nirada wanted
to hnow on what foundation Bhima rests,
Sanatkumir told him that Bhima s a self-
sufficing entity, prime cause of all existences, out of
wham these emanate, fourish and into whom they
merge finally, He exists everywhere—It 18 He
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{E]tha!ilbelowandt}mliaabﬁw:. behind and in
front, in the south and in the north. Heis everything
that one can see ot imagine. He may also be said
to be my own Ego (=2 ) and so | am That which
spreads over all directions and transcends every-
thing. He is the Alman (srwmew: ). He who
seés this Alman everywhere and in everything—the
same undivided and indivisible Atman—he who
feels like this,—contemplates upon this.and actually
realises this,—gets Supreme Joy m himself ; he
sports with his own self and fnds companion-
<hip in his own ego and is rapt in his own ecstasy.
He is his own lord and acquires what may be called
the true dominion. He can be in all the *lokas’
(wotlds) and get what he wants, Yq g wE

i Ty ARG @A) 9 ¥ U= Ui w=ATIIA
e (1.3 9. 38 R)

And he who does not know and cannct realise
this, comes under the sway of others, i.e., becomes
the slave of Prakpi. The state which such a
person attains is perishable and his desires are not
fulfilled.

The great sage Yajravalkya being interrogated
by Uddalaka Aruni, describes in the Brhad Aranyaka
Upanisad the nature of Atman thus:—T% #
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STRIEREE AT FEieg AAnwAr wesEet
Traan s A we1 A AT Star AT
s AT TwRe 7 menmEEEEAEie
TA! (. WL & . 33.) This is the Eternal
Atman from whom nothing i hidden even in the
innermost heart of men. Himself not being visible
He sees, being Himself beyond the reach of our
ears He hears, Himself being béyond the reach of
our mind He thinks, being Himself beyond our
comprehension He knows -—there is no other seer
different from Him, no other hearer and no other
thinker either, Hence He is the only m-dwelling,
eternal Presence ; everything else being unreal and
llusory—He is omniscient. He is the Atman that
resides in the heart of all, controlling and sustaining
the forces of life. a1q¥’ ram Aewa sy 3 wAW
W N W U S vty v ety sy vt
(5.W1. 8 0.3 )—0 Cautama, this. All-Pervading
Atman as Vayu is the connecting link that hﬂld’
with a thread asi were, this and the other “ﬂd‘h
together, with all they sustain,  The Hiragyogarbha
pervades everything as the supreme basic life. He
12 the Atman that is cternal ( 5%AR ). His character-
istics are, assialed ahove, these :—"'Being beyond
the range of the sense of vision, He visualises all;
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from beyond the reach of hearing, He hears all; from
beyond the mental horizon He controls all mental
functions: though He cannot be realised through
reasoning, reflection, imgination, and meditation, He
directs all the avenues of thought. For this teason,
ibere cannot be any seer, hearer, menlor or knower
other than the Atman, He knows the innermost
heart. He is immortal and all the restis unreal
(Asat). He who is the seer in everybody, is also
the hearer, thinker and the knower.

This can be realised even from the common
parlance of ordinary people. When a person says,
“In my young age | heard of Caleutta and
thought of coming to Calcutts to see it. Now
to-day, alter seeing the city | have known what it
is like.)” Here in connection with Calcutta, the
person is himself the hearer, the wisher, the seer,
as well as the knower. The orgens of sense are
but instrutnents for achieving his purpose. When
a person sees with liis own eyes through a pair of
speciacles, both the spectacles and the eyes are the
insiruments of his vision. Similarly, one hears with
the ecars,—ihe ears themsclves do not and cannat
hear, He is the master of all his sensory activities
and is himsell the subject who predicates with all
the organs of sense. Assome persons keep two
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separate pairs of spectacles for near and
distant vision, the Atman—the embodied Spirit—has
got different physical organs for different purposes;
In 3.8 of the Bihad Aranyaka, in answering
Gargt's question the great sage, Yajnavalkya says:

Waﬁﬁﬂﬁ?’ﬂiﬁm Qfgei= TEEAE-

wWaTR A AeE ?ﬂm ] Hz"."’!ﬂﬁl wa |
That is the indestructible Being, O, Gargi, about
whom the sages say that He is not bulky,—not
atomic, not short, not leng, not red, not greasy,
not dusky, not dark, neither gaseous nor etherial ;
alone, without taste or smell;—having neither
€yes nor ears—nor voice nor mind; He possesses
neither heat, nor breath, nor mouth ; He is without
any measures, devoid of inside or cutside; neither
does He eat any one, nor does any one eat
Him.""—Eliminating all things by these negatives;
what remains is He—The Atman (the embodied
Spirit).

In the Yijiavalkya-Kahola (the son of Kausitaki)
Dialogue has been briefly described the process of
spiritual practice which one should lollow if one
would like to know and realise the Atman.—qd §
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& wa fafzar awwn gagwars EHewEE
argr: orfeEe fafdg arsia fAgrEy ) a=t v ofesl
< fafim wa gt | waE ¥ A4 3 fafda we
Fem | WATHW 39 @ ¥ W A fEw e
sAlgas Wrey | (F 9. o ).

Knowing the Atman, the sages should renounce
the craving for wife and children, the hankering
after property and power, prospernity and wealth,
and also the desire for honour and preferment in
this or the other warld and adopt the life of the
recluse. Then having mastered the knowledge
of the Atman from the Guru and the Sistras they
should desire to pass their days with the strength
of that knowledge and self-realisation. By these
they should dwell on the plane of divine concen-
tration. Having explored the region of divine
thought and beyond, they should reach the status
of Brahman. How does he then dispert himself?
Now whatever he does he remains the same
(Brahman) Himeelf. The virtue of the Brahman
is alone imperishable. All else are illusery.

In4.4. of the discourse between Janaka and
Yajavalkya we find the followmng —
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AT wEE WA ww Al s e g
THIGE ZTTE: Afwe 07 wHe I gae dar
sR@ifals @ % sy wdw e sy
FAAE T WEWC u§ wAfenta m YAuE o
#qfawTn uni Wwwt wwwem ARd SeaeAn
atwm fafafzafm a9 ed= fomr wemss ow-
¥ fafean gfmiafa | oale safesr et
wisls | W § aq oF faeie we v wwas
& e sfrandt Jui Asamrwsd T o AW
ganwary faduwmra SSgurars maE WY
foeredl wifm -9 oy §f @3 s v afe
TwA wAE Aty mEd wee Aty A wfed
ouh % faf og®s od % sm sfq ww wom
v A e wwey waay o owW o3 9aw
un avfa %ﬁmﬁm;t;;"

ATAET WHEWH—

wy fa= sifesr armwre

A A T A = |
Ao wig uzfag A fafgar

@ fAwd s orggw | ofq

AwTg wdfaq we) om sma ffrs sRifeA
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e Wi 03 W amE gEwwn ot A
qrasr AR W qra At S T Aufs @ e
aafa faormt feasfafefmaa ammy wafs o=
© FeeE wEed wieAsfa tf@ A g

a5y wad fagsew zerfa @i wfo @5 srEm
fAnan § I UG WM WH WEHT AU
wAwAl aume & awmd RS aw waEta 3
E A RN

*““The great Atman is sublime and without
beginning. He is omniscience and He illumines the
senses and life; He pervades and flls the space of
our innermost heart; He subdues or charms all,
directs or controls all; He is the master of all;
He does not augment with good deedsmor does
He dimimish with evil ones. Heis the Lord—the
iwara of all this creation and all created beings.
He sustaineth all. He is like a bridge which
keeps the identity of each world in tact though
they naturally differ from ome another. It is He
whom the Brahmanas crave to know and realise
by the chanting and study of the Vedas, by charity
and by sacrifice’  The Brahmauas observe silence
to appreciate His presence and become absorbed n
His contemplation. For His sake the religious
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mendicant takes 1o a life of wandering. For the
sake of Him, the only goal of life, the ancient
sages disliked having progeny and always lived
like a Brahmachari. They elevated their mind :
higher than the level of all desires for offspring,
for wealth and fame and chose 10 eke out their living
from the free gifts of people. All such desires are
of the same order.

" Atman is He who remains finally after the
elimination of all phenomena by negatives,—not
this—not this, and not even that, etc, The Brahman
alone exists, the One essential abiding Reality.
He 18 not susceptible to tior realised by our physi-
cal senses. Hedueuun:shrinkb:cmhcis
changeless ; He has no attachment, nothing can
contammate Him. Because He is ever free and
without restraint, therefore nothing can cause Him
pain or damage. Because He is ever-abiding
and eternal, He can never have an end. The deeds
of virtue or vice cannot touch a man who has
realised his true sell. Such a one stands above
all cogitations about what to do or what not to do,
whdhcrtudqgoodmtudnevil- He is not
disturbed either by proper performance of deeds
orclained by the scriptures or by their non-perfor-
mance. It is so stated in the Rgveda, that the
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glory of self-realisation is eternal. It does not
undergo any change by actions. So try to realise
that supreme State, On the realisation of That,
the notions of virtue and vice vanish, There-
fore such a ‘Sell-Knower’ would see his Real
Self in his own Soul by leading a life of calm
self-control and devoted worship, in a spirit of
renunciation and absorbed in his own higher self.
He would see his own soul in all. He gets
beyond the reach of good or evil. Sin cannot
torment lim hecause he consumes all sins in the
sacred flame of his holy existence. He becomes
a Brihmana. This is the state of the Brahman.
*O King— Thou hast just now obtained that bliss-
ful existence of the Brahman.” In reply Janaka
saitl—'Because, through your grace, | have realised
the Brahman, | now dedicate to you this my kingdom
of Videha and along with that, | dedicate and
surrender fo you this my body to be spent in your
service.” That All-transcendent Atman is beyond
change or shrinkage, and is immortal and eternally
the same. Not being covered by the cloud of Avidya
or Maya and in fact being beyond the reach of
Avidya, this state of Brahman is the state of eman-
cipation from fear, He who realises that prolecting
stale of Brahman, himself becomes the Brahma.™
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Thus s the Vedanta. In this is the Summum
Bonum of a man's life—the final finis or end of
the Jiva. On the analogy of deep sleep (guim)
the great sage Yajiavalkya describes the state of
such a man (who kad reslised the Brahman) to
King Janaka thus :—{ 3. w1, 8/3133-32).

wa fomstom wafa swsam S st Sar
wedr S=1 wsEIr va A A wala swer wawey
STWTASEIW: QRO T CTRATa-
ENRGAREE @A WmEA ubw Al aer
TR ¥eaw wafA | adaAw gmin owm
q A% umin W% gEEE fafear  fawd
vEafosg | » g 7 fealafa adves G
a7 a%EE |

““In this state father is no father, mother is no
mother, the worlds are not s0, gods are no gods,
the Vedas are no Vedas, a thief not a thief. a
destroyer of foetus is not so, a Chandila is no

longer an untouchable, one born of Ksharriya
mother by a sudra husband is not looked down as
low-born, a Sramana is not a Sramana, a devotee
is not a Tapasa. Not brightened by the pesfor-
mance of Sislric rites nor tainted by actions
prohibited nor by omission of dutjes, in this state

=
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a man stands béyond all desires. To hirn the world
of vision is not visible (as in deep slumber). He
does not observe what passes before his eyes.
Because the seer is immortal, His vision is ever
wide awake. Like the Sun end his illumination,
the Atman and his vision is one. He does not see
anything because apart from the seet himself there
is no other enlity to see. Though the man who
has realised his Atman is able to smell, to taste,
to speak, to hear, to think and to touch, etc.. yet
he is not chained down to these functions of the
senses.”” Yajmavalkya next describes the true
knowledge in the following terms (—

az & mq A fewrnta fawae 8 7q = fasrarfa
+f Femfwsdcfed fagd wfafiam =8
aq fedtamfm oAsmg R Dite cioi
FAER 1 (. WL BIRize )

*He knows not what he knows, He does not
know even what knowing means: The knowledge
of the knower is never lost because this Divine
Knowledge is etemal. He does not know any-
thing because there is no second thing beyond
himsell.’® Om Tat Sat.
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& ginz qfi quiy qigeed |
TN Iz g Rt ) @ e
"“Both this (the manifested universe, Y28 ) and
that (which lies beyond W= or A7 ) are pervaded
by Him and absolutely full with His Presence.
Because God, the Almighty has a mantle of Maya,
He appears to reveal Himself in space and time as
discrete entitiea, What remains when His Maya is
withdrawn is also His own full Being (Swariipa).”

VIl [IVATMA AND THE DOCTRINE
OF RE-BIRTH

There are some people who say that the Rg-

veda does not contain any reference about Jivatma

and its re-birth and that these are found in the
Brahmana portions of a later origin. This is, how-
ever, quite emroneous. The Vedas do not even
contemplate that tle earth ig the only place of
abode of the Jivas. gar FH AqT FaH—According
to his actions and knowledge, the Jiva has to

-
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move about in Swarloka, Pitrloka, Yamaloka and
Bhirloka. When the gross material body is burnt,
the ethereal or astral body still persists. Death
is that state when the Atman in its ethereal body
(the embodied spirit §99 ) goes out of the gross
material body and scars beyond. Because it g0
soars, thereflore from a comparison with the soar-
ing bird, the Aiman is called Suparna or bird.
(Vide. the famous Rigvedic mantra “ g7 amt ).
Just as the Rigveda recognises the existence of
human beings, it also recognises the existence of the
manes and the devas, By karma men altain o the
state of the decas. From Rk 1.38.4 and 1.77.2 it
can be known that the Maruts were originally men
but hecame devas through kerma. The Rbhus
who were sons of Sudhanvie of the Angira clan,
became devas by karma (Vide Rk 1.161.2,
1.110.2 eic.) The Angias, Atharva and Bhrgu
attained the siate of Pir (Manes) (Vide. Rk
1.17.2, 10.14.4, 10.14.6.) In 10.16.2, 10.14.2
elc., we find statements to the effect that after death,
the Jivasare taken to the Pitrloka, the abode of
the ‘manes’, where they meet their ancesiors. In
the Rigvedic mantras 10.56.1, 10.16.4, 1.164.20,
30, 38, ete., the reference to the existence of ane
eternal, radiant and resplendent Atman (z%1)

e T r.T. .1
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(who has no beginning) within the bady is quite
clear. In mantras 10, 8]. |, 10. 129. 5 etc., the
Atmi has been described as entering the body
as the great Primary Cause. The famous saying
found in the 40th chapter of the White Yajurveda,

MswEal gam  wuwafm, s quite clear and
significant. Rk 10. 14. 8. ¥ nsgw= fuzfi: o g8Fer-
gRA W@ w ) framnea geiane § v

a= g

“Proceed, Thou, O disembodied spirit, as a
result of thy own holy and meritorious actions,
to that supreme 'Abode of the Manes’ and do thou
meet and mingle there with those who have
preceded thee, Cast thou off all that was
impure  or shady in thee. Wrapped up in thy
charmingly radiant, immaculate, new body, go
thou and meet the Piys in that blessed region, "
This mantra speaks about the acquisition of a
fresh body and meeting with the ancestors through

ma. In Rk 10.56. 3 the subject of merging
or being unified with the Siryya (Sun) in the
celestial heavens has been described. Rk 10. 58. 1
also speaks about the return 1o this carthly
dwelling. The mantra, TRIESHE g, —its

state (existence) begins anew in this warld, in Rk
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10. 90. 4 is an unequivocal doctrine of re-birth.  In
Rk 10, 177. 3.

<aw ditar WfTgaEEr ¥ 0 9 afafrEead |

4 wita): ® fauStaw w atEfd yEaEo:

That the disembodied '‘Spirit” has been seen
passing from life to life—moving forward and

coming back, has here been described showing the
various trensmigrations of the Jiva. Rk 10. 59. 7.

gl we gfast 2a grute Al g s |
ge: Gt e 23T g gar owt A whe
Let the mother Earth give us a new existence.

Let the Devas in heaven give us a new life. Let
the moon give us a mnew body. Let Pisan

vouchsafe to us the faculty of speech and that state
of peace again which hes been ordained in the

Vedas. This refers to the acquisition of a new

body agamn. Rk 10. 16. 3.
ﬂngntﬁﬁmﬁuavm(ﬁmmﬁm
s 30 39 T § ApAt A amas

Lead thou Oh Agni, that disembodied Spirit
that moves with the sacrificial holy waters offered
with the holy words {Swadha) to the abode of the
Pizs. Getting a new lease of life, let him get a
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new corporeal body. O Agni, thou [ataveds, by
thy grace let him get again a new body. In this
Rk also, reference to getting a new body is again
emphatic. Rk 1.72.3.

mm&%ﬂﬁmmml

They get revereniial epithets on account of
their meritorious deeds and forsaking their old
forma they get a blessed and heavenly state of
existence in @ new and purified body. In mantra

:86.3 Knna's son Viwaka 15 said to have seen
his departed son.

" From all this it can be asserted that it is an
error o say that the doctrine of transmigration
and re-birth, is of later crigin: though it is not - so
clearly stated in the mantras alluded to above as
in the Paagni Vidya—The Lote of the Five
Fires, of the Satapatha and the Chhandogya

ihmanas. Then again, there are allusions to
the course of the Pitrs (manes) and the Devas in
numercus places. (Vide Rks 1.183.6, 3.58.5,
10.18.1, 10.88.15, 10.2.3, 10.85.15 10.2.7 etcr)
The truth that the Jiva has 1o traverse different
ways according to the results of different karma
is found in Rk 10.177.3. It is thus clear tha
even in the present incomplete version of the
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Rigveda, there are enough references 1o the
doctrine of the transmigration of soul though
the Rigveda now extant is only a fragment of the

IX. THE MADHUTATTWA (THE DOC-
TRINE OF BLISS) OF THE VEDAS

The word Madhu has been in use from very
ancient times. The word Madhu (honey) means
the essential juice (sweet substance) of fowers.
Honey is of delicious taste and hence pleasant;
go that which is charming, pleasant and delicious
is also called Madhu. The word Madhu in this
sense i5 used in many places in the Vedas.
Because of its charming sweetness— Rasa (juice)
of the honey, the Paramaima, as the quintessence
of sweelness, is described in the Taittiriya in the
phrase 71 & §i—He is Rasa itself. Surely the
word Madhu has been used in the Rigveda to
signify the Brahman, Rk 1.116.12 mantra says
ZurE 9 WNATTS AR AT 7 AEATY —the



342 VEDIC CULTURE

Madhy (Brahma-state of Bliss) was described
to the Aéwins by Atharva's son Dadhichl. [n
Rk 1.117.22 allusion is made to the bestowal of
the Madhuvidya (—the Divine Lore or the
Knowledge Blissful) on the Atwins by Dadhichs
and this Madhuvidya is described in the 5th
Brihmana of the Ind chapter of the Brhads-
ranyaka. This is also known as Madhu Brahmara ;
from a perusal of this, there cannot be any
uncertainty about the use of the word Madhu in
the sense of Amman ef the Bralkman. In Rk
1.90.6-9 maniras—RYATAT HATAS etc., thereis the
deseription of the realisation of Madhu or the Brah-
man s prevading all things and space. It is just
like the discourse on the realisation of the Brabman
everywhere as found in the 24th Sloka of the 4th
Chapter of the Guz in which it is said that the
Brahman is Himzelf the act of offering libations,
the libations themselves, the sacrificial fire inlo
which the libations are  offered, etc., meaning
thereby that (he Brabman alone is the only
Reality. In Rk 5.75 Sukta, the Aéwint Twins
are alluded to by the name of ‘Madhvi,' i.e., versed
m  Madhuvidys, in the present version of the
Rigveda, though there is a reference to the Madhu-
vidyi, vel the Vidya—{the Lare}—itself is not
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deseribed, but some portion of which is quoted
in the Brhadaranyaka, 2. 5. 1—

i yiaat a=nl Haem Ay we e w=ife
wAr= Ay 79y wwi gl ASmT wEaRa g
...... wgay W dlgR WWl ¥SH wEaq I8 Al
7 =4 0

* This earth is the essence of all created beings:
these also are the essence of the earth; the presid-
ing Deity of earth,—this Radiant and Eternal Purusa
is also what is called the Atman. He is Eternal,
He is Brahman, He is All'. In this way the Rs
has described the realisation of the Brahman
(Madhu) in water and in its presiding deity, in
Vayu and its deity, in Fire and its deity, in the
Sun and in its deity, in the spaces and in their
deily, in the Moon and its prevading spirit, in the
cloud and its spirit, in the sky and its deity, in
morality and its spirit, m truth and its spirit, in
all human beings and the inner spirit that dwelleth
in the human form." In concluding the Madhu

Bralimana the Rsi has said, —s@wyst T gAE
Wy wawe S gAw w9y aaEEiE Wi
FrmAlsgART; SNl AETSET  ARRasEand
gedisERa § TsAETel SEREAEE AW wF w=q |
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WY.....%F § AWy ToswEmaAhEG 3T
azazfa: omq wEeg.—
w0 wd il T3
%% wd nfawewmg |
= wiarfa: geea $98
W1 W T 04 en o gf |
AR LR SO s R I —
R LI B C L e e—
wETAafta S e )
This mantra has been discussed before. In

the 3rd chapler of the Chhindogya-Brahmana in-
cluded in the Simaveda 18 found, —sdt a7 wifem:
Ty 2L T 5 oF T A ) Sy fe veraar
#a verenta @ uaf wgATAEEa i Ty

In the 34th Sokia of the Ist Kinda of the
Atharvaveda also this Madhuvidya is described. In
the exposition of the principle of Madhy or
Brahman there has been a co-ordination and
synthesis of all the Vedas. It has been 80 hinted
by Vadaraysna Vyisa in the two aphorisms
(Sutras), *‘mrasifasny’* and ‘A uaETY” quoted
before; whenever anybody’s heart becomes radiant
with the presence of this Madhy—the Blissful
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Brahman—then and then only he reaches his
supremely beneficent existence. Then that person,
inspired with an ecstatic calm, gets eternal peace.
(Vide Gita war aret fefa: ara Sai v faamfa ).
“This is the Eternal Existence,—the state of the
Brahman, O Arjuna; no one, getting this, is
ever hewildered any more.’

In later Sanskrit literature different classifica-
tions of Rasa and their descriptions are found.
According to one school—Rasa is divided into
8 classes.

Faeiaa Mas WSEHTE) Jaw |
gyt famaafa enfasran: wwEat |

The Sthayi Bhives, i.e., the primary rasas
are eight in number:—(1) Rati—love, (2)
Hasya—mirth, (3) Soka—grief, (4) Utssha—
enthusiasm, (5) Bhaya—fear, (6) Krodha—anger,
(7) Jugupsa—disgust, (8) Vismaya—wonder. Here
the 'Sinta’ rasa ( Wi=R&:) is not included
on account of its uncommon nature. Accarding
to another school, these rasas are nine in

number :—
AFAE A HGHORSTHRATASE |
FEUEAATFIE 74 AT AT |
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Love, Hervism, Disgust, Fury, Mirth, Terror,
Pity, Grief, and Sinta (Tranquillity). Here

Sinta has been accepted as a rasa. Others
classify rasa into 1en—

ELEE 1 LM
STeETE! A WA T 2

Here amqme (Vatsalya), i.c., paternal tender-
ness, is added. Rati or the sentiment of love
i enumerated first by all, henc= it is called
the Adirasa, i.e., the Ist (or primary] sentiment.
The Santarasa | wmwava: | is placed last of all by
both the schoals that regard it as a common senti-
ment because it originates and is felt only when
all the other ordinary and usual sentiments  have
been felt, realised and controlled. In the Mukut
Dictionary *'Sinta’ has been described as unusual,
—urmsEIEE:. So the Santa type has been
placed at the end after paming the wsual and
common rasa'. On account of the basic strength
of the amorous sentiment in literature and because
it is mmagined to be a scurce of greal pleasure,
this sentiment of love and union is also called
Madhura-rasa, the sentiment of sweetness and
charm. Inall these ordinary sentiments there is
always a good deal of excitement and depression.
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The excitement caused by union or disunion—
attended with fear or envy, etc., is enough to make
one nervous and depressed. But the Santarasa
makes the heart perfectly tranquil, calm and pure.
It is absolutely reposeful and sublime. Sridhara
Swami in his annotation of 10.43. 27th Sloka of
the Bhagavata has said—wman § wawafam: |

In another place there occurs this = —

“% am oE 7 g€ A fEel
& gawat ww wifafzsr |
T9; § Orm: WiEA gAr
w&g Wigy w9 gamm o’

Where there is no sense of grief or joy, nor
any perplexing thought thereof, no hatred or fury
nor any desire, the sages have named that state
of sentiment as the Santa—which proves to be the
same amidst the tumulis of all the Bhavas. The
Vedas have ordained one to worship, in perfect
calm, Him, who is the Cause of creation, the
maintenance and  dissolution of the world (vide
asweifafa o Sarata). It means that when the

sctions of the senses are not reflected in the mind
and in consequence; do not bewilder it, then and
then only can be had that mental poise, equili-
brium and tranguillity which is not only congenial
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to but also essential for, the devout contempla-
tion of the Supreme,—the Blissful Brahman,

In the Vedanta there is a saying that mental
faculties are classified under: three heads :—1{1)
Santa—profound and reposeful, (2) Ghors—fisrce
and vehement and (3) Madha—bewildered and
iner—urA ORI T2 RAG) 2t owing
to the prevalence or otherwise of the elements
of Sattva, Rajas and Tamas. Of these Sattva is
llumining and expressive : Rajas is mobile and
Tamss is stupefying. In ordinary life, the senti-
ment or the rasa that e generally experienced is
due to Rajas or Tamas—and hence the impulse
of movement or stupefaction predominates,

The description of the Rasa Lifa as found in
the Sastras like the Srimad Bhigavala, etc., is such
as to lead one to think that it has ity origin in the
sentiment of earthly love. There are some ex-
pressions in 7,1.30 Sloka e FHE and in
10.29.11 Sloka,—aRx wramms siganfy wyan
from which it can be inferred that the Copls were
atiracted by the desire of satisfaction of earthly
love which they felt for Lord Krspa—in His
individual and earthly form. |If they had been
nspired with a single-minded devotion to Him ag
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the Supreme Being then surely an expression like
®1 W A9 STAGEES ATSEEy 5 |
TH: WY WA gt famEe O
etc., would not have been found as in 10.65.17th
sloka of that famous Bock. Though admonished
by Lord Krsna that amours of ladies of good family
for persons other than their husbands and worthy
lovers, are loathsome, dangerous, unholy and
disreputable, these Gopa matrons and maids could
not control their ardent desires as they were deeply
moved with the impulse of an earthly love.
Vide 10.29.26 of the Bhagavata :—
“NETEAN Y KOE SATE |
Fufeas w39 ot Faiwan 8-

It is stated that the Lord created imaginary
doubles of all these Gopis and placed them in the
company of the husbands and fathers of the real
Gopis in order to prevent the incubation of a
tendency of social indecorum in the mind of
ordinary persons who were not capable of locking
beyond the mere sense of the earthly umion of
the Lord and His devotees, the Gopis. (vide
Stimad Bhigavata 10.33.37 édokal. In the Knpa
Upanisad it is found that when the holy ascetics
desired 1o be embraced by Ramachandrs, the
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latter promised them this physical embrace in the
Krsnivalara—when they would be reborn as Gopa
maidens. The Lord left Vrindivana for the perfor-
mance of political deeds of valour and restoration
of order, e.g., the slaying of Kapsa, etc. He never
came back to Vrindivana again. Alter the lapse
of a long period he, the lord of the Yadus,—
came 1o Kuruksetra with the members of his Jadava
clan on the occasion of a solar eclipse. Nanda
and other Gopas and Gopis also went there.
On that holy and consecreated ground of Kuru,
the Lord gave sacred instructions to those Gopis
who were but the ascetics of a former birth and
which is described in 10.82.47 éloka of that Book.

“srmimsan Ma vd s fofem )
AR A AT o
The Lord then asked them to renounce the
contemplation of his individual mortal body and
deeply concentrate on His Universal All-prevading

State of the Supreme Visnu., Just as it is found
in 7.24 sloka of the Giti—and also in 8.21 of the

same.
was AR WA SRR |
UEHTERATAR HRTTRTHA |
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WA TERGAIE: TR AfAR |
4 w7 faavw AT o RA

As a result of their Sadhans (Tapasya}—in
their present as well as past life, these holy
devotees (who had become Gopis in their present
birth) thus instructed by the Lord, eventuslly
realised His Supreme State,—“gusitons mi=t fors-
AEAR " —the serene, blessed Advaitam dispelling
the diverse illusory manifestations—that is beyond
the range of five senses. In the Brahma-Vaivaria-
Purina also is found—"‘enam Swram: sear oo &
Fuaaes |° (Brahma Khanda 19.23.2)—meaning
that saturated with ecstatic calm of the serene
Visnu, the Vaisnavas engage in their devoticnal
contemplation. In Brahmakhanda 19.23,2—it is
stated that permeated with the supreme Bliss
of the serene Visou and with their whole sslf
engrossed in an inexplicable and profoundly
blissful calm, the Vaispavas contemplate the
Divine. In the 3rd chapter of the said Brahma
Khanda, it is also described

MiaSoE AuaTgEa; S |
TET SA WA I g g v3
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amnfegasat ar s faesaar

TAEEEGUT § AASYT Fr=A 0 44
Thereafter emerged out of the mouth of the
Supreme Being, One Shining Form in spotless
white, book in hand—Vani—the presiding Deity
of the organ of speech,—She who isthe adored
of all the poets and sages of sll climes,—the pure
and serene Saraswati. In the 5th chapter of the
same .
wifes g3 watar sww awansa; |
HIfa@T YA ZeTas mit 02 g 3y
UH ®aa MAYE 6 29Ty 93 90 |
& ey wArEAT qufarfafEsmm ¥ s
armifema Z3t |1 s R |
wifasags wiha: grasEisa aetaet s ke
In 49.30 of the Prakti Khasda of the same
Purana

WEI AT A IR gToATH grma |

W @AY A Ty HHA gaw
"Go thou to assume the form of an Asura—go
thou guickly, to be born with Asuri sentiments—
thou cruel and Pitiless One'',—thus Sudima was
cursed by that infuriated Devi.”"
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In the 2nd chapter of the same Praketi Khanda

—47-50
WE /1 FONHT T T T | Fe
gura fewd wwihi famamed o ve

Saraswati, Mahalakemi, Durga and Savitri
emanated from Kmssa's mouth, mind, intellect and
tongue respectively. Later on when he went to the
Rasa-Mandala or '* Rasa-Ring,"” from out of his
left side, emerged Radha embodying the Principle of
Life. Mouth, tongue, eic, are known as the best
parts of the body and the sides are known as in-
termediale beiween the best and the limbs below:
Verily the Priancmaya Kosa,—mere life,—is rather
superficial in comparison to mind (manaes) and
reason in the five categories ol consciousness.

The Kosas—according to* Vedinta philosophy
are the sheaths of the body that encases the
fiuﬁl'mﬁ; Ihcy are i—

Anandamaya Kosa,—the sheath of Bliss
forming the Kérana Sarira or causal bedy,

Vijfandmaye Kosa—the sheath

of intellect, forming the
Manomaye Kosa,—the sheath.| Siksma
of will, Sarira—the

. Pranamaya Kﬂ{.ﬂr—-thc sheath | subtlebody.
= of life, )
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and Annamaya Kosa,—the sheath of nourish-
ment forming the gross material body: the
three intermediale sheaths form the subile body
1“11'&(1]. As soon as Radhi originated,
she rushed out to cull Bowers—hence for this
rushing out she was named Radha (she who
rushes), This name Ridhi is not found in the
Vedas, in the two epics Ramiyana and the Maha-
bharata, the Visou Purina or even in the Srimad-
bhagavata. It is first found in the Brahmavaivarta
Purana, The etymological meaning of the term
Radha is given in 5.25-26 of the aforesaid Brahma
Khanda. In 3. 56 doka of the same Brahma
Khanda, Saraswati is stated to be perfect purity
and tranquillity, After her emsrgence into being
she began to pray to the Lord to remain attached
to His body. She did not first rush out.
Rk 1.84.2 manira ﬁf&-ﬁfﬁiﬂﬁﬂ"fﬂﬂ L |
AarTH ' The worship performed by the Ras
consists in illuminating prayers and that of ordinary
men in ceremonial offerings of holy leaves, flowers,
fruits, water, clc.” The action of Radha who
originated from Krsa's exterior was also directed
towards externals. In Srikrma Janma Khanda—
in 28.19 dloka of the same Purana it is found—

e Tt 951 §Hs AU — hearing the melo-
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dious note of Srikina's fute, S5 Radha, oblivious
of everything except His love, went to Him." This
was also when the Rase was over, Sr1 Kmna
mstructed Radha asbout His immanent and
transcendent Nature (Janma Khanda 67.43) thus :—

¥ waimow 9 fafen; aftwd |
fazmie Wiy w=aEz U3 9

“l am the Atma in every soul—unattached and un-
contaminated by anything,—present everywhere
but at the same time not visible anywhere.’"

From the exiracts quoted above, it can be
known, that because Radhd suspected that her
co-wife, Viraji was getting help from Sudsms,
she cursed the latter out of anger. In the Gita 3.37
we find that passion, desire and anger, all are
due to predominance of Rajas. The erotic im-
pulsesare also the outcome of Adirasa but the calm
beneficial and blissful state of Brahman is mani-
fested only after the burning of Madena (Cupid)
iie., after the sublimation of all the desires of the
flesh. In other words, it is only after all the carnal
desires are overcome and the unruffled mind
fesls and is absorbed in an ecstasy of bliss that the
realisation of the Brahma starts. From the afore-
said Brahma Vaivarta Purina and also from the
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Bhigavata, it is found that Lord $ri Krspa clearly
indicated in the ilokas that fivatve (Jivahood)
is the outcome of its adhesion to the four Upidhis
(attributes), e.g. ( w4, wrn, #gE: ) and that the
only object to strive for is that Supreme State
(the Brahma) which can be realised enly on reach-
ing beyond the said sheaths that enmesh the soul
(Atman). Just as bubbles sppear on the surface of
water when air is imprisoned by the water particles
‘and disappear as soon as the enclosed air escapes,
similarly from Visgu, floating on the ‘Auid of Life’
as the hnal cause, emerges the fiva as Radha,
apparently possessing a different existence, and
through worship she gets rid of this discrimination
and becomes merged in the Final Cause and be
One with Him.

This is the real purport of the blessed Union
of the Two—5r Krsna and Sri Radha. Because this
symbolises the end of a separate existence as the

" Jiva, the Vaimava songs (Kirtan) and prayers and
other modes of devotion always end with the Union
with the Supreme (fm®s). The fulness of God
denotes the drawing into or merging into His
Essence that which bas emanated from Him.
Krsoa's Fulness is reached only when Radha who
came out of Him again re-enters His Being. In the
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Udyoga Parva of the Mahabharata, it is stated—
“wmy areE: W= Wy fas faarea )
AaS of g9 & TaEieEad 1
Thus Ridha stands for fiva and Kmaa is the
Paramitma and their inal union stands for the
fusion and identity of Jiva and the Paramaima,
Hence the whole thing is only an allegorical sym-
bolism of the Truth of Monism or Non-dualism.

So even this very supreme and final state, %o
much desired by the Vaismavas, is attsinable only
in an ecstatic calmness of mind. This we can
also get from 2.7.46 iloka of the Bhigavata as
guoted in the 22nd chapter of S Chaitanya
Charitimgta of modern times.

=g RanEmwaay afaaaanE
0T §H 9TEA] WHINASEHI
wes) A ga guW, SEEaE fmaat

wﬁﬁmﬁ-ﬂﬁql ' :
The self (the ego) is pure, permanent, tran-
quil and all-knowing, the same everywhere,
free from fear and also beyond the siate of exist-
ence Or Non-existence.
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Dances and songs, resulting from the Rajas
and Tamas,—predominating senliments of Srigara
and other Rasas, are left behind at = distance.,
Sound does not reach there. This is He, the
Vismu and His Blessed State which is all Bliss
and Joy ;—there cannot be any place for grief in
that State of Pure Ecstasy. That is the Siate of
the Brahman. _

Maya displays her charms and allurements
before this Supreme Purusa and then bashiully
retires and goes away like a bashful maiden of a
gentle family.

wEq §FREAT 7 fferwta § afa:
a1 zzTaifa @ gEsAgate gewe | atel 5,49
In the 23rd chapier of the Madhya Lils (central
portion) of Sri Chaitanya Charitamyta is quoted
the following :—
sveRfEha fnaa e |
sefufamarerasza) uis suq o
" When the Atman is made perfectly pure
through the unfolding of pure saoffva and when
!nva assumes a bright, unruffled and evenly-spread-
ing radiance, then in that clear and transparent
mind is unfolded and revealed that supreme state
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called Bhava, an all abearbing devotion to  the
Brahrian'. From such a state emerges Prema (W8),
an all-consuming desire for union with the Divine
forsaking all attachments to the world and the
pleasures of the fesh. In the Katha-Sruti (1.2.24)

oceurs the following couplet :—

wrfacAl FafmmEmmE) ATanTea |
AIERATAR A ATATAHTGAE )

‘One who has not forsaken evil ways of life
and lacks the power of self-control and concentra-
tion of mind or who is ever restless for self-realisa-
tion, cannot find Him (Brahman) through the path
of knowledge'.

7= v v = av= wie Pran
un wEEAl HaWa aw §HEE | 5. 3.3

‘ Itis only when men are liberated from the
myriads of their heart’s cravings that they attain
the state of eternal bliss (amrtam) and feel that
supreme joy which is associated with the Brabman.’

The humming of the bees is heard so long as
they are busy in their search for honey and so
long as they do not get the taste of it, but as soon
as they taste the sweetness of the honey, all their
hummings cease at once and with all movements
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suspended they calmly suck honey. The bees
thus lose themselves in the satisfied calmy and fail
even to discern the approach of the night. Iteven
fails to realise that it is being enmeshed m the
folding petals of the flower, i.e., forgels even the
" thoughts of its physical existence in the joy of
complete satisfaction. Similarly as long as the
mind delights in ceremonial worship or prayers
due to the prevalence of Rajas, there will ‘be
external expressions of restless feeling in dances
ar sangs but as soon as the mind s completely
drawn within itself and perfectly absorbed in Dhysna
SBamadhi (cessation of mental  activity due to
profound concentration or contemplation) then jt
forgets all the external stimul; and remains com-
pletely absorbed in the joyous calsm of the Bliss of
the self and finally it becomes transformed into the
bliss itself. In the Gia 2. 71 the Lord has said,—

mmmnﬁqmﬁ&mn
fﬁirﬁ'rﬁmrmnﬂr&wﬁmﬁfﬁl

“He who has become free from desires by
renouncing all earthly cravings,—he who has got
rid of attachment 1o af] earthly objects and he who
has completely eliminated the sense of the indivi-
dual Ego, can alone realise true peace. *
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Therefore it is clear that the real meaning
of the term ‘Madhy' is Paramatma,— He who is the
End of all Ends,—He who is the quintessence of
all realities,—He who is Bliss Eternal. To merge in
Him must be the aim, and the sclfless craving for
union with Him s the real ‘Madhura Bhava'—
the Sentiment of Bliss. This is @Mt fmfa.—
existence in the Brahman. The sentiment that arises
out of conjugal relationship and which is associat-
ed with mental facultics due to impulsive and
and undiscerning nature and known popularly as
the Adirasa,—Smgira, —the sentiment of love —
really cannot be the true state of ‘bliss
(mg0as ). The use of the word Madbu in that
connection 18 only a misuse of the term itself.
The profoundly blissful calm that is felt by those
who are fit to realise this heavenly calmness is
what is called Divine Repose—the State Eternal—
and this blissful serenity only can be the real
Madhurabhava described in the Srutis,—uysigamy
wrel firmm€aq | The dispeller of all illusions,
the serene—the Blissful One without a second.
@ aq 891 Om—That alone exists,—Om.
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X. THE SIVA CULT IN THE VEDAS

Nowadays it is commonly found that the Siva-
linga either encircled by a snake or encased in
Gauripatia, is an object of popular worship., It
is being suggested by Western scholars and also
by their followers in this country that both. the
Gauripatia and the encircling snake are symbol-
isms derived from the non-Aryans. In Madras
and other places in Southern India a large number
of stone-sculptured snakes are found in clusters
in the temple courtyards, These are objects of
veneration among the aborigines. So they argue
that the cult of the worship of Siva with His
adornments of snake must have come from the
non-Aryans. Their argument is appreciated but
one fails to understand why on the same analogy,
they have not yel included Visu with His couch,
the thousand-hooded snake $esa or Ananta, in the
non-Aryan pantheon.

It is worthy of note that in the Rgveda, there
are various instances whete the Siéna.deva (FraZa),
the male organ of generation has been held 1o
opprobrium and scorn. So there cannot be any
doubt that these texts of the Rgveda did not favour
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sex-worship. Because the non-aryans practised
sex-warship those scornful words found place
in the sacred texts of the Vedas. Mr. Macdonell
and Prof. Keith have opined that the terms Siva,
Mahideva or Iéina do not occur in the Vedas or
even in the Rudradhyayi of the White Yajurveda.
Therefore, they argue, that in later ages as a
compromise with the older non-Aryan inhabitants
of the country, the Aryans included Siva in their
pantheon.

In the Puranas Siva is mentioned as the god
of destruction. The term Rudra is only a
synonym of Siva. In the Rgveda the god of
destruction is Rudra. ©17afa =fa %%, Rudra is He
who causes bewailing and whose action leads people
to mourn and lament, Destruction or death is not
an object of desire to people. Creation or birth is
always popular with them. As Siva was the god of
Destruction, therefore itwas hardly possible to deve-
lop a relationship of love and attachment towards
Him. It is one thing to pray through fear to Him
for cessation of His Dance of Death and it is quite
a different thing to adore Him in love as one’s
own most beloved object amongst all beloved
things. That which has to be performed through
fear cannot be an object of love or veneration 1o
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anybody. It has to be done because it cannot be
helped. For this reason, quick-witted men have
ntroduced the cult of Siva worship not as the god
of destruction but as the Lord of Creation. The
text of the Bhagavad Gui—"wa Sifmivz amr afers
™ TamaER” has paved the way lowards such a
process.

In this world creation is generally through the
union of different sexes. That which applies to
individuals applies aleo to a'collection offindividuals,
At the end of the Kalpas when there will be a
dissalution of the world, every thing will cease to
exist except the Destrover Higmif—ﬂ"-lﬂ’ fewsnt=
fedtam am: (9. 9. 213) The god of destruction
~—Siva or Rudra—will be there even then. After
Pralaya the creation that will take place -again
will spring from Him who will existat that time,
He will produce a new cycle of creation out
of His own Prakrti or natare. His Prakrti is
thus His organ of production. In consequence, the
Siva-linga and the Sakt (Primeval Ensrgy) are
united into one symbolism. ‘swA: famd T
USRTNCHAN —I  salute Parvatt and  Pacs.
meiwara, the mother and father of all. Parvati
orthe Gauri-like Patta is the radiant covering.
With this symbolism, Siva is no longer the god
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of destruction but has become the progenitor
of the world. Thus was introduced the cult of
warship of the Sivalingam as the symbol of the
principle of creation.

Similarly the 'pranava’ (Om) is the symbol for
the Brahman. The Brahman is by Himself the
cause of creition, preservation and destruction.
It is not only so indicated in the Vedanta by the
Sawa “srmw 37", “from whom springs the
commencement of creation’”. It is also indicated by
the aphorism ( 7=mfafs Tajja, Tatla, Tat Aniti,
birth is That, dissolution is That, and life or
existence also is That) of the Srutis and also quite
clearly by the words of Tattiriya (3. 1. 1. ) “a&t
a1 wwifa wywfa smw 3= = =afq, aq
wfm wfadfanfa Az aw”.  He from whom all
creatures have sprung, in whom these live and
prosper alter being born, to whom they move and
nto whom they finally merge,—is the Brahman.
The Symbol "Om’ is in the from of a serpent
mcoil. Some say that Maya rests on the
Brahman; the Brahman and the Active Principle
(His Sakti—His Power) of the Brahman together
are represented in this symbol of the prapave
(@ ). The point (dot) that is represented with a
crescent stands for the Brahman and the lower
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portion of the symbol having the from of the coil
of a snake is the symbol of Sakti. The Brahman
is the miinutest of the mmute, hence it is bevond
Praksti, and the Hall-moon serves as a boundary
mark between the Brabman and the Prakmi.
Below this Kula ( boundary ) is Sakti in ceils,
heace this Sakfi is also termed the Kuolokund
Sabti, The prasava or 9 (OM) which is the
symbolical form of dakti has been imagined
as Siva's decoration of snakes. Some have said
that the pranave is of later origin and has besen
introduced in worship and ceremonies of later
times. But this is not true.  Vide Rk 10.13.6—
“wuta ufs faa warmAmeanafawsta )
‘These prayers are to be sanctioned with a
recital of the holy pranave, @ firstof all.” In the
Brahmana portion of the Vedas, the worship and
adoration of the pranava @ is enjoined everywhere.
Though creation and destruction are generally
contra-indicated and hardly admit of compromise
yet some have suggested thal there is such a
combination of these two in the Siva-Principle
( framesg ).  Creation is effect and change, hence
active and moving. He who exists in dissolution
18 the Brahman,—the Eternal Verity, the FEiernal
Knowledge, Omnipresent and All-pervading ;—
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hence serene and motionless. Thus there is no
affinity between Karma (ceaseless activity) and
Jiiana {quiet realisation of the Absolute).

Patriarch Daksa who was versed in various
sacrificial ceremonies, was engaged in an elaberate-
ly planned work of sacrifice and so in his sphere
of action Pure Knowledge or the Knowledge of
the Absolute in the form of Umi—Haimavati—
was moribund and genesally at a discount. Then
again with the trumpet call of Virabhadra,

Lion of the Vedinta,” these elaborate rituals
were utterly thrown to the winds. When Daksa
finally became conscious snd realised the Eternal
Truth, then the eternal (Aja—nonborn, also
popularly a goat) Siva-idea found a place in his
brain. This is the real interpretation of the alle-
gary of Daksa getting the head of an Aj
(goat) on his trunk after the destruction of his
sacrificial ceremony. Creation is an act of desire
when all the senses continue to function. The
destruction envisaged by the Lord of Death 1s
cessation of desire when all the senses have ceased
to function. Pralaya or final dissolution alse
will there be, when everything will cease to func-
tion, which, in the case of an individual we find in
his state of profound slumber, or in Yoga or in
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deep concentration during his Dhyana Semadhi.

Ffawafafaai ie., the suspension of the func-
tions of mind is Yoga. This stoppage of menial
functions means the withdrawal of the mind from
all external stimuli or from the physical senses.
When all the sense-organs completely cease 1o
lunction there is death, and when all the world
ceases lo function there comes Laya or final dis-
solution. He who exists even then is Sivam.

‘T e frangas " A e,
“arisaawme fear 7 vfad wg srafeeg
g F59: ' =, 8=,

"When there is no tamas—no day nor night, form
and no-form,—then and then only the calm realisa-
tion of Sivaillumines the mind." If Siva is the
creator what then, is the function of Visnu 3 In
the I1th chapter of the Bhagabad Gits,—Krsoa
who is the incarnation of Visou, says—"mm=isfay
FARGTE | 9ETY, A GOwAtAw omw 1 ey
‘1 am He—the Mahikila—the Etemal Lord of
Death, 1 have come to destroy these people;:—
| am the Destroyer that destroys the various abodes
of all bengs, viz. the In lraloka, the Chandraloka,
the Vayuloka, the Varunaloka, the Antenksaloka
etc,”

.l._.‘
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Then again we find in the Gna 13, 16.— graw
¥ A=wd uiawg mifaeg %' ] maintain them and |
am also He that creates and destroys them.’
Just as the Brahman is That from which
creation, existence and desiruction are consi-
dered to have originated, so does the term Visou
or Kmna correspond to the true Brahman and thus
express what is Eternal, i. e. the Paramamma.
The term Siva also expresses the same idea of the
Paramitma. There is no room for differentiation.
In the Bhigavata Puripa it is siated that the Adi
(Primaeval) Visau in Swetadwipa had camphor
like while complexion and four hands and that
He was clad in the barks of atree. Siva also
fulfils this description. Both are regarded as the
cause and commencement of the created world.
Hence it is easy to indentify both of them as really
one. lo see divergence where there s none s
the outcome of a nature, predominatingly Rajasik.
Gita 18-21—

YATEA { ANWIA ATATHIST GAEEI |

3T w=y 3y Aswre f&fa aswg
To discover the crigin of procreation in such Siva-
tattva is undoubtedly a result of disterted wision.
Then it may be asked whether the Siva-lifgam is

S4 19 03
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what has been alluded to as Siénadevah in the Ra-
veda, [If it is really so, Siva-tattva cannot be sup-
ported by the Vedas.  If Sivais only another name
for the Brahman then also how can there be any
symbol for what is inactive and without form and
also ommnipresent,—for Him who is without a
second? Now, what is the significance of this Siva-
litigam? What is the nature of the Brahman
according to the Srutis? In answer it has been said,
—% FgM,—the Brahman is Lke the space—i.e.
Eternal. unending and even=subiler than space.
The instrinsic (inner and real) characteristics of the
Brahman are (5% womewi w1 Or wfeem= am)
‘Truth, Knowledge and Eternity or Existence, Con-
sciousness and Bliss, or by a negation of all things,
what remains finally, is the Brahman.* Excepting
Him nothing existed, nor exists nor will exist by
whatever name it might be known whether as Maya,
Tamas, Asat, Prakiti, Pradhina, Avyakta, Avys-
krta, Awvidya, Mala, Tuls, Tuchhya eic. etc. But
according to His szermamt He appears as the Lord of
creation, preservation and destruction and when it is
said that He is the cause of creation only, therefore,
all the duslistic doctrines as that of the Saikhya ete,
are thereby refuted.  For the purpose. of creation

four successive and different stages of the Brahman
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are assumed. In His pure, omniscient, eternal and
detached form He is known as the Psramaima
Parabrahman. When He desires to reveal Himself
in many and thus desires to create, He is the
Iwara. When He enters into and permeates the
subtle creation after bringing it forth from Himself,
He is known as the Hiranyagarbha or the Satratma.
When He becomes manifest as this visible world,
He becomes known as the Virat Vaiéwinama.
All this refers to the Brahman in His universal
and collective sense when it is assumed that He
alone exists as the only reality in all this wide
creation. He is also contemplated in another atiri-
bute as the Individual or the Jiva. Here also
four stages are assumed. When awake it is the
Universe, in dreams it is Taijasa. in deep and
profound slumber it is the Prajia and in the Yogic
trance it is the Turiya or the 4th stage of co-exis-
tence with or merging in the Brahman. These
Universal or individualistic stages have all names
and designations which always come from outside
and are bestowed by external agencies: as for
example, the titles of Sir or Doctor are conferred
by the State and the University respectively,
Under the external attributes of Maya, the Brahman
gets different nomenclatures as the liwara etc.
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and under the attribute of Avidya, His existence
as the Jiva is assumed.,

It has been discussed before when the Brahman
casts His eyes about and Iooks around, then creation
begins and when He closes His eyes and returns
to Himself then comes the pralaya or dissolution. In
sight there is creation. All the sense organs func-
tion only when we are awake and it is only then that
this world emerges into our consciousness and crea-
tion is then felt to be present. When these sense
organs cease to function then it is sleep or dissolu-
tion. Thereforeit is seen that there is a close
resemblance between the Universal and the indivi-
dual Soul. The fatastha attributes (Fewm=ewifa)
are those thal are tlemporary and flecting while the
Swariipa (&%) attribule or sign is that which is
permanent and eternal and which remains always
essentially the same. Take, for example, the New
Moon. The New Moon is the real Moon—the moon
in its Swartpa stage (G%1;). There is no diminution
ar change in the form of the Moon; the Full Moon
on the other hand, with its phases, is the Talastha
laksana of the Moon; because they are transient,
—waning and waxing at intervals. So they are
subject to attributes (9aifs), hence not complete in
themselves.  The Moon is illuminated with the solar
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Iigl'tt which comes from outside the Moon. In the
Full Moon the solar light is an external adjunct or
atiribute. Amongst those who practise devotional
worship, some worship Him as the Parabrahman,
some as the liwara, some as Hirapyagarbha and
some worship Him as  Virat. Therefore there is
a difference in the ceremonial worship of those who
warship Him in the name of Siva or Visnu accard-
ing to differences of the idea of godhead as personal
or impersonal (with attributes or without them).

Just as is there difference in the ceremonies of
worship, so also is there difference in the symbols
or distinguishing marks ( g7t71: ). Some people
worship Him through symbols suggesting a combi-
nation of the personal and the impersonal or of the
dual and the nondual principle. The following
dloka appears in Puranas in reference to the
symbol, the Linga,—that is contemplated as Siva
in Siva-worship,—

‘sl ey wfedt @ difea

wrEa: wSearT Ay g )

It means that the symbol or sign or mark for
Siva signifying the Brahman can verily be the
unending space overhead. In order to understand
what is meant by the passage that the Earth is His
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pedestal, it is necessary 1o know and realise the
description of the Eternal All-Pervading One as
noted in the Srutis, because no allusion can be
clearly appreciated without reference 16 the context.
In many places of the Srusi, the Virat Purusa
who pervades the entire universe and spreads
over the ‘three. worlds’ (3@ j—the earth,
the space and the Heaven,—is spoken of as having
the heavens as His head, the moon and the
sun as His eyes, the space as His body and the
earth as His feet (Rk. 10. 19. 14). If one
desires to offer flower-offerings to His feet or
reverentially prostrates before Him, what better or
more significant and appropriate symbal can there
be except the earth which is His pedestal or foot-
stool 2 And that is the reasun why in terms of the
earth the Siva-litga is generally made of clay,
stone or metal—all earthly. He is the eternal abode
wherein dwells the devas,—all the different lokas,—
Indraloka, Chandraloka, Viyuloka, Varunaloka,
Brahmaloka etc.,—all are located in His body
because there cannot be any space ouwside and
beyond the three worlds. Gauripatta symbolises
the bondage of Miya which makes the Avyakta
phase of the Brahman manifest to our physical
senses. So the foot of the Brahman or Linga is
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represented as being surrounded by Gauripatta.
All are in Him,—®m37q ¥R, [t ceasesto exist
after Pralaya. Virdtripa and therefore Namaripa,
subject to nomenclature, i.e., name and form and
therefore His wvisible symbol or mark, is what is
destructible. In reality He is beyond any limited
sign or mark and hence all-pervading. This is
the Virat or Personal Form of Siva. Hence the
space which symbolises His body is also reckoned
as Siva's body. The fecting clouds in the space
are the ormaments on His body. The fork-like
lightning flashes that spread their quivering tongues
over the sky are also His decorations. The
forked streaks are imagined as the swift and
quivering movements of a glittering snake. Hence
Siva is referred to as having glittering smakes as
the ornaments on His body. In the'Vedas the
term ‘Megha'—cloud—is & synonym for ‘Ahi’
which in curtent Sanskrit means a snake. The
“Megha or Ahi"* or cloud that fleets along the
body of Siva is described nowadays as Siva's
ornaments of snakes. Now we shall iy to
understand and realise what the Sive-fativam
stands for in the Rgveda. The 129th Sokta of
the 10th Mandala of the Rgveda has already been
discussed. There are two stalements in its 4th
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and 5th mantras, vis, “ETR T seTHaT
#AE @ wm geiEn wAr T Hafa'" and
m the 5th mantra **et s wafa TR 1
From these two statements have heen evolved
all the theories of creation and the principles of
dualism, variously nterpreted and  mentioned
as Prakrli-Putusa, Ksetra-Ksetrajia (the body and
the knower of the body), the father and mother of
the world ( “saa; fama)”", the brst originators of all
this. universe), Siva-Sakti (Pirvan and Mahefwara),
Miya and the Brahman, Sat and Asat, Tamas
and Prakata (the veil of ignorance and the emer-
gence of Light piercing this veil). In the 3rd
mantra it is stated thar the beginning of creation
started with  the contact of Tamas ar Mays, The
Znd mantra states that whes thete was no
Tamas at'the time of the Maha Pralsya, Sat
alone existed. The 4th mantra smtes that as
soon as there arose the Desire of Creation and
with it started the creation of the subtle elements,
the: Sat became linked or chained to Asat and thus
the Brahman came under the bondage af Mays.
The net that the Asat spreads and thereby enchains
the Sat, is Jike that of the deadly coils of a snake.
When a snake fastens its coils round any person the .
latter can hardly have any power of movement left
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in him and comes wholly under its hypnotic in-
fluence. Here the bondage of Maya is likened
unto the coils of the snake. It is, therefore, that
Siva Parabrahma is contemplaled as having His
personal decorations of encircling snakes. Or
just as a thing is covered with a mantle so i3 Sat
covered with Maya, Tamas or Asat and thisis
allegorically or symbolically expressed as the Siva
being girdled with the glittering Gawipattam
(Gauri's plate on which is placed the Lmga of
Siva).

The Bhagavata Puripa describes Virat Visnu
as @At IwrATE ArErTRar gugq— He holds
on His person His own multifariously active " Miya
as a garland of flowers™”. This garland of Howers
is not a floral wreath really but is a2 sort of noose
or ¢oil in which the Supreme Reality is enmeshed
through His own Maya and thus the unknowable
and indiscernible Being reveals Himsell through
the attributes of Maya as the Vit Vieou. In
the 5th mantra is stated that this outer crust or
covering is what people generally sce and perceive
but which shuts out from view the Sat thatis
within. Professor Wilson's translation is quoted
‘here —"‘The sell-supporting Principle beneath
and the Energy aloft’’. The great Sage Dadhichi
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beseeches, in mournful tones, for the uplifting of
this glittering veil of Maya in the w —

fevwmim aiaw s gu |
a9 ® YuEaTEy wawwia 229 |

'O Pasan, do thou wunveil this maze of
Miys so that secking for Truth | may gaze upon
Him—the True Reality—who has been hidden
under the mantle of ignorance.” He prays again,
O Paisan, O Prajapatya, verily would | look at
the form of your supreme Goodness, do thou
withdraw thy dazziing light that screens thee from
me; " (Y Wy wqg A3 7% W FAwAH A |
asEfa | The sun is the Eternal Spirit within but
it has two exterior layers—the Chromosphere or the
crust of incandescent red gas through which light
of the Photosphere or (he luminous envelope
round the Sun’s globe (ihe source of light) passes
out. People generally see these exlerior crusts
and contemplate it as the glorious Sun without
concentrating upon the concept of the resplendant
Being that resides therein. It is therefore that
the real truth-seeker Rsi prays for the drawing
aside of these two outer coverings so that he may
look at the Blissful Form Divine that is within,
The Rsi further says that he has realised that the
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Radiant Person that is in his body revealing the
senses and the world is the same as the resplendent
Purusa that illumines the Sun. aygETA gEE:
gisenfm,—'| am He, the Purusa, that is here
and there.”

The enveloping energy of Maya raises clouds
that conceal Truth ( Knowledge ) and her pro-
jecting energy generates the wonderful universe.
Just as in a bioscopic show one can sce the various
hgures and shows only when the light is putocut
and these cannot be seen when the lighis are on;,
similarly this riddle of the world as the projection
of Maya cannot be solved by only negative dis-
criminations but this phantasmagoric play willat ence
stop when one can leok beyond the thick screen
of the powerful Maya or Tamas. Those who
are real devotees of Siva direct their contempla-
tion on this aspect of Siva as the Lord of Destruc-
tion: Bliss—nay, the quintessence of Bliss—is 1o
be felt only in perfect oblivion of all externals,
and in the withdrawal, and hence the effacement
of all outside stimuli of the sense-world.  This we
realise and enjoy everyday in deep slumber when
the world ceases 1o exist for us, ; yet in our Maya
and in infatuation we fail to pay any heed to it and
thus cannol grasp its true significance. Thisis
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also described in the Sastras as the daily disselution,
This ‘Laya’ (#a) or daily dissolution is deep
sleep. One becomes restless on account of the
loss of good sleep for two consecutive nights. A
patient, suffering from an excruciating pain, leels
relieved when he falls asleep ; then he forgets all
sensations of pain. At that time with the sloppage
of all functions of the senses, there is a correspond-
ing cessation of the idea of the existence of all
the world. The world then ceases to exist for him.
The memory of all the dear ones who are around
us—sons and daughters, wife and husband, father
and mother—is completely obliterated and even
the pangs of the loss of a son or hushand cr of
the loss of property or prestige are not percieved.
One even forgets the sense of existence of one’s
own body which is loved beyond every thing else.
On account of this complete cessstion of all ideas
of sotrow, pain or bereavements, a man exclaims,
when awake, that he had a very reposcful sleep.
lfthisisa state of great repose, then, what
i8 the state of a lesser degree of pleasure?  Every-
body knows that dreams are unreal and there
might be painfal dreams also. Therefore the
joys lhntw[nlmmnwakmg hours must indeed
be petty.  Because when we are awake, memories
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of past sorrows always haunt us and even the enjoy-
ment of the senses for which we strive cannot be had
without toil and pain. As the joys of our waking
hours are tinged with pain, they are not perlect.
The blissful happiness felt in Samadhi is thousand-
fold mote intense than the joys felt in sound
sleep. The world also ceases to exist at  that ime.
A poet of the west has said—

**Society, friendship and love,

Divinely bestowed upon man'’,

This is pessible only in waking hours. In sleep
there cannot be any idea of society, friendship and
love. At that time a man is lelt entirely to himself
—quite alone, (wwgisa g%u:), and this detachment
from the test of the world is the cause of his great
happiness. In our warking hours in the midst of
soctety, friendship and love, our pleasures are
naturally imperfect and mizxed. The supreme
bliss felt in Dhysna Samidhi is also realised in
aloofness. and non-attachment.  The supreme
bliss of aloolness in Laya ( #7 ) is indicated in the
Siva-concept. That is why the term Siva is expres-
sive of felicty and bliss. So there is a very great
pleasure in Laya or dissolution.

The texm **Siina-devah * which is found in the
Vedas, means those who are too much addicted
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to the alluring pleasures of the sex. It has also
been so described by the sages and scholars like
Yaska, Sayana and others. If it is contenided that
statements and expositions, handed by Gurus to
their disciples from generation to generation, are not
acceptable but only the explanations suggested by
the whims of an individual must be accepted, then
of course it is a different thing altogether, The
term Siina-devah is not applicable to the devas of
the nan-Aryans nor to the devas of any other people.
The term ‘deva’ has been found to be applied
even to Vrira, enemy of the devas. Rk |. 32, 12
¥@wq 23 U=, Indra alone slays many devas. On
the other hand, the term *Asura’ has been applied
m many places to Indra and the other devas. There
i Do reason lo accept a ' devats® as the object
of reverence merely because the term *devah’ is
suffixed to the term “Siéna' forming the compound
word Siina-devah, specially as in both the instances
the term. (forEan) Sidna-devsh, has been usedin the
plural number. If any particolar * devata ' had
been meant, then surely, the singular number
would have been used just as the god Rudra is
Rudra-deva. Similarly the individual deva,—Sifna
—would have taken the singular form, as ‘firrSa’.
People think and contemplate upon the devas.
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So those persons who devote themselves entirely
to the cogitations about the pleasures of the sex
have been contemptuously termed Sifnadecah. The
holy Sastras enjoin Brahmacharyya—self-abstinence.
It is extremely difficult 10 regulate and conwel the
sense functions, more so the propensities of the sex.
Hence to sublimate one's sex-impulses has been
accepted as the foremost requisite of self-abstinence

{m&q]- Brahmacharyya has wonderful ment
according to the Srutis. 79 7 994 awEia awaa-
wAfa=fm. . ww aq aw fq wrewa awedng &g
g e % WIS AWEsey Aq = 3. S8,
<igip. It is for this reason that those who are
fallen from the vow of sex-purity and are victims
of sexual excesses, have been contemptuously
given the opprobrious epithet of ' Sisna-devah .
That eminent Vedic Scholar of Britain, Dr.
Keith, has written in his introduction to the
pamphlet on the Aitareya Brahmana that the terms
Siva, l4ana, Mahadeva, etc., do not occur in  the
Rgveda or the Satarudri, and therefore these musi
have been of later origin.  This, however, is wrong
because the term léina occurs n Rk 2. 33.9,
the term Mahiadeva is found in Rk 2. 1.6 and
the term Sivain 10.92. 9. In all these cases
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these lﬂmsareuaedaasylwnymsmdﬂwynﬁmn
mean ‘Rudra’. These three terms are found in
the oldest Ajtareya Brihmana and also in the
‘Satarudri’. As a result of correspandences on
the subject, Dr. Keith was forced to confess his
eror. He simply quoted from the lectures of
Mr. Macdonell. From what has been said 0
may be accepted that there is no particular reason
to accept “Siva " as a gift from the non-Aryans.
Moreover, it must be remembered that whatever
might be the current and popular form of the
Lifga on account of the handiwork of artists,
those ancient Siva-lingas which are famous through-
out the ages, e.g., the famous Twelve Lingas
of Eternal Light, [ W‘Iﬁ‘lﬁ‘r‘rrﬂ }——urt mere uym':uh'
and not mounted on Gauripattas nor are they in
popular linga forms. Ina holy shrine in Kashmir,
a block of ice is known as Amaranith-Siva. The
famous Siva-liags known as Kedir-nath in the
Himalayas is only a piece of shapeless stone.  Such
also is Kedir-nath of Benares. The Dakseswara
Siva of Hardwar, Kankhal, is also not in any litga
form. The Tryambakeswara Siva on the banks of
the Godaveri or the Gomati is only in the form of
a small chasm or hole like Vaidyanath of
Deoghar. In the Gokarnanith temple near
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Naimisa, the Mirkandeya and the Jambukeiwara
Siva in Puri are also only fragments of stone ina
hole representing Hiranvagarbha. The Mahakala
of the Pralaya is without form (¥%9%) and without
any change | W= ). He is the dispeller of all illu-
sions (wgsigaas ), is full of repose ( T ) the
source of all goodness. ( fir® ) and one without a
second ( w¥A® ). ltis quite ftting that the Lord
of dissolution { & ) should be seen in Dhyana
after one has stopped the functions of all senses.
That can only be achieved through reverence,
devotion, meditation and Yoga:—

“emfmamanea e

& =TT A GHAT GAq @rie s weaaaag 1

—&. 8.
Om Tat Sat, Om

X1l. THE TRUE SIGNIFICANCE OF THE
CONCEPT OF KALIKA

It is very difficult to have a clear conception
of the idea of the Supreme Being as the All-
pervading Light Transcendental, Formless and
Impersonal Absolute, Therefore, people worship
the Personal God—the Huranyagarbha—as the

“aF 12990 10
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creator, preserver and the destroyer in popular
forms of worship. Just as an orange is taken to
illustrate the shape of the earth, similarly Fire
on earth is conceived as the symbol for the
Personal God—the Hiranyegarbha, Enveloped
in smoke (Maya), vet lusirous and radiant (Light
Divine) with the attnibules of creation, protec-
tion and destruction, the image of Ksliki is only
the outward expression of this idea in stone
or earth. Kailiis the flame or tongue of fre
cloaked in smoke. It is the first of the seven
spital flames of fire, VVide Mundaka 1. 2. 4.
“Aefmaa 23y Fwmian Brhad Aranyaka 1.4. 15.
and “8ur waw if7 dg=” Brhad Aranyaka 1.4.11.
Fire is the Brahman among the devas and
therefore itis the source of their energy. Ac-
tion cloaked in and arising oul of Tamas is the
Yoni of the devas. Fire ina shroud or pall of
smoke is its symbol. On account of the predomi-
nance of its Tama and because it is contemplated
as a Yoni, this symbol iz given a feminine
form. “E Wt & gwmw @ FOR IA aF FARL
®.8131 ‘Thou et female and male ; thou
art a bachelor and a maid art thou! In the
Puranas it is stated that the Parama Purusa, Krsoa,
mﬁddm fﬂ'lmlt fm‘m DfKEI!th:m
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of Ayana Ghosa ; and so in the symbol of Kili the
marks of creation, preservation and destruction are
found to exist together. It is the Purusa who
creates, preserves and then destroys. ‘e Wi A
‘mewtafa wem gurEta’ | (Chhandogya 3. 14
Sandilya Vidys).

“oordfi AT wRTF AT A | 3 ST St |
7 v s Enfm agas | AT SRt ¢ g |

‘FWEe g4 7. 9. 1 9. 2§A |

‘v W Aeed wrew weiay 9 0 AT, $RINE |

Just as under the cover of Maya, i.e., i the
presence of Subhadra the pure, enlightened and
free Purusa Balarama becomes dark Jagannith
or Kmna, the ordainer of creation, preservation
and destruction, similarly the symbolism of Kali
also stands for the same triune idea.

“Ba &1 7 gETAY 7 99 AGE |

7% TepCITATEH A9 0 | geEd 17 W.4.ee.
He is neither male nor female nor even without
sex. According to this Sruti, it is not blameworthy
to contemplate the Divine in the feminine form.

In the | 1th mantra of the Znd Mandala of the

Rgveda, Agni himself has been called by the
name of female deities, e.g., 114, Bharati, Saraswati,
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etc., and also as the true spirit of all the devas.
This is fusther clearly expressed in the words of the
Sruti, .g,, THT: YWTHS G QHERE | From the
self-sufficient and omnipotent Purusa, (W%: 3% §m
H&lﬁ'ﬂ'ﬂlﬂ pure, conscious, free, at the contact
of Maya grows the Iiwara (FSEsl—with full
powers of creation, preservation and ldestruction. It
18 He who has been described in the Znd mantra of
the Nasadiya Sukta (@T821a) of the Raveda as the
** Tamas-covered First-barn™ and also in the 4th
manira as W97 WIF WA G—meaning  the
Self-supporting Principle beneath and Energy aloft.
Kapila, the founder of the Sankhya Philosophy,
describes it as Praketi—the cause of creation, preser-
vation and desiruction, Purusa is merely the
experiencer of enjoyer.

FEARHUFGE 7 IHiAAEE |
e R WIS Fgewa @Tar 13133)
In contact with Purusa the inert Principle of
Nature, Prakrti becomes active. In the sym-
balism of a male, Yams, the god of death, is
described as having-a ‘mahisa’ ( buffale )—to carry
him ; while in the female symbolism, Durga is
regarded as the slayer of mahisa. The true signi
ficance of the symbolism of the slaughter of makisa
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(Durga is called Mahisamardini) is the saving of
Jivatma with its ten sense organs from the clutches
of death symbolised as mahija. Some consider
that the ten arms of Durgé are mere symbols
of the innumerable arms of the Eternal One
(fesAtaTy:) whose head and feet and arms and
eyes etc. spread over the entire universe. The
entire universe covers His face, His arms prolect
the entire universe, Purusa-Simha, the Lion
among men is the Superman or the Supreme
Purusa. That Purusa-Simha is the carrier and
the final refuge : He is the devourer of Asuri
Maya, the Lion of the Vedinta, the Parama Purusa,
who is to be known and realised. He is the Haima-
vatt with the golden hue or the Hiranyagarbla.
The text, ‘fermad araw gaanfafed 799 of the
lia Upanisad, refers to Him and He Himself
is the Purusa who is the staying Spirit in the core
of the colourful radiations referred to there.
She who is described in the Chandi as saying
what second can there be beside Myself when she
withdrew and merged the Asta Saktis into her own
bosom after slaying Nisumbha, is no other than
the Hiranyagarbha. The ten amrms which stand
for the ten senses are also illusory, belonging to
Miya, that has to be offered as oblations in
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Jiana Yajiia. In other words these illusions are to
be dispelled by the acquisition of true knowledge.
With the destruction of form, the spirit becomes
formless. With the senses only the form (the
physical body) is perceived. wremwi feamata amm
SUFSAT, It is only for the help and benefit
of the devotees that the Form of the Brahman, the
Formless, is imagined. The direction as to the
slaughter of animals in the Worship of such
Brahman-personified Devi is presumably derived
from the mantras of the Javali Upanisad ;—quafa-
TEFTfEE: Saret g @ w3 W, The true animal is
that wordly creature bestially intoxicated with pride
as the possessor of animals, By sacrificing this
bestial nature and closing the existence ag Jiva, the
worshipper has to establish himeself in the spirit of
the Brahman. He then declares,

"W ZA s adaTy W S
sfeEmRwals frmgm: saEem ( feoarar

—'l am the Deva and none elss. Verily | am the
Brahman, not susceptible to any sorrow. | am of
the nature of Sut-Chit-Anenda and of the nature
of the eternally free.’

When the above mantra is whispered into the
cars of such an animalised person, he may some
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day discard his bestiality and bécoming pure,
‘might be restored to his own true divine nature.
This is true animal-sacrifice.

The saying, 7@ aw ze1 goww 4 fad,
— when once the Vimana in His chariot is
truly observed, therecannot be any more rehirths,
is' only a reflection of the essence of the sayings of
the Sruti, e. g., Wrwm g4 fafg Wi @R @
3. $1313— ‘consider thy goul as the rider and thy
body as its chariot’ 3 nfy fafzansfa waRfa, 8. <
—*by knowing him the chasm of death is crossed.”
Nowadays however, people think they achieve
their goal by sumply pulling the ropes of & wooden
chariot. In course of time-changes the conceptions
of different periods take different directions. In
the case of animal sacifice also, there has come
about such a change.

There is a popular song in Bengali which
means —Verily | say Sakliptijd is not sosoft a job ;if
it wete 80 easy, surely the children of Bharatavarsa
would not have become so faint-hearted as we
find them even after centuries of Sakti worship.
The creatures of the jungle are as much the
offsprings of the Mother as human beings and
s0 a Mother does not and cannol telish these
slaughters of innocent animals. If you really desire
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to offer sacrifice, get rid of your own selfish nature
and immolate your hankering for worldly gains.

B T FHEIvi s st |
TR VWA A ATQOATIT ¢ B, T, |

"Mind alone is the cause of bondage of freedom of
men.  When it is chained to worldly desires the
man is in bondage ; when he liberates himeelf from
the shackles of these desires, he becomes free.” The
mind filled with worldly cravings and desires as
suggested here is the outcome of an egregious
cgoism. In the complete effacement of the
egoistic impulses lies rue immolation out of which
may epring up real enfranchisement of the Jiva.
This is allegorically represented by the form of
"*Chhs " of the Tantras. The instruction
i8 to cut off the head of Ahadkara (egoism) after
sublimating all desires {or wordly enjoyments. In
the Gita 2.71 and 18.53.—

"fmnma:miqsﬁnhﬁmgmu
ﬁﬁﬁtﬁmmnwﬂhnmﬁn
WEET 79 29 a0 AN ofigey
fﬂ'ﬂ!“ﬂ:ﬂ?ﬁ?m&ammﬁ”l

A person who discarding all passions proceeds
i life without any desire, without any attach-
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ment and without any sense of self, gets toa
state of profound peace. By shaking off
egoism, sensé of one’s own bodily strength, boast-
fulness, passions. anger and desire of getting
gifts from others, one becomes calm and gets rid
of all attachments and becomes like unto the
Brahma Himself." Control of these bestial or
animal passions is the true immolation of animal
spirit. Under the influence of Rajas, men who,
like ferocious carnivorous tigers, are covetous of
animal fAlesh have introduced the custom of slaught-
ering of innocent animals in sacrifice.

Many pecple think that there is a hladini okt
(the Spirit of Bliss) quite dislinct and separate
from the Divine Mother—the Adyatakti (the
Spirit of Primeval Energy), which is at once the
creator, preserver and destroyer of all. But even
in the 12th chapter of the st part of the standard
and authoritative scriptural Book, Narada-Pancha-
ritra is found the following :—

7= Fufs vers UF F=Ed 34 |
RETASIE AH0E qTROTINA AT I 4y
awifawrs ware famfs ow e )
TEm gy gRnmEseal |4
Thus said Parvati—*'l am Riadha residing in
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your heart in the Rasa of the forests of Vrindivana.
I am the Mahs-Laksmi in Vaikuptha engaged in
worshipful caress of Visnu's feet. | am also the
mother of Mahavisnu from whom has sprung the
universe. | am the origin of all, the Adyasakti
as well as the spirit of all power and potentiality,"”
From this it appears that there is no difference
between Sri-Radha and the Devi Chandika, She
is adored in the Chandiin the words wTey ar®
T arrata TR § ‘O Gauri, O Narayani, O
Mother Tryambaka; | take refuge in Thee—] bow
unto Thee." By virtue of worshipping Her m
the name of Katyayani, the Vraja Gopis were able
to win the Parama-Purusa $ri Krsna,

Xil. THE DEVOTIONAL PRACTICES
OF MODERN TIMES

From the time of the close of the Buddhist
petiod and the re-establishment of the eternal
Vedic religion, the custom of the worship of uni-
hed pairs like Sua-Rim, Ridha-Krsna etc. has
been introduced to signify the oneness and unifica-
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tion of the Paramatma and the Jivatma in conse-
quence of the predominance of Vedintic docirines
in the country. All the doctrines which nowa-
days prevail in Aryan Hindusthan, are based and
founded on the three ‘Prasthanas’ ( wer=aas: ).
The Upanisads belong to the goup of Swuti
Prasthana, the Gita and Manu-Samhita 1o Smgti
Prasthana while the two Mimamas are Nyiya
Prasthana. Now people in general follow either the
Vaismava Achiryas like Ramanuja, Nimbarka,
Ballabha, Madhava and others or some of the Saiva
Acharyas. It is on the elimination of Mays and
her influence by self-purification that Jiva attaing
complete identification and sbsorption with the
Divine and therefore there is the necessity for the
purification of thought and chasteniiig of the soul
through devotional practices. This is made very
clear in the Purapas like the Bhagavata and in
devotional books like the Rimiyana of Tulsidas,
It is quite ressonable and it to go into a little dis-
cussion as to why the two nsmes—Réma and
Kmoa—have been used. Only a little reasoning
would convince that in cestion there is bondage
and in destruction les complete emancipation.
When the Jivabhiva is withdrawn from what is
expressed in the lwo mantras —FTREET WAET-
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aifs weel @ wwd gz wA ¥HwETE’ and
inthe Pralaya—"‘wrteand swar #2s Asmerrane
fagwi®" as stated in the 129%h Sikta of the 10th
Mandala of the Rgveda, the Jiva is at once emanci-
pated. Jivatva or Jivabhiba amounts to creation.
The supreme beatitude that is attained in Laya or
dissolution is always felt to some extent in pto-
found sleep or deep meditation (Samadhi). The
word Rama in the Rgveda means night. Rk
10.111.7 =fwm sif5a A, Here Rama means
dark colour meaning the Sun hidden by dark
clouds (Tamas) beneath, and aloft the bundles of
sun-beams radiating in all directions. Rks 3.31.4
and 3.33.7, express the idea that supreme energy,
named the Sun, pierces through datk Tamas
¢tc, When people fall profoundly asleep in
the night after enjoying the company of the
Rama they experience a deep contentment and
therefore Rama stands for the night. In un-
disturbed sleep there is a very great pleasure
because at that time the ideas of the body,
house, wealth, people, sickness or bereavement,
all are in complete cblivion. Even the world
ceases to exist and there is a temporary Laya or
stage of dissolution. On account of the lack of
any sense of want, all feelings of sorrow and regret
.
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are at an end, and so a state of perfect and great
happiness is attained in deep, undisturbed slumber.
Because there must be a sense of want of some
sort or other in our waking hours, the happiness
felt then isnot complete and hence limited. w77 %-
wf@ s#im g@n Inabundance there is happiness—
not in privation and so it has been said that perfect
happiness is in Laya ; and the very great happiness
felt in deep sleep has to be experienced and tested
alone by one’s own self because in sleep the ties of
society, family, relatives etc. are all cleanly forgot-
ten. The visible phantasmagaria of creation with
their stimulating causes,—the sense functions,—are
then completely withdrawn and are in detached
condifion in complete abandenment of all the objects
of worldly desires. THH URAGHTAG.

He is the Atmarima ; one from whom the ideal
of complete detachment and sacrifice; of the aban-
‘donment of an'extensive kingdom or of the abandon-
ment of a devoted brother or even of the giving up
of cne’s own body which Is dearer than everything
else, is attained and learnt. wWad ¥fa W—Rima
is he who gives absolute happiness. The
conception of Rama is thus only the symbolical
worship of this Atmarama, self-beatification that
is attainable through sacrifice (@mr). The
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Datarathi Rama i the sun—the course of
whose shining chariot i unobstructed over
the ten directions (=zw f2m: ), Even this unch-
structable Sun is invisible for six months to the
people of the Polar regions of Sumnery. The bright
Sun that cheers Rama becomes Krna (dark) as
it s shrouded in dismal darkness for sitx months.
The ancient Rsis inconsolably yearned to have a
view of the warmth-giving Sun and wholly gave
themselves up in eager contemplation of the Sun.
In Rk 6.9.7 we find all the devas in fear, they were
prostrating  themselves before the Tama or Vira-
shrouded Sun. Indra alter being invigerated with
the drinking of the Soma juice at the end of a
nocturnal sacrificial ceremony, engaged himself in
combat with Vitra by whom the Sun had been con-
cealed. After killing Vrira he released the Sun from
Tama or darkness, 2o that the Sun could illumine
the world again with his glorious rays. To the
people of Sumeru the invisible (wz®n) Sun which is
over the opposite region of Kumeru is ittingly the
object of expectant concentration as the *Dark Sun *.
In Rk. 1.46.10 the subject of meditation is the
thought as to how long after the end of that
prolonged darkness (might) would emerge the
cheerful Sun in all his glory as well as the thought
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whether atall that resplendent Sun would ever be
vigible. When the Sun is seen over the region of
the South Pole, in the North Pole there is this: pro-
longed, seemingly unending night. The dark night
is typical of Laya (@@®@™# ). [nLoyathere is per-
fect contentment and happiness. Therelore He
who alone still exists amidst universal Laya is
the dark-hued Krsna, the Paramatma, the Universal
Soul, that which fnally remains after a process of
negative elimination. It is for this reason that in
the Mahabharata bas been mmcl-—“a"mfmﬁ:
W= wy fasfaares: | ALw of AW @W
smfagma’ 01 It is this Krma who is the
the Visudeva. To say that He is Vasudeva
kecause he is the son of Viasudeva, is to accept a
yery narrow, superficial and sectarian interpretation.
syeaR =fA ang;, i. . Visu is He in whose limitless
body rests the entite creation of the devas, the
Yaksas, Kinnaras, the human species and the lowez
animals with all other created things or He is the
Vasu [ =1g) who resides in all the entme creation
extending from a mere tiny tuft of grass to the
Virat Brahman. This Vasu is the Visudeva, the
shining and resplendent One—resplendent and
bright Being entirely free from Tamas. He is Visnu,
the Parama Purusa—the Supreme Being. THAFA
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=y gwa—'He is the Purusa who fills every-
thing and by whom everything is filled ; or g3} &
xfa gem—He is called the Purusa who resides
inall. The term Visou also has the same mean-
ing. fadfy =natfa sfa—extending over all or all-
pervading ; or fam wdW&—He who permestes or
penetrates into all things is the Vispu. Possibly
because these two names, Rama and Krspa, are
found in the Yogavasistha and the Gits, that they
have got such an extensive use. The ‘Dark Sun'
(the object of contemplation) of the Vedas is
worshipped sometimes as Rima and sometimes as
Kssoa in later forms of worship.

As both Rama and Krma are reported as
caming from the Ksatriva race there is no question
here of the predominance of the Ksatrivas in this
matter. Or just as the statements that the terms,
Siva, Rudm etc. are non-Vedic or were later
nterpolated into the Vedas, are merely the outcome
of the fancy of the unwite, so also might have
been the use with the theary that the origin and
connection of the words Rama and Krma had
something to do with the predominance of the
Ksatriyas,

The Bhagavata Purana—Chapter |1, Book 12.
in describing the various decorations of the Lord
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(Krsna) has said that the Venamala. the floral
garland is only an entanglement in Maya. His
seat, the snake Ananta, stands for the entire
Nature (Prakrti) as a pedestal. The Yoga and
the Sankhya scriptures are represented as His
ear-rings, AFUFWHH. His yellow robes are but the
Vedas— Rk, Sama and Yajus. The principle of
the liquid (water) is His couch, His fashing
discus, Sudarian, is the principle of energy.
The lotus in His hand stands for the principle of
ecstalic calm. The principle of speed and action
i represented by the mace. His headgear of
peacock feathers is only the highest state of bliss.
The Kaustubha necklace is cnly His own divine
halo and His all pervading radiance is His charac-
teristic insignia, M15%%#. From this can be realised
the ruth ol the Text, TeFHE ﬁﬂﬂﬁﬂ ag
GusmmAr, ' the form of the Viriia Vispu has thus
been conceived for the benefit of the worshippers,

wfmza) fematat wfe 231 watfasi|
wfam Emavmt wifmt s=6 sfc

““Fire is the deva of the twice-born; his own
mnermost-heart or soul is the deva of the Yogt
‘and the wise ; only the ignorant worship an
image; to the sage, the great God is all-pervading.”’

. I Fr-T. ¢ .1



XIl. ANCIENT AND MODERN THEORIES
ABOUT THE KNOWLEDGE OF THE
SUPREME SPIRIT OR THE ATMAN

The supreme achievement of the Vedic Culture
was in the establishment of the Doctrine of Non-
Dualism, in the ascertainment of the true nature
of the Veda-Purusa. It has been said befare—
He is verily 1o be called the Purusa, by whom
everything becomes full and complete, or He who
resides in all bodies 15 Purusa. Many people
cannot find any interest in these truths and therefore
cannot concentrate their mind on them. Some
among them even think that they are mere myths
like grandmother’s tales and are mere child's
play in comparison with the Twentieth Century
Philosophy. They assert, ** Put away your Vedas
—if these had been good for anything, would the
country have been in such a wretched condition?"’

Such is the gist of their complaints. To
establish the fact that such complaints are merely
wanton or thoughtless talks or the result of dull-
ness of intellect, it is necessary to see whether
thexre is any agreement and similarity of ideas in

modern philosophy with those in the philosophy
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of the Vedas,—the Vaidik Dariana. What is
called by the name of 'Darfana’ in this country is
given the name Philosophy in the Western world.
Metaphysics, Theolegy, Ethics, Ontology, Psycho-
logy, Epistemology, Critique, Logic and Aesthetics
are all included in the term Philosophy. In
Sanskrit the term * Darfana ' means seemg with the
‘eyes’ of true perception, f.e., clearly discerning
between the real and the unreal with one's own
eyes as it were. According to Plato, philosophers
are those who are able to grasp the eternal and
the immutable. [f philosophers are those who
have knowledge, then surely true knowledge must
consist in knowing the One Eternal and the only
True Reality.

Everything else is non-knowledge, Ajfan.
In the Western countries, 1t has been considered
more useful and beneficial to forget Plato’s Philo-
sophy owing lo an excess of devotion to the
practice of the physical sciences. Therefore when
Comte and Kant declared that only the Pure All-
knowing Spirit is Real—all others are unreal, the
Western world stared in amazement, thinking ths
to be the opening of an entirely new world of
ideas, Plato was a Greek. The Greeks were the
cultural preceptors of the Romans. Hence the
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onginal source or fountain of European thought is
to be found in the culture of the Greeks.
The Greeks derived much of their civilization
from the Egyptians, the Babylonians, and other
peoples of the East. That the people of ancient
Egypt, Babylon and Crete had cultural contacts
and intercourse with the Aryans of ancient India
has been established as an historical fact. That the
Indian Aryans used to go cutside India is described
in the mantra about the crossing of the seas
by Yayiti's sons, Yadu and Tarvaiu (Rg Veda,
6.20.12), and their return in maniras (Rg Veda.
1.36.18 and 6.45.1). In Rk Mantra 4.27.4 is
described the expedition of Tugra's son, Bhujyu,
to the Indravana country for the conguest of
the islanda in those seas. Rk |. 56. 2 describes
merchant vessels spreading over the seas for the
purpose of commercial enterprise. Rk 1.25.7
speaks of merchants sailing cut towards the seas
desirous of wealth. The knowledge of marine charts
for the passage of boats across the seas is referred
toin Rk 1.25.7 and the existence of big veasels in
the docks and harbours on the sea-side is noted in
Rk 1.46.8. From all these passages it can be in-
ferted that sea-voyages and intercourse with foreign-
ers across the high seas were commonin these days.
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In later times Darius, King of Persia, extended
his emipire even over a part of India and it is
evident that in this way there were opportunities
for exchange of ideas between India and the
Western countries. After this, Alexander the
Creat invaded India and established fresh contact .
between India and the West. Aristotle, his con-
tempaorary, was the disciple of Plate, and getting
some inkling of the Aryan culture, wrote a bock on
philosophy quite distinct from the philosophical
ideas of Plato. In the Holy Bible too. it is stated
that the meeting between Jesus and the Eastern
sages took place at his own house. It demonsirates
that the Eastern sages [requented Palestine.
Historians are of opinion that the Aryans had
trading settlements in Ethiopia and on the banks
of the Nile. Some say that the Kassites mentioned
in the Bible, were the descendants of Sri Rim-
chandra’s son Kufa who founded Kuiastan.  When
Jesus was living as a refugee in Egypt be got some
idea of Indian civilization. He then went (o
Kashmir and, learning the holy lore of ancient
Eryam. came back to preach religion in his home-
lands. The Bible also asserts that God only is
real and the world is unreal. Just as Europe
ignored and kept in oblivion the philosophy of Plato



406 VEDIC CULTURE

and Anstotle, similarly she accepted Christianity
omitting those portions of the Bible. If the Christi-
ans of the West had really accepted the doctrine
of non-violence of Christ, would there have been
such unfruitful results of all the attempts at dis-
armament? Though the greed of power and wealth
16 contrary to the religion of Christ, yet people are
keeping up a show of religiousness by masking the
burning greed of gold with Christ's holy teachings
of renunciation. The words of Auguste Comte
which made Europe stare in amazement are quoted
here: ** The improvement of the social organism
can only be effected by a moral development and
never by any changes in the mere political mecha-
nism, or by any violence in the way of an ariificial
redistribution of wealth. The aim, both in public
and private life, is to secure, to the utmost possible
extent, the victory of the social feeling over self-love
or of Altruism over Egoism. The business of the
new system will be to bring back the Intellect into a
condition not of slavery, but of willing ministty to
the Feeling. This is 1o be effected by religion.
The characteristic basis of religion is the existence
of a power without us, so superior to curselves as
lo command the complete submission of our whole
fife. This basis s to be found in the positive



THEORIES ABOUT THE ATMAN 407

stage, in humanity, past, present and to come,
conceived as the Great Being. Although this Great
Being evidently exceeds the utmost strength of any,
even of any collective, human force, its necessary
comstitution and its peculiar function endow it with
the truest sympathy towards all its servants.”

The complete effacement of Egoism is in abso-
lute self-surrender to Great God. This feeling of
altruism or the idea of looking upon all created
beings with an eye of omeness, arising out of the
knowledge that the same self or soul resides every-
where is cleatly explicit in various statements in the
Gits, eg., WUz w=a ¥H TA@ Asma—0
Arjuna, he who looks upon all with an equal eye
like his own self is a Yogr.' Wwe W SWA—
‘Perception of oneness or identity of interests 18
called Yoga'; wagfafafuemi—'He is to be distin-
guished, who looks upon all with an eye of equal-
ity." FEurope hasnot accepted even the theories of
Auguste Comte, otherwise why should God be a
taboo in the Soviet lands of Stalin? Comte's advice
to abandon attempts at srtificial redistribution of
wealth and introduction of changes in mere political
mechanism, has also not been accepted. Hitlerism
also is built on changes in mere political mechanism.
There is not the slightest trace of any dependence
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and reliance on God. The terrible unrest and
turmoil now stalk over Europe because Comie's
views were not accepted there. Because these
views were not accepted, some people have
desisively spoken of them in such expressions as
* Comt-ism is Catholicism minus Christianity * or
* Cathelicism plus science’.

Kant says :—

““The essence of cognition or knowledge is a
synthetic act, an act of combining in thought the
detached elements of experience. In the tran-
scendental considerations of knowledge, or the
analysis of the conditions under which cognition
is possible, the fundamental condition is given in
the synthetical unity of consciousness. The
primitive fact under which might be gathered the
special conditions of that synthesis which we call
cognition, was this unity,”" Some say that thia
theory is not very clear,

But by Kant there was no altempt made to
show that the said special conditions were necessary
from the very nature of consciousness and found
n a manner which might be called empirical,
Moreover, while Kant in a quite similar manner
pointed out that intention had special conditions,
space and time, he did not show any link or
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connection between these and the primitive condi-
tions of pure cognition.

According to this view, One Supreme Con-
sciousness or Knowledge is the revealer of this
illusory imagery in different lands and at different
limes. Fichte has made this view lucid by making
it more clear.

The Arabs came in contact with Indian Philo-
sophy in the 7th and 8th centuries A.D. and after
assimilating it, spread their ideas in Europe later :
‘a large number of European scholars, missionaries
and travellers began to come to India from the
16th and 17th centuries A.D. and exhaustively
discussed various points of Indian philosophical
systems. At that time were formulated all these
theories by assimilating the Prakitivada of the
Sankhya School and the Mayivada of the Vedanta.
All those savants were more of less contempora-
necus with the French Revolution,—Comte 1798

1857, Kant 1724-1808, Fichte 1762-1814. The
French Revolution was statted in 1789 A.D.
Fichte's views may be summarised as follows =—

** The primitive condition of all intelligence is
that the ego shall posit, afirm, or be aware of
itself. The ego is the ego, such is the first pure
act of conscious intelligence that by which alone
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consciousness can come to be what it is. [t is
what Fitche called a Deed-act; we cannot be
aware of the process until the ego has affirmed it
itself, but we are aware of the result and can see
the necessity of the act by which it is brought
about; the ego that then posits itself is real, What
the ego posits is real. But in consciousness there
is equally given a primitive act of op-positing or
contra-positing, formally distinct from the act of
position but materially determined, in so far as
what is op-posited must be the negative of that .
which was posited. The world, as we know it

is opposed in consciousness to the ego. The
ego 18 mnot the non-ego. How this act of op-
positing is possible and necessary, only becomes
clear in practical philosophy, and even there
the inherent difficully leads to a higher view.
But thirdly we have now an absoclute antithesis
to our original thesis. Only the ego isreal, but
the non-ego i posited in the ego. The contradic-
tion is solved in & higher synthesis, which takes
up into itself the two opposites. The ego and
non-ego  limit one another, or determine one
another, and, as limitation is & negative of part of
a divisihle quantum, in this third act, the divisible
non-ego. Now in the synthesis of the third act
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two principles may be distinguished : (1) the
non-£go determines the €go ; (2} the ego deter-
mines the non-ego. As determined, the ego 18
theoretical : as determining, it is practical ; ultimate-
ly the op-posed principles must he united by show-
ing how the ego is both determining and deter-
mined. It is mot possible to trace hete the deduc-
tion, the processes (productive imagination, inten-
tion, sensation, understanding, judgment, reason)
by which the quite indefinite non-ega COMES to
assume the appearance of defmnite cbjects in the
forms of time and space.

*+ All this evolution is the necessary consequence
of the determination of the ego by the non-ego.
But it is clear that the non-ego cannot really deter-
mine the ego. Thereis no reality beyond the ego
itself.

“* The contradiction ean only be suppressed if
the ego itsell opposes lo -tsell the non-ego, places
it ag an Anstons or plane on which it is reflected.
Now this op-positing of the Anstons is the
necessary condition of the prattical act, of the will.
If the ego be a striving power, then of necessity
a limit must be set by which its striving is mani-
fest. But how can the ‘nfinitely active ego posit
a Timit 10 ils own activity? Here we come to the
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crux of Fichtean system, which is enly partly
cleared up in the Rechtslehra and "Sinthenlehra,
If the ego be pure activity, free activity, it can
only become aware of itself by positing some limit.
We cannot possibly have any cognition of how
such an act is possible. But as it is a free act,
the ego cannot be aware of its own freedom, other-
wise it is determined by other free-egos. So in
Rechtslehra and Sinthenlehra the multiphcity of
ego is deduced, and with the deduction the fist
form of Wissenchaftslehra appears to end. But
in fact deeper questions remain. We have spoken
of the ego as becoming aware of its own freedom.
and have shown how the existence of other egos
and of a world in which these egos may act
ate the necessary conditions of consciousness of
freedom. But all this is the work of the ego.
All that has been expounded [ollows if the ego
comes to consciousness, We have therefore to
consider that the absalute ego, from which spring all
the individual egos, is not subject to these condi-
tions, but freely determines itself to them. How is.
this absolute €go to be conceived? In it there is no
difference of subject and object. It was defined
as the Infinite Moxal Will of the universe, God,
n whom are all the individual egos, from whom
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they have sprung. God is the Absolute Life, the
Absolute One, Who becomes conscious of Himself
by self-direction into the individual egos.

"*The individual ego is only possibleas oppesed
io a non-ego, to a world of the senses; thus God,
the Infinite Will, manifests Himself in theindividual
and the individual has over against him the non-
ego or thing. The individual is not conscious of
himself, but the life is éonscious of itself in
individual form and as an individual. In order
that the life may act, though it is not necessary
that it should act, individualization 'is necessary.
Knowledge is not mere knowledge of itself, but of
being, anc of the one Being wruly, f.e., God. This
one possible object of knowledge is never known m
its pufity, but ever broken inte varicus forms of
knowledge which are and can be shown to be
necessary.

From Fichte's views it can also be known,
 Knowledge is knowledge so long as it is looked
upon as knowledge—ipso facto, not reality.
Knowledge and existence are opposed to one
another: it follows with equal naturalness that the
truly objective reality must be something which lurks
untevealed behind the subject representation of it
The sciences, one and all. deal with a world of



414 VEDIC CULTURE

objects, but the ultimate fact, as we know i, is the
existence of an object for a subject. Subject-object.
knowledge or more widely, self-consciousness
which implicates this unity in duality is the ultimate
aspect which reality presents. "

There is no difference between this view and
the teaching of the Vedinta, because it is taken
from the Upanisads. The point of view of Fichte
closely resembles that of Schopenhauer. About
this, in page 138, Vol. IX. 9%h Edition of the
Encyclopaedia Britannica, there occurs the fal-
lowing: ** It will escape no one how completely
the whole philesophy of Schopenhauer is contain-
ed in the later writings of Fichte.”” In the Bio-
graphy of Schopenhauer it is stated that a copy
of a translation of the Upanisada was always kept
en his writing table. It was his Prayer Book. He
has used the words *Mays' and ‘Nivipa' in his
own book on philosophy. As a result of the
sublime sentiments of the Vedanta expressed by
Goethe, Schopenhauer and others, in subsequent
times many French and German scholars have
been doing immense good to men by devoting
imulvnﬁmmcatuﬂy_ufthc’u’ﬂmmd the

edinta in original Sanskrit and by publishing
those books. Fora paliry manetary gain, many
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of these books on the Vedas, the Vedinta and
the Upanisads have been sold by Indian Paadit
families who were indifferent to their worth on
account of their bias towards Western education.
Now these books are to be found in the Libraries
of Berlm,; Paris, London, Tokyo. etc., but are
hardly to be traced in India.

Some even go so far as to say that the extensive
propagation of the doctrine of Mayavada,—that the
world is unreal, illusory and without any real entity
or existence,—has brought about the downfall of
India. The great Sankara, who rescued from
the grasp of Buddhism the old Vedic religion that
had almost disappeared from the country and made
it real and revitalising, those saints who are the
upholders of true religion in all crises of civilisation,
and all those who have advised and taught people
about the sublimity of '‘Niskima Karma™ or
selfless serviee for the weal of the world by ther
own aclivities, are the ‘‘ Lions of the Vedanta *'.
 Society has been thoroughly influenced and inspired
in unprecedented ways by their clarion calls. Lord
Saikarachiryys is the exponent of the Vedinta n
the present Yuga and isthe uncrowned king in the
domain of true knowledge or knowledge of the
Absolute. He established four monasteries in the
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four centres of Bharatavarsa. He has ordained a
course of set prayers and hymns for the soiritual
uplift of those who are unable 10 gresp and concen-
trate on the ** Knowledge Al:m-ulule . He says,

wTaTEd wETgaE femgd = = fag— Non-duality
in meditation is always 1o be practised but never in
action.” This statement was made by Acharyya
Satikara in order to remove or dispel the grossness,
inertness and confusion of those who are gross and
inhert and those wheose predominating spirit is
‘* Tamas'. The practice and realisation of the
Principle of Non-duality entail great difficuliy and
persistent steady effort, This is clearly expressed
in the words of the Gua (12.5), ‘@ n\shmaas-
mREmTamEAaTH — | he greater is the difficulty of
those whose minds are set on the unmanifested
and impersonal.” That the great man of action—
Swimi Vivekinandaji—was himself firmly estab-
lished on the bed-rock of the Vedintic Truth is
evident from all the aciivities of his life. It 1=
said of him, " Hitherto, the three philosophic
systems of Unism, Dualism and Maodified Unism
or- Adwaita, Dwaita and Viéistsdwaita were
regarded as offering to the soul three different
ideals of liberation. On reaching Madras, how-
ever, in 1897, Vivekinandan boldlv claimed that
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even the utmost realizations of Dualism and Modi-
fied Unism were but siages on the way to Unism
itsclf, and the fnal bliss. for all alike, was the
mergence in One without a second.”™®

Therefore, it may be said that the Principle of
Non-Dualism is not the cause of the downfall of
India. The cause is to be found in something
else.

According to the ancient Indian cencepticn of
social order all workers of the human society come
under four groups in the descending arder of their
importance ;—

(e} Those that are to look after. the higher
spiritual and ethical interests that make life worth
living ;

(b) Those whose duty it is to stop all forces of
internal and external agression and thereby to guard
against all dangers to social security

(c) Those that work for securing all material
resources of life by trade, commerce, indusiry and
agriculture, and thereby keep up an economic
halance and paise in society ; and

(d) finally, those who are to offer their ser-

* Vide My Master as | Saw Him: By Sister Nivedita.
Third edition, 1933. Pages 299-300.

. - s .
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vices to the three orders mentioned above, m
order 1o give them strength and full freedom to do
their specific functions in society,

The [our orders are 1o be mterdependent, each
one contributing 1o the viality of the other three-
For it is by their co-operative functioning that &
niation can thrive well. Each order owes ils
exisience and its capacity to function and floursh,
to the fact of its being an organic part of the
Supreme Being described in the Rgveda, 10.19. |
and 12 mantras. The realisahon of that Pesso-
nality in everybody's life should, according to
the Vedic Ideal, be the summum bonum of all
human pursuits here below.

The Seuri says,—
ARAS SIAY WISTAH

=0 = fagammaaee S0 0
HWE AL

**Know ye that one immanent and all-pevasive
Being in whom the three worlds together with
the entire world of mind and senses, function
for ever. Give up all talks about the
transitory phases of life. The realisation of the
Immancat-Transcendent Absolute, o the Divine
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Ground of all existence or Atman is the only bridge
that leads to immonality.'’ This is the message of
the Vedas as of all the saints of the world.

All over India a band of workers from time
immemorial has devoted their whole Life for the
propagation of ithe Vedic culture, for exploring
higher mystic regions beyond the fleeting world
of sens= and thooug't, and through their influence
the entire social struciure has been revitalised from -
age to age. Some of them were Sannyasins, who
renounced the world only to serve humanity all the
more from a higher impersonal plane; some have
chosen to live and move with the people, sharing
ther joys and sorrows but shedding lustre over
all darkness and gloom of worldly life. They have
all wught men the doctrines of real Work tha
liberates human soul from all bondage, of real Love
that leads to self-surrender to God and selfless sex-
vice to human society, and of real Knowledge that
leads to 1he suprems= state of non-action or beatitude
or "'Heu1 ®fE oTal —supreme renunciation of all
sctions, [n the words of the Gni the three
principles of Life, all in one, are thus expressed ~—

s wEs F1E wW SOE T 0
w gunE 2 At T w Ao wrEm o
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wmn wrRfasfE o awfa 7980

Aa #t AwAl wan fand agaean 0 emiy

wamaE: w= 8 fEaan fErae |

FeTTele oTRl SRR TA 1 TTI8e

The real cause of all the sufferings of the

modern world is solely due to the lack of appre-
ciation of these three basic principles of Life and not
due to the docirine of Adwaitiam nor Mayavids.
Our society is now ‘‘sweeping along an enormous
mass of pazsions, interests and faiths,—all jostling,
pushing and merging into each other, boiling and
frothing and eddying this way and that, dashing
against the dyke of the old world™ and finding final
solace, abiding peace and safe refuge nowhere.
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APPENDIX 11

Dr. WINTERNITZ ON THE VEDAS
BASANTA KUMAR CHATTERJEE
* [Reprinted from "'Calcmity Rovivw.'" September. 1935}

The ** History ol Sanskail Liveratars " by De. Winterniz 135 beosdy
tyanstutad ints English and poblished by the Univessity of Calentia,
The ook eaitains many sotious mistakss about the Vedas which
have been examined below st some longth, punly becausz Dr
Wiatcrmliz 1 oie of the most famous ofemtal scholars and patly
biaraise similar mistakes have besn mucde by other wesizin scholine
nino.

I page 78 * he reflemtn ¥ polpitheism of the Vedie tudiana.”” B
the religion of the Vedic Indians can never be regarded na polythelam.
It i» undoubtedly monotheism. Polytheism in the docivins o many
independeni gods controlling differena depurtments of the world,  If
the gods am oot tndependent, bur all mbordmate o oow wapreme
niler of the heaven amd the sarth, the dectrine must ba called inomo-
thetem.  The jilen of " God a8 & suprems mecreign powet. relgning
wver many mines gpode ' las been called by M, Hemy Stephen s the
monurchical foum of sonothetsm (" Problems of Metaphysics,'* pages
264 gred 765) . The Vediz sonception ls differeme froan the monsrchic
form of monothelsm in 3s much ss, aczording 16 the Vedas, the minos
gnds hive Dbeen croated by the Supreme God st of Himssll and
altimately tmevge Inte Him. As we shall show below  these mines
gods bave not ewen an independent exiseres apant from the Suprems
God.  The dociring ean therefore never bz regarded sa polytheiun,

According to the orthodox view, weo must make s comprehensive
survey of the Viedes ps s whole f we wani w form & correct idea ol

* The references to pages i this miticle are 1o the 1927 edition of
the tunslution published by the Caleuna Univensicy,



APPENDIX 11 435

the Vedic deetiines. 1l wa Frame our conclusions on kolated passages,
lhtnur.inﬁmunluid‘rm be wiong. Mow it i well kmown that
the Upanhads wre w pmit of the Vedus. Dr, Wintemitz also accepis
#t, Hence in otider to arrive at the cogest conclusion m the guestion
wheshes the doctrine of the Vedas v polytheistic or wmrbi-m e
should tske ime ascoun) what the Upsnimde have to @ inthe
muttey, Mo so, because whils the other portions of 1he ! deal
mmosily with suerificlnl cetemonies. the Upaniseds l‘lﬂl!
with the nature of Cod, 1 b very eleatly staled i i

that thete is vos God liors whom e peivesss '_ I d

Iwuzs, and Iitae whom tho unbvesse merges.  This & 5
polytheisni. Western ccholdfis ute howeves fonll of rpeesiladin s
thz doctrines of the Vedus without eference 'to ihe Upanpads,
They do wo becanse the Upaiilsads wete composed wl 4 Inter age than
the other portions of the Vedas Even thosgh the Upaniads were
composed o w laier period, they contaln the elaborstion of (he
doctrine which nr= ta be found in the other portions of the Vedas,
It w alse 1o be yemembered thar many potions of the vedas are
lost: Thue Patafijali spesks of 21 branches of the Rgveds, 100
branches o the Kesa Yajoreeda, 15 branches of ihe Sokin Yajurveds;
OO bearches of the Stmaveda, 9 branches of the Athurvaveds
(Mebhabhigya )-0-1). Bat thers are pow extontonly | beanch af the
Rgveds, 4 branches of the Kppa Yajusveds, | branch of the $ukls
Yajurveda, 3 branches of the Samavedn and 2 brmches of 1he
Atharvaveds. The extant tests are thus only & very small fesetson
ol the original  Referencs to the sumesous brasches of the Vedss
lnow no longer existing) b= ol found in the Viguposius (pest 3,
chagters 4 to 6], Thete ure alse other procls of the disppeatunce
of some poitione of the Vedus. s the 3rd chapter of the Adiparvs
of the Mahabharwia it tx stated that when Upamanyu besame blind
be prayed to the twin gods AdwinT with some Vedic hymnn The
Vedic hymas witered by Upsimasyw sre gooted in the Mahibhimia
But these hymns cannot be found in any of 1he exis of the Vedua
It i clear thist Vedic jexta contsining Upamanyu's hymns bave oow
boen lost, Muny othes texte have besn similudy lost, B w  gujie
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pomible ‘thal those doctrines of the Upaniads which ere not found
in the extant teats of the Vedic Sumhim might have exisied ln the
texts which huve disappested  We cannot therelors sccapt ss Bawless
the arguments frequently used by Westmn scholers thut because s
particnla dectrine of tle Upanimds is not feand In e extnt textn
of the Vedic Samhlizs, therelore b waa of later ovighn.

From what hss been safd above it follows that sven it no roference
io the dactrine ol monotlislmm i 10 be found in the Rgveda Saphas
it carmot be concluded that the dectrine of monatheiam whizh (»
found in the Upaniads is of Inter otigin, for it in rmite possible that
thére might have been refecences 1o this docrine in the portions
of the Samhitis which have been Jost. Butit s oot a faer that there
b Do referenco fo the dostrine of monotheism in the Rgvedn Saphin
As will sppese From the pa:ssges quoted below there i ample
reference 1o this dociine in the Rgveds Sashits. There in therefare
absalurely no justiibestion {or clnracterisiug as polythelmic the doctrin=
obthe Vedas We pow procesd o guote some passsges from the
Rgveds Seshith in which theee ia clear referencs o manstheiss,

us 5% e aydr ssfe
L .
o SonbNa L3R
* Beahmine zall that One EBring by varioss names, e g, Agnl
Yarron, Mstaridod. "
Tri the Hirspyaparhha Foln (Rgweds Sambiia, 10-121) the Jollowing
Yines point undoobiedly 1o mowmbeisg  —
aqred uine = Tug
** Whowe commmands are obeyed by the gode ™
wIEST UM §5 TW WA W
“ By His Majzesty;, Hr was the One King of ihe universe."
! Siwfy owdr W
* Whe was the Geed of all the gods ™

Thfm_ghumqmd from the Purns Soktw of the Rg-
veda Ssphitg (1090}
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| §eY T8 o S aggA T e
WAl this (thet exist), wll thei existod, wll that will exist b the

Pirena (God).” 3
w=H| FEA] AT SSipwied
FETRENER NINS OUNE
“The Mocn was born lrom his mind, the Sun frem his eves, Indes
and Agni from his mouth, Vays brom his Pigoa ™
{Heze the Moo and 1he Sumor=ler 1o the gods, m they sre men-
tianed in the same calegory with [ndea’,
&mhlhwhhm 1652 oeeuen the lollowieng
a7 = Toar Staar & -
arwifs F3 wwwrfa fog )
f Ewm| wew oE Qe
“Whe ls our faiher snd our crestor, Who knovs all the worlds,
Whn beas the names of various gods but -t ONE.™

In the syadiasm (Rgreda Samhium 10-129) omur the [sllowing
- mapet:—
wAgER EvaT aee
margwe yt fownn
“| At the time ol the Praliyal mothing existed except that wltenste
principle (Beakina). who exivied e One with Swadhs (Mags).™

wafa Ew e TawERATN
* Cuncs were created sftes he crmation of ihe material wodd.™

The above pamages make it cleay that ap regards the Supreme Cod
sod the minor gods, the doctine of the Rgveds Saphis s the seme
&= that of Upsnimds, The doctrinae of the Rigveda Saghith cannot
iherafore be called polytheism. It ks undonbtedly monothelsm.

B be ot that Dr, Winternliz hwe not neticsd any of the passages
quoted.  Thus be wriles (a pge 100), ** In most af the philosophical
bymns of Rgveds the jdes eertainly comes 1o the lureground of &
czentor who b samed aow Prafipall, now Bralimssaspai, or Erhasgst,
bt Hﬁninﬁullﬂulthmghlﬂn-puml'ﬂ
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* ieses Already In the bymss the grest idea of Universal Unlty s
formahadowed, the ides that everything which we sce in Nature and
which the popular beliaf designates as gods, in reality & anly the
ermontion of the One and Only One®’  He then gives the Englith
iranslation of the first seese quoted by ue abowe  But he dows mol
meks 1t clesr how the doctring of the Vadus is ail] reparded by him
wr polytheim, 1t senms that the lestned Dodtos in uphnlding his
thieory that the Vedns sie polytheistic las not anly rejpeted the entire
Upanhads but alss (hose portiotie of the Samhites in which there is
clear indization of monotheism It ls nesdless to say that the methed
addpied by him is not the pioger metliod:

Again Dr, Winternitz wiys (pages 78 and 79) : " Of the dismal
baliaf i the tmoemigmtion of soul coecthere e In Reveds s
yvt mo trase to be Famd” This however i not correet, In dhe
Murrt ran

o g wAtTn gee. and  swwhw walw 9%

(Rgveds Samhitg 3:5) the Rii VEmsdevs speibs of hid previots bisth
in whieh st ihe tine of Famine be cooked the entinile of the dog.
2. Winternitz has himeall [on puigs 97) given The English tianalatio
of mverse in Byvedn [X, 16, 18] which cantuins the Following woeds
addresied to the departed spinit st the time of cremation =—

* i Cioome thy meit i, 1o eanth or beaven,

Go. il it be thy lot unic the waters;

G, ke thine home in plants with sl thy members,™
This phsinge also refers o Lhe doctiine of rehirth as B i meaor itha
the sul will be horm agiain on the cunh or ai an squatie anfmal or =
& plant; mecording to e " ment.™

O, Wintemliz kas starked s zusheus theory that the philosophical
doctrines of the Upanisads awsdd theis migin |o thoswe petsons of the
Vedic times whe did nel beliess In the sarions gods mentiomed b
ke Vedas oo in elficscy of sacrifices offernd to the gpode  He same,
"'"Wa have seen how in some lymns of the Rgveds doukts and
seruples already arosm coneeiming the popular belief In gods and the
poestly cult. Thes scoplics and thinkegs, these Frst philosophers
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of ancient fndin, cortainly did aot remain holated * (pages 206, 2E).
It will ahpear howevet from the patssges of the Rgveda Sambitd
quoted abowe that in thowe passages in which thete are referances to
the Supreme God, the existence of minor gods is not denind. 1a the
Uparijads alse the sxsivence of minor gods Is nowhere denied. nor
is thie efficasy nf merifices i witalning hesven ever quostioned.  The
point of view of the Upenitads in that ihe minor gods do exist and
that Vediz sacrifices do enwure o banstion t6 beaven after death, but
=8 the gods me destroyed at the time of Praluys luniversal destioction]
snd as fenidence’ in heaven sn n result of perfarming secrifices, i
for w limited period only (afies which the cycle of binh and ‘death
bwgind mgain), It I8 mot wise to hanker after hesven by performing
paerifices, and one should try to sttuin Bwmhma o as 1o secore ever-
lnatingg happiness The following pesseges in the Upanignds a1
often quoted in bestizes on Vedinta ps the maning paint in the qoest
of knowledge of Brabma:
agan) Ty Wi Sw: S
uEHsTEA gWina W e
(Chindsgyopanisd),
" Jusa an the fruli of sction i this world gadmally wears out. =
alic the hoaven stinined by merit (f,¢., scrifess, etr | wesrs eut."’
wite iR wREme Mg Teigwiae-
wpwm W AT W gRRETE .
(Musdakapaniad),

** Conidering the | netiie of the) alisrweilds which sas be sttained
by sction lie., secrifice.. ot | the Brihmass sheuld have no atinch.
memt for them, knowitiy that the infinite cannot be stivined. by mmans
ot actham. To ktaw That (the infinite Brahman) ha should approsch u
worthy precepam,”

Mezéaver, when o peron v in quest of Bahmm he i not ro give
\ijp sscrifices. On the other hand, @@ | srecwmary that, along with
the contemplagion of Brahma, be should alin perform the sacrificial
ceremonics which are prescribed for him:  But be should do e
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without any desire for stisining heaven as & 1esult of these sacrifices.
Pedformance of the ceremonies is necessary in cidss 1o purify the
mind. Asaresult of sine performed in this binh o in previous
births, the mind of & man is generally impure. 5o long ue the
mmpurities wre oot removed. lessonn on Brahms which the pupil
receives fom his preceptor will not be  effective. [t i Mherafore
necesaary 1o petform sucrifices so that the mind may be purified and
made fit for the recsption of the knowledge of Bunhman. That this
i the doctrne of the Upaniyads is cirar from the sphonsm geiter
TEEHTOUNG (Brahmaailies 3, 4, 26).
Thie lis-Upanisd elearly lays down ;—
Fonie wwnifn fenfoies wap

"' One should pecform the preseribed acty and wish to live a husdiod
vy D, Winlemie in thersfore. wrong when he says tha
sccording to the Upanuads *“in order 1o sttsin (ks Dighest aliject
fﬂﬂl‘lthﬂiliﬂinn:n—qmginmdlumh.gnd a3 waell as bad™
{page 280). It should be remembarod that after fumaka perfoimed
the sacaifice thete was philosaphical discussion among the priests and
othey Bethmarss and that in the Kathopanised, Yems =t frst taught

Nachilrety bow to perform the moyifice snd then impared jo him the
knowlndge of the Brshmun,

Qo page %7 10 99 Dr. Wintesnits metitions  what he thinks i e
hutm:nn!":lnuhl-nnwthzmmu-tuthmﬂmﬁi"
in ovdes 10 support his theory he says that persons who entertained
soch doubits begun the spoculailons which are oo be Found in the
Upsnitads, But there i wothing w the hymns 1, 12 asd VI, 100
af the Bgveda (which are iefenmd 1o by lumoin this conpection) 10
hﬂiﬂlﬂ#'ﬂllhpm-hdmnhrdthrnﬁl-mrﬂﬁbd
anything ta do with the spesslation i the  Upanisnds. The srpticr
ire no doubt mentiosed.  But it la not slst=d (nor even hinted) that
thess scopiles wete philosophers. O the other hand & jo stated.
definiiely that they wore wiotg. Dr. Winternitz is alse unsoressful
bn. his stempt 1o interpeet the Hissayagaibha Stiis (Rgveds X, 120
sr iadicating  *' scruples coneerming  the plurality of the gods in
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general'’ and ““doubits... whether ndeed thers b soy ment in
wazrificing to thegods.”" He says in this connection ** Thee i the
bymn (Bgvedn X, 121} in which the Pmajipati is preised aa the
crestor and preservor of the wotld snd as the. ane god, and in which
the refmin recos m verse after verse * Which god ahall we honous
by means of smcrifice?” there lies hidden the thought that ia reality
there b nothing fn all the plumllty of the godsand that the one
and only god, the Crestor Prajipatl, along deservms  hooour.” We
hove asliesdy guoted two lines frem. this Hirsyyagarkha Sikis in
which it is stated that the other gods shey the cummands of Pajipatl
nnd that the other gods were created thy Prajipatl) after the creatlon
of matier, Though the ssistenc= of the her gods b Lhos clestly.
meniioned Il is stvapps that, Dr, Winternitz concludes that secording
to this hymn Prajipati & “the one and only god " and that other
gpods do not exist.  The refrain in the mecessive verses gifl Fan yiam
Frigw hes been tamslated by him se " which god shell we hanous
by means of sanifice}” Seyaztchiryya has howeves interproted the
line wa mesning *''We shall offer sacrifice 1o the god Projgpati™
There can e no doubt thet Sympe’s interpretation Bts i =ith the
context better, Then agnein, Dy, Wintemits fancies that *' scepticion
finsds lts mois forceinl expression i the prolonnd poem of the Crestion
{Rgveda X, 1290 This b the lamouws ametans. Thoe s
however not the lesst tisse of scepticiom 1w this hymn, The sehetance
of this bymm is that at the time of gay (univerml desruction] them
was nothing exeept God. and that 1he universe |meluding the minae
gods) was crested aficrwards. Thers is mo mention whatever that
the many gods are & myth oo that sacrifices shoald not be made to
them. The wden that the gods do nor exis mt the time of gem
muot bt be mistaken g2 0 doctrine of scepticiem. |t may be men-
voned that the lesrmed doctne’s mmpretation of the word Kama
occuning o this hymn ss mesning “sexual desits ™ b protesgue.
This hyma descibes the world as noo-esistest, God alooe existing,
and even He remaining ™ without bresth ™ (wawd; snd  thembore
without bedy.  In that state, to say the: God hed * sexual deatre
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is abiurl.  The word has beer: interpreted by Siyana as * desire of
wreation " (fgwer). This s the natursl, and the only possible
mterpretation.  Schopenhnuer snd Deamsen have taken proctically '5:5
same interpretation, ss they hold that the woird = mesns “* will

Dr. Wintemitz ‘does not give any ressop why he haa rejected the
wmtespretation given by Siyaadchiryys and nccepted by Schopenhsuer
and Deussen; On the other hand he twists snother passage ol the
hyrom to mean thas in this Kimae * the wise ssarching in their hearts
have by meditation discoversd the conucction between the existing
and the non-cxisting.”" 'We wonder what scarching of hearts by wiss
pesple is meccsamy 1o discover that sexosl desire is the cause of
progeny.  Eyagichinyya has explained the pasege 1o mean that the
Wise “smarching in their hearin"" have realised thet even in 1he
" nothing " which exiged ut Pralaya there lay the sesds of fature
crention In the form of the gage which ia the result of tho sctien of
all beings in the provious creafion, It mny be added that throughout

the iz of the bymn there is not the least. seferetice to any sexaal
desire or a1,

From what s beent snid above It will be clear that ia the fullowing
pamage {on page 231 Dy Winterniiz has given full play to his fancy
4nd that thers a ot the least support in the Vedss for the theories
enunciated herein

*When the Brabimanes were pursuing | their  barren 'ﬂwﬂ
science, other cimles were slizady engeged upon those highsst
questions which were al last tremicd o adminably in the Uﬂﬂi.‘.'_‘h'
From these circles, which originally were uot cannected with "’i‘“
piissily cesia (sic) proceeded the formst hermits and wandering ascetics,
who aot ooly renounced  ihe world and its plessures bul also kept
aloal frenm the smcrifices snd ceremonies of the Bralimsnse.  Diflerent
secis, more or less opposed 1o Binhmaniom, wess socn formed from

these same circles, among which sects the Boddblsts sitsined to sach
kteat dame, " i

As explained above {he Brabming who pﬂ‘ﬂﬂﬂ"d _ﬂh#
respanaible for the Upinitads to & large extent. Again the Upenimds
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wre full of references to Bemhema. But i the teachings of Buddha,
amission of any reference |5 Brahma is noticeable. 1t cannot therefore

be suid that Baddbism was & development of the doctrines inthe |

Upanfsads,

Dr. Wintenilz has mads copital of the fact thet the Brahmsna-
poction of the Vedos doss not coutain much moral teaching. ** The
Brakmanas are a splendid proof of the fact that an enormous amount
of religion can he connected with infinitely litle morality ' (pages
27.208).  |l1.is wioangs that the Doctor forgets that the Bribmanas
were intended to liy dewn the detaded rules a<d reguluiiotio for the
performance of the sacrifices. As e hitspelf says (page 188), *'I
in w collectiom of the ultesances snd discussbana of the pricils upon
the sciesce of merifics " How the altar is io be constructed, 'what sorts
of vesscls are pecessary, how the haoib i to be offersd—these details
are given in the Bribmanus. Although many of the Upunisads mc
included in the Bithmaas Dy Winternitz has treated the Upanisads
separately from. the sth=e portions of the Bishtapda.  To- complain
of the abeence of procopts of moraliiy in the Brahmansa woold be an
ahsurd as m complainit that a tréntise on Physics ar Chemistry is ailenr on
yuestions of movalily.

As suaied above the Upsnisads must be regarded as & whole. The
Muntras, the Bribmagas, the Upanijads all form pastts of an integral
whole: It is sn sheolutely nnfair crificiss 1 eonsides separately thase
pottions of the Brshmanes which relute to details sboul wecrificial
- Seremonizs and condernn these pontions becuuse they do oot eontain
moral teachings,

De. Winremmit= bos tiied to show that scme lavs of Manu are
against the Vedss, U js well koewn that Many (end also other law-

have stated again and agsin that the laws nf Mani are hased
on the Yedas. 1§Dy, Wisternits's conteation is correct the wiiter of
the fanusmriti [and 3leo other lave-givers) would be guiliy of serious
dishopesty Let us mow examine the chsige of the Doctor. He
bismes Manu for prohibiting women from performing Vedic sacrifices:
Mow Dr. Wintemitz himaelf has quoted From the Brilimagas where
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linbsuil. The ward ks been intarpeted by Siysps s ' desire ol
creation ™ (fggei). This s the natwml, aud the only possible
luterpretation,  Schepenhauer and Deysern have taken praciically the
saie interpretation, an they hold that the word wrw meany * will.”
Dr. Winterzits does not give sny reason why be T sejected the
Interpresation given by Sayssscharyys and nceepied by Schoposhase
2d Dewssen. On the other hand he twists snothor posage of the
hyma to mean that in this Kima “ the wise searching in their hesrts
have by mediution disconoied the eonnection between the existing
ot the non-esisting.” We wondes what earching ef heans by wise
pecple is tecessmy to discower thar sexnal desie s the cause of
progeny.  Siyaglchbyyas has explained the pamage fo mesn that the
wa " sewrching in their hearts™ have wealined that even in the
P nothing " which sxived wi Pralaya ithere lay tho se=da of fatome
cteation iz the form of the dagir which s the sesult . of the sctien of

all beings in the previows creation. It may be added that 1hroughow

the yest of the fymn thers i not the lesst reference to sy sexoa
Hﬂﬂl"ﬂ. =

From what has been mid above it sill be dleas that it the Fullewing
passage fon page 231} Dr. Winternits his ghven full play o his faney
!'thhltbtwilnmrht least viapport n the Vedss for the theovies
wrundiated hemin;

" Whan the Baglimssys were prsaing  thetr  bawmen  sacrifical
winncs, ather circles were alreaily engaged spon thrse highast
nuestions which were st last trented o sdmirahly i the Upanisade.
From these circles, which originally weete ot cannested with the
rrimscly capte {wc) proceeded the forest bermits and wandering sscetics,
who not only remonnced the world and ks plessuses but alwes kepe
wlosf feam the wacsiices and ceremnctiies of the Brahmanss., Differeat
retis, mote o lewm opposed o Brahmasiem. weie soun Jormed From
these =me circles, smong which socts the Buddhiste atisined to sach
great fame

A expluined sbove the Brakmins whe peformed merifices were
respensllile for the Upanismds to/s lerge sitemt. & oo 2Es T il



APPENDIX 1T 443

ate full ol relesences to Hishma, Buy in the teschings of Baddha,
pmisilon of any reference to Drahma s poticeablz,  Hcanmet tharelore
be said that Hoddhisn wes a development of the doctiines I the
Uparimds.

Dyi. Wintesgits hns made cupltsl ol the fact that the Brshmans-
postion ef the Vedus does not contain sinch mom) tesching. ' The
Brahmasies s 8 splendid jiroof of the fact that sn enormous amount
of eeligion can be connected with infinily linle merslir ™ (pages
207.308), Tt is srange that the Doctor forget that the ﬂ;ltm_;—
wern lntended 16 lny down the deznled rules acd regulanous foe the
performancs of the sactifices. As b himsslf smys (pug= 188}, "t
li w collstion of the uttemnees nnd dcessions of the priests mpon
the seience of sacifice ™ How the sliar = to he comstructed, what —rﬁ
of wessels wre necessary, bow the heoih i to be affered—these derails
are ghven in the Bshmagss,  Although. many of the Upanimads are
icluded in the Brkhmagas Dr. Wintarnitz haa trested the Upasnigds

sperately hrom the other portions of the Prshmunsa To complals:

of the abeence of precepts of momlity ia the Brilummnne seruled be 2s
ateaued nv 8 complaint that a reaties on Plirsice ar Chetriistry fs silent on

guestions of momlity,

As siniedd sbove tlie Upsnisads mun be tegarded ss a whels, The
Magtins, the Bralmapas. the Upsnisads all form pans of an mtzgral
whele It is mit sbeolutely unisir eriticiom 1o ornnider scpasately those
postloes of the Bribmasns which relatz to details about sscrifimal
Sepeminn kot and condemn thess ponions because they do mot comtaln
maral lnldﬂ'n_ai.

D¢, Wintermitz has tricd 1o show thet some laws of Mens sre
siuinat the Vedas, [t ls well koown thee Manu (and abe other faw
piversl have stated again and again that the luws of Mann s based
an the Vedes, 1§ Dr. Winterniiz's contenilon jw eomect the weber of
ithe Manusmsili (snd alss other lnw-givers) would be guiliy of retious
dishonesty. Let we now examizs the charge of the Dacter. He
hlumes Manu lor prohibiting women from petforming Vedie saevifices
Now D Winteradiz himsell hax simted freem the Bribmasas where
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i Is stated that the performance of & Vedic sacrifice is 30 very difficult
that “if soy (person) wmrur=s into them withoy _ soy knowledes,
then hunger or thine, evil-doers and fimmds hamass them even ma fends
would barsas foolish men wandering im = wild forest™ (page 198).
In otder 1o leam the Intricacier of Vedic wmerifices ane has in undeige
a prolongnd cousse of special tmining— both theoretioal and praciicnl
Women do not teceive such tralning and § [ therefore. mly proper
that {hoee ‘wha really beliceed In the Vedas shenld prabibit women
trom pesforming mesifices It wall be olismrved that slong with sommn
Manu prohibits persons who uee nol wellwessed in the Vedes  In
order to piove that Mant's law s agaios the Vedas D, Wintesnity
cays thet in thiz Rgveda it in found thet ** hushand spd wife 1egethey
pertonm secred ceremonies  and that manled couple press the Soma
and offer ademmiion to the goda It b nbvious that Mesu's prohibithan
doos not extend to these cases His prohibition is sgalns women
undertakiog the rosponsibility of perfurming s sscrifies Wz, eifciating
#a the priest), becanse it requires specialized knowledge withous which
it would be a hazmdous veniure. Where thie Vedas require that
women abeuld take o specified part in the perfuimante of & saeribee
they will covminly 1ake that pant under the dicection of & priest, and
they do w0 vy now. 11 could pever have been the inlestlon of Mang
that such pariictpation whould be prohibited. D ‘erder 1a present
the powibility of any misapprehension Manu hus declered st the very
wnitect that i wny ol his dircctions appens to go sgainst the Vedes
it shnald be st once discarded in favour of the Vedic injunction,

Agnin [Pr. Wintemits sys, * In the hymm of the Rgveds waman
emuld without testriction—at Feasts, dunces and lu:.h-l!.h‘, show them.
sclyes publlcly ', mesning that ln thin maiter semricrion was subae:
quently plated on women. But thinis not so. ln the RimSyams we
fmﬂﬂmum:ulru!mduﬁlﬂdchmfwm e

WHAY A W Y A GO W
% WAl A Ak m zad 7uA R

" There is vo faalt if women ate seen at limes of danger, o poverty,
of wa1 or Swaymmvarn, or scrifice o marrisge cenamnony.””

[ iYuddhs Kenda, 114th ehaphes

— )
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The present custom umong e Hindus §s alss the sme

Dr. Winternitz gives some sccounts of erention from fhe Brihmagns
and saye vhat the aceoaile " camnoi b:md:mhlmmhruﬂhmh
athes,” ipage IZ). In the firt scconnt given by him it s stated that
Prapati created Agni, thes plants, then the Sus atd the Viyu. In
the wecond nccount it is stated that be crealed birds, sonkes, mameals,
{o the third sccount it i ﬂtledll:nlmcuﬂndmouloilﬁ-h‘:ﬁd_.
the hore out of his eye, the cow out of this breath, the sheep ont of
hia =an, the goat out of his woice Thes (he says) there o= pihar-
pottiooe in the Bithmagan whers itie sald (hat Pruiipatl wes Eimnelf
crested and croabon began with wares or nothing er with Bewbamm.
These accounts me considered by the Doctar as mutunlly comtraddictory
But we fall bo see whewin li=s the mitsal contradiction, What he
contiders to be diffsrent accounts are merely diferest portions of the
entire process of ercation Thrmm:rhm&%hhm
the loflowing cemplete accqunt. At e thete wes only  Bralma
The woild was "nothisg "' |becausc i o wlﬁ'ndﬁd!u“
and forml. Thes was created water mnd then Prajipati. Pragipay
created the god Agmi, plants, the wed Sun. the god Vayu, birdds,
snakes, mumnmals, ¢, g., Uhe man, harm, cow, asheep and gost.  This js
the eutirs sccount and thaye is ne selb cmtiadiction in jt.

Similarly the lsamed Doctar (s miitaken when he sayn, A dyslem,
nlpl;iim;:h:lafth,‘ﬂplm;d. exn only be said o oxist in a very
teatricled senae.” meaning that o|ferent portions of the Upaniwds
sre mutually contradictory.  He averlooks the method of
Upparent contmedictions between different Ferlions of the Vedss Inid
dows by Jaimini in his Piirve Mimigag Philesophy, He also Forgetu
that all apparent eonrrdiciion bistweey dlﬁﬂﬂﬂ.m of the

The Doctor sys ip: N}_"Thuuhmrelﬁun_ilnihthm fof the
Rgreda) that caste division ™ which {according to him) was iniro-
duted later.  He adds however that In « hyma of the Rpveds (o
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the Purmasikia) the four costes are mestioned, He alia mewtions
that in the Rgveds it s seen thar **ar the King's sids thees seod &
fissse priest (Pumbita) who ofered the sacrificss for bin,"” o fuct
significsnt of the sxisienes of the priesly csste (the Bmhminal
Asnother relovrnt fast (nob mestionsd by the Doging) ls that ‘these
are sevesn] peferences to the Bishmine in the 'Rg-rmh {eg. 574
1.10:2, B.78-5. B-3-25, 5.25.3].

“The mention of Beahming implies tha existence of |he casle systen
The d=ivation af the word Bilhmaca implis & lereditary, caste
‘m.-: wi. Inthe face of all these lactks ji weuld be difficull
smmaniuin that the caste wywtom did not exist ot the timn of the Rgveda,
Amnaibey significnt Fact ke that there i clem mantion of the cass
syatemm in the Atharraveds whoss sntiquity is sdablished by the feet
that s languuge snd metee ** ate in ewmentials the sume an thuse of
the Rigvedn ' ss observed by the leamned Doctor himsell, [t i guite
natnral that the subject master aof the Rgveda being adasstlcn of varioos
gods there s fowsr occasions for pelesence to the fous casies in the
Ryveds thun g the Atharvaveds which deals with topics of a diver
i:idnllﬂn

Dy, Winterniie sys, " i proved Inin] for the developmest  of
lodiae philoscphy that ike Upanimds should lave been pronoubnesd
6 T revelations and sacred teste” But in spite of the frst that the
Upanisnds wese comsidered to he  revelntisie, great’ philosophien
fike Kummile Bhotts wod  Ssikmidichinys sppemrd in Indis, and
different schaals af philosaphy were presched by Satkare, Riiminuga,
Midhwa and many other philosophere  Saints like Chalianys sml
Rimbyus Parsmshsman testified (o ihe nuth of the phillosophy of the
Usaniiads, 11 | bocuuse of tha belief in vevelurion that the ** deeply
eihieal ' dictrine of Ktrm entered greatly tnte the daily life andl
religions practiess ol the masses in Indin, It thevefore seems 10 us
Mth:fmthtthnuwtmmdﬂlurmlﬂmhﬂ
proerd ta be & blessbng o the Hindus and nik & curee.

wahimhihktmhlﬂlhmln‘lﬂmumﬂi the mrgEYuRw
o the lemmed Doctor e unsstiskactory. His esplanntion of the
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sentence 7 =W w19 o equally so. He interprets it this; “ The
wanld esiste cnly in o far o thow thysell a1t conscsoun of £ Now
this  intespeetation # abrohitely wiongs Y mesns the nmiversal
sl (Brabman) and =i mezns 1he individoal soul (Jread. Aceer
ding 1o Sankara this semence estabilslies the absclite identity betwests
the two. According to REminwm it mesns thit the individual soul b
like the body and the universal soul i like its spiriz. In Eny case
thete can be oo doubt that 'the proposition refers 1o the Intimals
emnetiion betwesn the individual soul apd the universal socl. The
doctrine that the woild exists euly in s tar 25 thou art conscious of
I, is absusd and canmot bear the dlightss <ruting. What | wm
conscivus of now may b= abaclately different from whit | shall be can.
wious ol altes & fow anwmamdi-diﬂsmtfmmwhu_ ather
people sre conscious of. S the doctrine would mean that difteren;
worlds ealst for different people und also for the same persou a
diferenl times. " Whai | am conscions of ** Ia = =20l of my mund
{ 5w | which s quite diferent fram ihe soul which is the subject
of the sentence. | the learned Doctor had relermed to an clementary
trestiss un Vedin philossphy (eg, the SgmaT) ke could nop:
bave made nuzh a liopelemly incomect satement With s bitle
attempl to usiderstand the trus spint of the Vedas his - churnererization
ol some passages of the Vedes s " foolish and mmeensical ** {page
142} und s the creatlon of Iunutics (page 182} muat be conaidered 1
be the peult of wrogesee wnd ignerance. Hiv snmmoiation  of the
lundamental doctrine of the Upanisads, —** The Universe is Benhman
bt the Bralman s the Atmen ", s alio inoorrees. Tha wmivere i
visible, but Braliman s inwislble. The umvepic does pot last (™
ever, bot Brabmon doss.  Brikmar is much large: then the e
which i emated oat of Brahmain and merges into Beahmay, Bea hmas
b both immane=t snd pansceodent. It Is & mistake to blemtify
Brahman with the universe. an the Doctoé hus dotie.

The =utits sentence is #3 gime wg w=swiain Al this

Brahma, because it comes ito being frim Brahoms, evists tn Beahimn,
nnd merges ioto Bmhma.'” Brahma is the cause, the Universe is the
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effect. The caise und the cffect are essenilally the same. Hence the
universs is nothing but Brshma. The words un wfee mg withont
the werds FmwiTals repre ents only o half ruth. Not being shils to
appreciate the troe spict of the Samskrlt =vature which b peemeested
by the spiit of the Upsniiads he ealls |t ** effcminate, sscetic and
presdmintie ' (page 68). He kaa freequently refered with undisgulsed
contempt W “the misstly elese ' which he believes 1o be the author
of sume partions of the Vedas  His contempt for them b evidently
die to ki prejudice. He alus calls ‘them ** conjurcrs who posc s
philosophiers ** lp. 1891 The spitit of cofemipt and srrogauce
revealed by him is lasgely rewpansible lor the fact that he has votally
[alled to smter Into tho spirt of the Vedas snd the Upsnzada. it b
no woeder that he has tried 1o beliitie the high praise bestowed on
the Upsnissds by Schopenhaier and Deussen.
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