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Sir Manmatha Nath Mukerj:, Kt.,, Ex-Chief
Justice of the Calcutta High Court and sometime
member of Iis Excellency the Governor-General's

Executive Council, 1n his Foreword, says:—

“ This Hindu view of life or the essence of the
Sanatana Dharma s clearly presented in this woik n
which an admirable attempt has been made to give
an epitome of several Sdstras in order to illustrate
the many -suded development of Hindu civilization and
culture Tig simple style and lucid expressions are
the attractive features ofsthe work and will ’ccuamly
.
appeal to those who are intellectually inquisitive to
know a little about the vast subject within a short

compass "’







FOREWORD

It 1s not without a degree of diffidence that I proceed
to write a few lines as foreword for a book which pur-
ports to reproduce the substance of some of the teachings
that have fallen from the hps of His Holiness Jagadguru
Sri Sankaricirya Svimi of Kimakot1 Pitha. My exceed-
ngly inpetfect knowledge—if knowledge it can ever be
called—of the subject equips me 11l for the task.

The present treatise 1s an attempt to give a lucid and
philusophical exposition of the necessity, meanmng and
impottance of the Varpd$iamadharma i the Hindu
scheme of Lie, which 1s the outcome of an orgaaic
conception To be able 16 realise the full significance of
this view of lfe we have to understand the diift of the
teachings of the Vedas n their twe-fold aspects, the
Karmakando and the ]'nannkundu. The former comprises
the Samintas o Col]ectmn of Hymns and the Brahmanas
that deal with nituals ; and the latter s composed of
Aranyakas and Upamgads which seek 1o explain the
essence of the Supreme, The Vedas are regarded as co-
cternal with the very process of cieation and were
revealed to the seers in their esotetic moods. The gods
and goddesses nvolved 1n the Samhilds are deified
Nature. In spite of this muyltiplicity of these deities of
Nature with their individual names, the seers or philo-
sophers easily discovered therr common attributes, which
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ultimately led them to arrive ata monothetic system
out of tkis apparent polytheism of the Vedas. The
unity so grasped was symbolised in the idea of Prajapatz,
the L.ord of creation and Vi$vakarmd, the Architect of
the Universe. It was a transition from diversity to unity,
from a plainly sensuous forin to « comparatively spiritual
onc. Polytheism s, therefore, more an appearance than
a1eality. The idea of the All-puvading One finds an
emphatic expression 1n the Puiusasikla and the
Naradiyasiikia of the Rg Veda; The conception of the
One Supreme Being becomes more explicit in the Sata-
patha Brahmana 1n the idea of the Brahman, the Great,
the Infinite. The different gods ate but the emanations of
that One Spirit. Tins Brahman or Infinte 15 the
Saccidananda of the Upanisads o1 the Vedduia. The
total absorption of the individual mnto this Saccrdananda
is the highest and most blissful form of realisation , and
the various Sdstras with therr solemn 1njunctions and
codes of discipline point ullimately to this One Goal.
This 1» known as the Pardvidyd or Brahmavudyd as
distinguished from the Apamividyd, ie., knowledge
derived from duifferent sciences, schools of philosophs,
and literature and grammar etc. They are Vidyds, none
the less, inasmuch as they are no end 1 {hemselves, but
are {o be treated as contributory to spiritual illumination
or seli-rcalisation. It is for this that these Sdstras me
known as Vedd@ngas or subsidiaiy to the Vedas, as they
are definite means to the attainment of ultunate know-
ledge. Divorced from (his ultimate end the Sdstras
themselves are reduced‘io the level of pute woird-chopping
or sheer pedantry.
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From the Vedas down to the Upanigads a chain of
evolution can be traced culminating in Brahmasavidyd or
Atmadar$ana ; and the three stages of Sravapa, Manana
and Nididhy@sanalead a seeker of truth gradually to the
consummation of his exisience, the realisation of the
Supreme. The Sdstras are to be studied, debated,
mastered with a penetrating intellect; and the essence of
trath thus obtaned has. got to be realised by austere
practices and meditation, T'hus one 1s led from logic to
a stage beyond logic,—the transcendental stage.

The one outstanding feature of the rebgion of the
Hindus s that 1 1s founded upon the vision of no indivi-
dual and 1ts truth does not stand upon the testimony of
one person or of any patticular sect. The very soul of tlus
teligion 1s 1t umiversahity; and 1n this particular respect it
towers far above other rehigions of the world, which owe
then cxistence to the ispired vision of their Prophet-
tounders, The Sandtana dharma 15 rooted in the
revealed wisdom of the Seeis; and though there are
various sects ?ollowmg different creeds and dogmas, they
strive ultimately to reach one and the same’ goal. All
thése divergent stieams of thought ultimately merge
themselves into that One Great Ocean.

The Hindu attitude fowards hifegs one of sublimation
of the ordinary duties of everyday hie by regarding them
as mere means to the reahisation of the Infinite. Some-
times 1t 18 musunderstood as an attitude of detachment
and the Hindu 1s held up ds a musfit, an unpractical
visiohary. But a closer analysis & the system refutes
this charge, The Hindu view of life does not ignore the
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practical needs of life, but only invests fhem with =
spiritual significance. It considers all activities of life as-
offering {o the Supreme ; the Infinite 1s being constantly
realised in the Finite. The fum conviclion (Sarvam
Brahmamayam Jagal) that the Infinile peirmeates the
whole world can never make an abject seli-secker of a
Hindu. He lhives for others, {¢1 the woild and for the
All-pervasive Reality. His life 15 thus an oppoitumity to
realise the highest Truth through ceitain prescribed prac-
tices and courses of disciplite, and 1t 15 a joy to him spon-
taneously to obey the Sdstrarc mjunctions, That the spuit
of renunciation tules the daily Life of the Hindu 1s 1llustra-
ted 1n the five-fold Yayiia o1 saciifice prescribed for um 3
before taking lus day’s meals the Hindu grhastha must
study the Vedas, presenl offerings m fire {o gods and
oblations to forefathers and must offer hospitality to
guests and food to all hving cteatmes. All sacrihces
made 1n this spirt of renunciation naturally lead to the
altainment of knowledge which ends in the 1calisatior of
the Supreme, that 15, 1uallstic saciifices, Draryayajiia,
uthmately culnunale i Jadpayafia. It 15 the sputt
that counts; and te attan tlms conversion of the spuit
the Hindu undergoes fiom the cradle {o the funeral pg'rc
a course of strict physical and mental diecipline, vizr
Ahimsd, Salya, Asteya, Brahmacarya and Aparigraha ;
The various Santskdras aie also s0 many means towards
the purification of body and mind, The most 1mportant
of the Samskdras 1s marnage, and 1t embodies a great
ideal - far above that of \'vondly enjoyment. It 15 an
attempt o refine thehgroas cainal appetite mnto a noble
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ideal. The;wife is called Sehadharmini. This is lypical
of the Hindu attitude, The senses must not be starved,
but through proper adjustment soothed and finally sub-
hmated.

Upon this analysis of the Hindu view of life 1t is in
the fitness of things that there should be a hierarchy or
gradation of people, each according to its abilily and
aptitude. 1t is the most practical system, offering each an
occupation accoirding to his worth, Soctely 1s an
organised whole and each tommunity is to contitbute
to its growth and prospeiity according to 1ifs allotted
sphere of wortk. Tlus Hindu view of hfe or the essence
of the Sandtana dharma 15 clearly presented in this work
in which an admuable attempt has been made to give an
epitome of seveial Sdstras in order to iHustrate the many-
sided development of Hindu civihzation and cullure.
Its simple siyle and lucid expressions are the atiractive
features of the work and will cettainly appeal to those
who are intellectually inquisitive to know a lilile about
the vast subject within a shoit compass.

CALCUTTA, MANMATHA NATH MUKER]!
18t Apnl, 1940.



TRANSLATOR’S PREFATORY NOTE AND
ACKNOWLEDGMENTS

The subjects dealt with 1n this book were lectures
Tamil delivered by His Holiness Jagadguiu Sri Sankara-
carya Svamigal of Sri Kafici Kimakati Pitha at Madras
during 1932 and 1933. Thelecture$ were more or less infoi-
mal coaversational discourses delivered on the spur of the
moment. These have been collected cdited ably by Pandit
K.V, Jagannatha Iyer, Editor-in-Chief, ‘Kalaimagal’, and
published in three volumes The first and third of these,
forming a natural group, deal with themes of a general
character, w hiie the second volume contains observations on
the life, age and teachmgs of the world-famous Hmdu reli-
gigus reformer, Sti Adt Sankara Bhagavatpadicirya. The
toplcs biought out 1n this book.ate taken from the former.

Valuable as these lectures undoubtedly are, the
treasurcs hiidden in them in their onginal garb form food
for the spiritual edification of but a fraction ot the reading
public It 1s with the object of placing tiese before a
larger urcleof readers that the¢® present tianslation into
Enghish has been attempted

1 undertook this work with a great deal of natural
trepidation and nervousness, being aware that the task
called for much higher qualifications and far greater
abilities than I possess Any measure of success achieved
in the endeavour 1s therefore directly atirmbutable to the
inherent merit of the origmnal lectures

Readers unfamiliar with Sanskrit and Tamil etymology
will find useful the note appended at the beginning of®the
book explaining the standard scheme of transhiteration of
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Sanskrit and. Tamil words which has been adopted in these
pages.

A brief biographical sketch of the author of these
lectures—the reigming Pontiff in the religious seat of the
Sri Kafiei Kamaksti Pitha—has also been added. This
sketch includes a historical account of the Pitha itself with
a chronological list of succession of the present Guru's
predecessors.

The first twenty-seven chapters of this book appeared
in a slightly altered form in ‘Truth,’ a Calcutta periodical.
Both for the first publication of these in it and for permis-
sion for their subsequent reproduction in this book, as also
for the general encouragement given from time to time, my
special thanks are due to Dr. Nalini Ranjan Sen Gupta,
M.D., and othe1s connected with that Journal.

Qur thanks are also due to Sir Manmatha Nath
Mukeryi, Kt., Ex-Chicf Justice of the Calcutta High
Court and sometime Law Member in the Executive Council
of the Governor-General of India, for his kind toreword
to this book.

For readily undertaking: the publication of the book
with all 1ts financial implications, the literate world owes
Mr. R. Narayanaswamy Iyer, B.A., B.L., Proprietor of the
Madras Law Journal Press, a deep debt of gratitude

As the lectures were being delivered, there was not
only the flow of words, but there were, besides, the real
presence of the Guru, the radiance of his person, the tone
of his voice, the looh in his eyes and his captivating smile.
This book has merely copied the colourless words, How
can the rest be communicated 7

Calcutta, } V. R. SUNDARARAMAN
_1st April, 1940,






THE
SANATANA DHARMA

OR

THE HIND! VIEW OF LIFE

W APTER 1
=)
WHY THE HINDu RELIGION IS NAMELESS?

THERE are ever so many religions in this world. Each
has a separate name of its own to distinguish it from the
others. All these names are.personal and are derived from
the founders of the respective faiths, Thus Buddhism
takes its name from its founder, Lord Buddha, Jainism
from Jina, Muhammadanism from its prophet, Muhammad,
Christianity $rom Jesus Christ, Zoroastrianism (the
religion of the Parsees) frqm its founder Zordaster, and
the Chinese religion, Confucianism, from its propounder,
Confucius. No doubt all these founders of new religions
‘have been great men possessing the power to attract many
men to their way of thinking. Thus every other
religion has a distinctive name of its own on the above
lines. But if you ask a youngster belonging to our religion
what religion he professes, he would, if he happens to have
received a little English education, at once reply that he
belongs to the Hindu Religion, On tie other hand if we agk.
nur peasants about the name of our religion, they would,
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be at a loss to give a common name to it. I{ we put the
same query 1o those employed in writing negutiable docu-
ments in the South of India, they would describe them-
selves as they do at the top of these documents, as belong-
ing to the Saivite or the Vaisnavite cult. These are really
sub-divisions in our faith and cannot be taken as represent-
ing the whole of it, but even these names are not derived
from those of any historic personages but merely follow the
names of the respective divme forins selected for personal
worship. If Hinduism is really the name of our religion,
it should have been known and 2scribed as such even
during the petiod of our remote {  fathers. But it would
appear that to our ancestors of even a few centuries back,
the name Hinduism would have been a strange and mean-
ingless term. It 1s so because ours is a religion without a
name.

« No doubt the sub-divisions 1n our faith go by certain
specific names. These again take their names only after
the various forms of the one Almighty selected for 4pdsans
and not after human beings. For the general faith how-
ever it would be difficult to fiud a common name. Of late
a name has been much in use w12., Sanitana Dharma, but
even this cannot be said to be the strictly traditional name
of our religion, for in that case it should be known as such
to the poor peasant and to the humble widow, as in the case
of the followers of, other man-made religions. But such is
not the case,

The term Hinduism is really a name somebody has
presented us with. We can find 1n History a clue as to
how this term came to be coined. Our forefathers were
once the mnhabitants of the region watered by the river
Sindhu (the modern Indus) which, to some foreigners who
came into contact with us was known as Indus. Fromg
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this they chistened the land in which this river flowed as
the Indu DeSa or ‘the land of the Indus’. Naturally
and in course of time they applied this name to the entire
Bhiaratavarsa of which the part watered by Sindhu formed
but a slice. Are we not familiar with the saying that
‘beyond Hyde Park all is a desert’?

Again, every religion has some distinguishing symbol
which at once marks it off from the others. The cross of
the Christians is one such example The Hindus on the
other hand, have no apparent symbol to point io as being
common to all of them. As we are without a,name, even
so we are without a common symbolising badge. Ours,
therefore, appears to be a-religion without a name and a
distinguishing mark! For instance, some of us wear the
sacred ash, while others wear the “Visnupad” on their
foreheads. ®* Some among us are “Vira Vaisnavas” agd
an equal number, the ‘Liangayats’ and similar others, are
“Vira Saivas’’. All these, however, have the consciousness
that they are the adherents of one common religion,

The real jgrandeur of dur faith consists in its being
nameless. The need for games for an article arises only
when there are many of that type so that each could, in
sothe way, be distinguished from the others. But if there
is onc and one only of that article, why need a name for
it? To take a concrete instance, i1f there are, say, four
Rimasvimis or Mukerjis in a village we must give them
different initials or personal names to tell the on¢ from the
other or otherwise distinguish between them by calling one
of them, Ramasvami or Mukerji, the dark, another of them,
Riamasvami or Mukeriji, the fair, and so forth. If there
be ofily one Mukerj1 or Ramasvami, there 1s hardly any
Jfurther naming required.
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Even so, with our religion. What is rel#gion? It is
that which shows us the way out of this miserdble cycle of
births and deaths or in other words sins and sorrows. It
was pomnted out at the outset that other religions are
known by the names of their respective founders. These
religions therefore did not exist before the rise of these
great personages. Specific dates are assigned to every such
religion. It naturally follows that ours is a religion which
existed before all these other faiths were born. Thus
should it have existed at a timc when it was the only
religion in the world, administering to the spiritual needs
of the humanity as a whole This then explains our
religion not having had a specific original name, as there
was no second religion from which this name should distin-
guwsh it. It was merely the Dharma—a word synonymous
with Religion.

¢ It would appear then that its having no specific name
is itself a distinctive symbol. Although the religion has no
distinguishing name of its own there is in it a common
basis—inz., the faith in the final authority of the Vedas
i.e., “Veda Priminyam , " spmtual matters. This is
also implied in the saying current in some of our mother
tongues that makes the Vedas 2 simile for authoritative-

L 4

ness'

Because of their unshakable authority as the eternal
divine laws even persons who were ordained by them as
ineligible to utter the vedic mantras, as part of the vedic
duties, reverentially obeyed the teachings. The question
then arises that, if ours was the only religion prevalent
at the time, were our religions principles observed by all
the inhabitants of the world? We can now give plenty of
instances to show that the reply to this question is irl'the

affirmative,

t
[N
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For instance, one of the charges against Jesus which
made the Jéws crucify him was that Jesus drank water
from a well intended for the lower classes, Does this not
imply the existence of a caste system even before Jesus's
time?

Again an inscription unearthed in Egypt, dated 1280 B.
C contains the terms of a treaty between Rameses II and the
Hittites. In this treaty the vedic deity, “Maitravarusna.’”
has curiously enough been cited as the witness! Cee Hﬂ
Hall’s “Ancient History of ghe Near East”—pp. 364 ef
seq.) Besides, in the ancient Egyptian Chronology, we
find a series of kings bearing the name of Rima as for
example, 1331—“5:?3.{.’- Rameses 11, Rameses I1I, etc.

In the island of Madagascar off the Eastern coast of

P Y
South Africa, as many as seventy-five per cent of the names
of places happen to be sanskrit names. Most of them are
akin to the name of the hero of the Ramiyana. °

We are all aware of the Great Sahara Desert in
Northern Africa. There 1s a theory that all deserts once
formed the beds of the seas or Sigaras (8FR). Is the
suggestion fa?-fetched, that the modern name, Sahara, is a
corruption of the Sanskfit “Sagara” () ? It is said
that while the Sahara was under water there was a
thick population around its banks and that the names of
those people were mostly Sanskrit and were even related to
the name of the lord of Kosala. (See Encyclopzdia
Brittannica, Vol XXIII, Title—Sahara.)

Evidences such as these are not wanting in the opposite

part of the Globe. In distant ,Mexico a festival is being
B amine .

celebrated at about the same timg as the Indian “Nava-

ritr® or “Dusserah” and it 1s known as “Ramasitg”

»(See p. 56 of the Text and Plate 24 in T.W.F. Gann's
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“The Maya Indians of Southern Yucaton, |North . and
British Honduras”.) Further, the excavations made in.
that country have resulted in an abundance of the idols of
lord Ganésa being unearthed (Baron Humboldt quoted in
Har Bilas Sarda’s “Hindu Superiority” p. 151). The
ancient inhabitants of those parts were “Astikas” (i.e.,
those who believed in “Veda Primanyam” or the authori-
tativeness of the Vedas) a term which still lingers in the
modern name “Aztees” which is now given to this group!

In Pery, a country in the West of South America, the
inhabitants were sun worshippers. Their principal festivals
of the year fell on the solstices. (See—Asiatic Researches,
Vol.1, P.426.) They were known as the “Incas,” a name
derived from one of the names of the Sun, “Ina.”

While speculating in this strain, it is tempting to make
another observation on the remarkable similarity between a
series of names of places in California and several puranic
names. We have all heard of the well-known story of the
sixty thousand sons of King Sagara being burnt to ashes by
the sage Kapila, to save whose souls their descendant
Bhagirata, 1s said to have brought down the Ganges to the
earth. The story goes that th\. horse sought for by the
sons of Sagara was found in the netherlands (Patgle
Loka). America being roughly India’s antipodes on the
globe, is this description of that land in the Purinas as the
netherland to be laughed at? Is it not very suggestive that
California might be a corruption for “Kapila Aranya’
(Kapila s forest), and that the two modern islands near
by, vis., “The Horse Island” and “The Ash Island ” might
represent the places where the horse of ng sagara(ﬂ'rt)
was kept and where King Sagaia’s sixty thousand pons
were burnt to ashes?
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Figs. 128 and 129 at page 621 of “The Native Tribes
of Central Australia,” by Spencer and Gillen (Macmillan,
1899) depict a kind of dance said to be current among the
wild native tribes of Australia. This dance is described in
the book as “ TheSiva Dance,”, On closer examination, the
dancers appeaxmmﬁ on their forehead a third
eye, a fact suggestive of the possibility that the people of
even such distant lands as Aus}ralia were once wellrversed
in Vedic lore, . -

" " Nearer home in the Eastgrn Archipelago, eyidences of
the prevalence of the Hindu Faith aré abundant. Jav,
_bristles With relics 9f Hindu cylt and worship.. In Borne
there is a forest which the Westetners were for a long time
describing as a virgin fofest (s..) not having been peaer
trated by man (Wallace—* The Malay Archipelago”,
pp. 44-45). A paity of explorers, after they had gone
a few hund'reds of mules, discovered a stone which contain;d
an inscription commemorating in detail the performance of
some specified “Yagas” and “Yajiias” (Vedic sacrifices)
by a certain king (Yiipa inscriptions of Milavarman of
Koeti, Borneo).

All these®vidences only ga to prove that our religion
which was the only religioh, the world possessed for a long
time, had spread all over the world. )

It will not be out of place to examine here some
conceptions of Hinduism about the Universe. The common
Hindu belief about our terrestrial Globe is that it is com-
posed of seven ‘“Duipas” or land masses. Adi Sankara
Bhagavadpadiacirya refers to this in the following
sentence in one of s books :(—

wRgiar w Af+H )
*Each one of these “Dvuipas” consists of several
»*Vargas” each of which in turn consists of several
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“Khandas” (W), Our country (India) has been describedi
in our scriptures as “Bharata Khande”, said to be a part
of “Bharata Varsa”, which in turn is supposed to be
situated in “JambRdvipa.” Mount “Meru” (the moderm
peak, Everest in the Himaldyas) is supposed to be to the
north of all the seven “Dwipas”. There is an ocean belt
belwween every two Dvipas. The sun and the moon are
said to move round “Meru”,

Let us now examine in detail the real unport of these
conceptions. The Westerness teach us in our geography
books that the earth is round and they flatter themselves
with the theught that this truth was first revealed to us by
them. The Sanskrit term for “geography” is “Bh#@ Gola’"
(M=) which itself means “the round earth.” Ys not the
very existence of this word proof of the fact that our
ancients were aware of this fundamental grographical
truth about the special nature of the Earth? In the ancient
Indian mathematical science, words such as “Khagola'”
(®®) and “Bh#t Gola” occur which are {urther evidences
in support of the above. In our “Sesikalpa Mantras” we
use the word “Brahmanda while referring Co the earth.
The term enda (m 5‘ in this word really means an egg
(i.e.) an oval-shaped body! ‘

Let us now imagine the whole earth as a lime fruit
with that part of it containing “Merw” (Himalayas)
directed towards the north as its apex. Then “Meru”
becomes the north pole and, hence, the northern most point
on the earth. This position, then, will sufficiently explain.
the saying—‘‘@¥wmfy avivi ¥egoca: RwE:”’,  The rest of
the sphere is all to the south’ of it. To the eye of a man
standing on the apex 'bf it, the sun and the moon would
appear to go round it (i.e.) the sun would not be exactiy
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overhead at any part of the year, but would always beto a
side of it. This is what is meant by the statemept in our
Sdstras that the sun goes round “Merw.” There is thus
nothing in these conceptions which could be considered as.
being contradicted by modern geographical discoveries.

Let us take another conception. Our Sdstras say that
the Pole star (“Dhruva”) is exactly above “Meru”. At
first sight this appears to be against the established truths
of modern geography. Imagine, for a while, that our
earth were a spinning top. Let the position occupied by
the Pole Star be indicated by a spot exactly above the apex
of the top when 1t rotates quite vertically. As‘the motion
of the top varies, its vertical position will also change, :cj
that positions on it other than its apex will come to
directly under the position of Pole Star. This pheno-
menon suggests the possibility that the Pole Star might
have been directly over mount “Meru” at the time owr
ancients saw things and recorded them for us in our
Sdstras, and that, in course of time, this position was
swerved from due to changes in the rotation of the earth.

All thesegmodern discovéries about the geography of
our earth seem, therefore, to have already dawned on our
ancient seers. References to these truths are aiso found in
the works of Aryabhatte, Veradhamihira, and Appayya
Dikgita.

Thus we come back to the truth which we established
at the outset, viz., ours was the only religion extant on the
face of the earth for a long time. All the other religions
of the world have only taken up and developed some phases
of our bigger faith which contains all the aspects of the
different religions,

9s our religion or Dharma is tHe one faith common to
,all the world, even so, Sanskrit, the language of our reli-
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gion, is common to all the other tongues of the wotld. To-
day they call Sanskrit a “dead language.” Even taking this
expressxon to mean literally, it contains a sublime truth.
Which is it that dies >—the body, or the soul? Itisthe body
that dies. The soul is eternal and imperishable. Sanskrit
is the soul of all the other languages. Most of the words in
the etymology of these languages can be derived from
Sanskrit roots or Dhatus. The other “living” languages of
the world have therefore themmselves for the body and
Sanskrit for their soul. Applying this theory to Sanskrit,
we find that it is a language which is all soul sans a
body to envelope it. Hence, the expiession dead language
does not seem to be an altogether inappropnate description
of it!

To conclude, our faith and our language once had
world-wide existence The one basis of our re}igion 1s the
-swpreme authoritativeness of the Vedas (Veda Prama-
nyam). All the other extant religions of the world are but
phases of our bigger faith. With a little propaganda
-characterised more by kindness and love than by conceit
and arrogance, 1t might yet bé possible for ys to convince
-others of this truth,



CHAPTER II
A COMMON TENET OF SANATANA DHARMA

Within the Hindu Religion 1tself there exist a number
of sub-faiths such as the “Saiva Siddhianta” of the Saivaites,
the “Paficaritra Siddhanta” of the Vaisnavaites, and the
religion of the Madhvas. * These different sects appear to
be antagonistic 1o one another on the surface. Yet all are
admittedly parts of the bigger whole, the Hindu
Religion. .

We are not now going,to discuss the relative superio-
rity of the one or the other of these over the rest. DBut
we should try to explore the common beliefs or tenets, in
which all these seemingly different sects agree. We must
also know what the Hindu Religion is.

If the search is carried to the very doors of the
learned exponents of these different faiths, they fail to
supply us with a clear answer. ,They only revel in magnify-
ing their differences. The books and treatises in which
these faiths are expounded #ikewise tend only to-emphasise
the, differences between their respective doctrines. Unless
there 1s some coqymog tenet or series of tenets connecting
{hese Taiths, Hinduism to which these sects claim to belong,
«<an hardly be considered a single composite religion. Let
us now see what this common belief could be like.

The Hindus all over the country at the time of
reciting the holy Rimiyana of Vilmiki as an item of
daily prayer repeat certain virses both at the beginning

and at the conclusion of its recital. ©f these the following
Sloka is one :—
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In reciting this verse they pray as follows :—

May the kings who rule this
earth rule 1t with justice!
May the people of this world be happy!
May the brahmins and the
cows live in happiness!
May all the worlds be ever covered in bliss!

In this verse it may be noticed that after praying for the
happiness of all the worlds and their people in general, the
brahmins and the cows are singled out and their well-being
iﬁ specially prayed for. Why this preferential freatment of
the brahmin and the cow, as though they are not contained
in the generality of the world’s creation® Even assuming
that the brahmins are given a preferential treatment in this
respect, where 1s the necessity to distinguish the cows
separately? We must know why this distiiction 1s made.
We shall hav: to leave the subject here for a while and
proceed further in order to understand this.

The kingdom of Madura in olden days was ruled over
by a king known as Kiin Pindyan of the pre-Pallava
Pandya dynasty. He was a Hindu by birth but was, later
in his life, converted by the Jains of the place to Jainism.
He became such a zealous devotee of his new religion that
he became an aggressive persecutor of the Hindus. He
prohibited the use of the Vibhiiti-Rudriaksam by anyone.
Heprohibited the smeaiing of the sacred ashes over the
body, a custom to which a powerful section of Hindus~—
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the Saivites, were intensely devoted. His wife and
his minister were great bhaktas of Lord Siya. But
even so, they could not disobey the king’s command. They
could, therefore, conduct their worship of Lord Siva only
on the sly! They were unceasingly praying for the recon-
version of the king back to his natural religion.

One day the famous Tamil Saivaite Saint, Jfidna-
sambandha, who is one .of the four principal “Gurus”
for this section of Hindus and who is considered an
“Avatara’” of Lord Subrahmarfya (Kartikeya of Northern
India) happened to visit the kingdom of this Kiin Pandya
with his disciples. The queen and the minister, hearing
of this, oblained “Darsan’ pf the great saint in secret and
requested him to bring the king back to his natural faith,
“The saint, consenting to do this, came over to the city of
Madura, thesking’s capital, and took his abode in a mutt.1
‘The Jains, getting scent of the saint’s mission, set fire t§
his mutt. The Saint prayed fo Lord Siva and desired that
the fire should burn the evil-doers themselves. By the will
of Lord Siva, the fire affected the king himself in the
shape of a high fever. All the attempts of the king’s Jain
advisers to cure him of ¢he malady were in yain. The
minister then seized the opportunity and, apprising the
king of the greatness of Jfiinasambandha, suggested the
Saint’s help being sought to cure the king of his ailment,

1, This incident is chromcled for us in a verse in the
“Teévaram”, which 1s the collective name for the verses of devotion
sung in praise of Lord Mabiddeva by the Tami] Saivaite Saints or
“Niayapmirs,” The verse, transliterated into English, wou!d run
as follows :—

Poyyarimamanir koluvum sudar
Paiyavé cenru Pandiyarkkikave.
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The fanaticism of the king yielded for the time being
and, in his anxiety to secure some kind of relief from his
disease, the king consented to the minister's advice. The
saintly personage was invited to the king’s presence. The
usual debate ensued between the great Sambandha and his
Jain adversaries regarding the superiority of their respec-
tive faiths. It was agreed that each was to cure one half
of the king’s body of his disease with the aid of their
spiritual powers and that whichever party failed to do so
should accept defeat. Jiipasambandha smeared the left-
hand side of the king’s body—the part allotted to his
carc—with the sacred ash and chanted ten verses of the
«Taviaram” lglorifying the sacred ash. That half of the
king’s body immediately became perfectly cured. The
right-hand side of it—the one assiguned to the Jains—failed
to become similarly normal despite all their inyocations

The Jains, not satisfied with this result of the test,
challenged Sambandha to cure the right-hand side also
The Saint recited the same verses once again and smeared
that part of the body also with the sacred ash. Again, as
though by magic (by the grace of Lord Siva), the fever
transferred itself to the left-hapd side, leaving the right-
hand one normal. Thereafter, feeling for the king’s
excruciating pans, Sambandha cured the whole body' of

the disease.
Though thoroughly convincing even this test failed to

make the obstinate Jains accept their defeat. The king's
sympathies too were still on the side of the Jains. A
further test was called for. Before its commencement,

1. The first of these is the well-known verse commencing with.
the line which, in transhtcration, would run as follows :—
Mantiramivatu niru,
Vipavar m&atu niry, etc.
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however, Saint Sambandha went to Lord Somasundara’s.
temple in Madura and prayed for success in the coming
contest. The verse he chanted on this occasion, translite-
rated into English, would run as follows:—
Véta vélviyai nintanai ceytulal
Atamilliyamanodu térarai
Vatil venru alikkatiruvullamé
Patimatutanaya paramané
Jiila ninpugal® mika véndum ten
Alavayil uraiyum yemmatiyé.
—Sambandha’s Tévaram—Tiruvilavay.
1t was agreed at this contest that each party should
write out the principal tenets of its faith on a palm leaf
and set it afloat mn the nver Vaikai and that whichever
leaf went up the stream should be deemed as containing
the higher truth.  The palm leaf of Sambandhar floated
against the &tream while that of his adversaries was washegl
down by the current. The Jains were still obstinate and
would not own their defeat. A further test was suggested
by the Saivaite Saint. The two leaves were to be consigned
to the fire and whichever leaf would be burnt by the flames
was to indicfte the worsted party. Sambandhar’s leaf
remained unburnt while thdt of the Jains was teduced to
ashes, The Jains had at last to bow before the superior
faith of Saint Sambandha.

Thus goes the Sawite story in the Periyapurina,
but to come to our point, the palm leaf of the great Saint
had on it a verse 1which, 1n a free translation, contains the
following prayer:—

1. Which, transliterated, would run as :—
Vilka antapar vinavdr apipam
Vilka tanpupal véntanum onkuka
AJka tiyatellim arap namamé
Ciilka vaiyakamum tuyar tirkave.
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May the brahmins live happily ;
May the devas dwell in happiness;
May the cows live happily;
May the cool rains fall in their seasons over the
earth;
May the kings ever rule the earth righteously ;
May evil be put down;
May the worlds resound with the holy name of
‘ Mahadeva ;
May pain and sorrow disappear from the face
of the earth,
‘Thus whatever be the intricate nature of the philosophy
of the Saiva S1ddhantins, in a verse such as this, which was
supposed to bring out the quintéssence of their faith, the
same place 1s given to the brahmin and the cow as in
the &loka in Sanskrit quoted at the outset.
¢ Another instance is furnished by the followmg stanza
from the Mahabhirata—
AT AGUGLATY AHGOEAT T |
WA B TS T A )
—Santi-parva, 46; Slokas 12-6,
which means :— '
Obeisanée to Him Who w‘orShips Brahman, Who, is
for the good of the cows and the brahmin and also
of the world—repeated obeisance to Krsna,
obeisance to Govinda.
Let us now try to enquire why, in all these verses, the
‘brahmin and the cow have received this special mention.

We all know that, for most of our doubts, we may
find satisfactory explanatlon in the song of songs, the
+Bhagavad Gitd” of Lord Krsna. Let us see what ¢ iight
is shed on the subject of our present enquiry by the Gita. »,
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There is 2 work known as the “Gitimangalacarapa®

the 4th verse of which runs as follows :—
FATI9AT WA FES WITSAEA |
1T acE: gerarer e ddrargd wg I

This means :—

The Upanisads are the cows from which Lord
Krsna, the milkman, draws the milk of Gitd with
the help of Arjuna, the calf. Whoever drinks this
milk is the wise one. .

The significance of this simile is that as the milk given
by the cow is useful both to the calf (for which it is
intended by the mother) and to the world, even so the
Gita, first taught by the Lord to Arjuna, forms spiritual
food for the whole of mankind. There are numerous other
works 1 oug religious Iiterature to which a reference may
be made in our attempt to clear our doubt regarding th®
special treatment accorded in vur religion to the Brahmin
and the cow Although there may be differences of
opinion m the Tattvirtha (8%W@Md) of the Gita it is an
acknowledged ofact that the Gitd is an important book of
authority for the Hindu Religion. Therefore the attempt to
seek a solution in the Bhagdvad Giti has the special merit
of invoking an authority which will have the acceptance of
one and all.

Verses 10 and 11 of chapter III of the Bhagavad Giti
run as follows :— ’

HEAA: AAT: AT JOAT TAIGRY: |
uRA gafysgaRs Fisfeaesmgs
-

I WTETAEAR A FA AqAG 4@ |

QETE WIS Y GTAATRTY ||
2
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These verses may be translated as follows: —

Having first created mankind together with sacrifices,
the Prajipati said: By thiis shall ye propagate; let
this be to you the cow of plenty.

‘With this do ye nourish the Gods and the Gods shall
nourish you; thus nourishing one another, ye shall
attain the Supreme God.

—Translation—A. Mahadéva Sast17's.

Before examiming the meaning of these verses let us
conside1 the ordinary processes of exchange and barter
noticeable i our daily life. 'We export what we get n
abundance in one place to another where they are scanty
and get in return what the peopie of that place have surplus
to their needs. We pay to the workmen for the service
they render to us. We feed the cow and the cow gives us
milk We pay taxes to the Government and‘ the Govern-
ment protects us. The Hindus believe that such transac-
tions of the nature of exchange occur in the othe: worlds
also. The above verses of the Giti, mention an instance of
this exchange

The “sacrifice’” or “Yajiia or Ydaga” referred to 1n the
first of these verses requires for its successful perform-
ance three essential requisites viz, “the mantras” o1 the
prayer chanted, the “Deva” or the deity worshipped, and
the ‘‘Havis” or the offering made. The “manitra” is chanted
by the Bralimin; the deity is contemplated upon by the
mind; and the most essential requisite for the “Havis or
Homa” is the ghee from cow’s milk.

It is now clear why the Brahmin and the cow have
been assigned such exalted position in our religion as
that referred to in the éloka quoted at the outset 4nd 1
the other veises that followed. The Brahmin takes prey
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cedence over others because on him is enjoined the duty of
preserving with their due efficacy the “mantras” with which
the vedic sacrificial rites or “Yajiia or Yaga” are to be
performed. The importance of the cow lies in its yielding
the ghee with which the sacrificial offerings are tu be made
to the “devas.”

According to the Vedas, the good that resulis from the
performance of a sacrifige is not only for the benefit of the
Brahmin and the cow to whom principally the success of the
sacrificial rites is due, but al8o for that of the entire com-
munity of which these form members. It follows there-
fore that if the vedic sacrifices are 1o be properly conduct-
ed—which 1s only anoth¢r way of saying 1f the happiness
of mankind is to be provided for—the well-being of the
Brahmin and the cow 1s to be preserved.

It is tws contribution to universal happiness through
Vedic Yajiias which makes all the various sub-divisions
of our religion agree in wishing for the welfare of the
Brahmin and the cow, though in various other details there
are differences n their respective tenets.



CHAPTER 111

THE SAMANYA DHARMAS OR THE ORDINARY
RELIGIOUS DUTIES OF ALL HINDUS

The Manu Dharma Sastra tnunciates the following
as the common religious duties of all the followers of Hindu
Religion.

wfga aaued S99 hgaf: |
The five duties enumerated above arc the principal ones
among our common Dharmas. The Vedas have laid
stress upon devolion to the parents, devotron to the Guru or
preceptor, bhakti towards God and hospitality ns Saminya
armas besides the above-mentioned five specified by
Manu viz., ahimsd, satyam or truth, asteyam or desire-
lessness, Souca or purnity and mmdriyanmigraha or control
of the senses.
. LS .
a% 47| 9 S AmAE W | AR wa )
AR WA | SRS A |
—Taitliriya Upamsad
AHIMSA

As a virtue this is indispensable 1o all. We have no
justification for taking the life of even such an insignifi-
cant creature as an ant. None of our actions should result
in causing unnecessary pain to any living creature. That is
real Ahimsd. The practice of this virtue has been described
as a path finally leading to Yoga, or the complete detach-
ment of the mind from all its activities.
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TRTOIRMAN: | —Voga Sdstras.

Desires arise in our minds. It is the mind that gives
rise to all our thoughts, both good and bad. Hence it can
be truly said that our mind is the primary cause of all our
evils. The seers of the Upanisads have said :—

| GF TSN ST IFGRQFAT: |

. —Amrtabindiipamsad.
The mind is the root cause of both Band/ia or bondage and
Moksa or salvation or emancipation from worldly
bondage. The mind never remains as one would like it to
be. When we try to concentrate our atteiition on a
particular object or thought, our mind begins to wander.
When very often we would very much like to think of
nothing at all in particular—a type of freedom from the
worrtes and,cares of thns world—our mind would continue
its train of thoughts. If one tries to 1emain silent, one c2n
do so by controlling one’s tongue. Similarly the eyes can
remain without seemng if we wish to do so. But the mindis
uncontrollable. Even as a mad man has no control over his
senses, the soljer man has no power to hold his mind in a
position which he likes. Plgasure and pain are f¢lt for us by
the mind and intimated to us. If we attamn to a state of
perfect control over our mind, Buddhi-Svddhina, we
should be able to induce it to remain in any desired state.
When we feel pain in a particular part of the body, if we
wish that our mind should remain without thinking about
the pamn, it should remain so. But the mind does not
stay like that. If it remains so we may be said to have
controlled our feelings and are then in a state of Nirodha.
In this state of perfect control over the mind continuous
medltation is compared to “Tailadhdra” or the uninter-
.rupted “Flow of oil”. The attainment of this state of
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complete mastery over one’s mind s evew kigher than
contact with the Almighty. Seecing God brings about joy
or bliss (Ananda) for the time being. On the other hand,
ke who has absolute control over bis mind can, at will,
make his mind experience this bliss or Ananda and become
indentified with the impersonal Almighty. At this stage
the mind will be in a state of abject surrender. This state
of mental evolution of a person 1s known as Yoga. The
conversion of the ordinary changing mind into a state of
abject control should be aimed at by every Hindu. The
scriptures say that this 1s possible even within one’s own
lifetime.

UG AT G WA | —Puruse Swkta.

Verse 23 in chapler 5 of the Bhagavad Gita runs as

follows :—

AEERY 9 g NEFGRARAEA |

SABIAF W1 € & & Gt A |l
He who in this very life can resist the onsets of passion
(lust and anger) is a Yukta or one identified with the
Supreme and 1s really happy. A Yukta is heswho possesses
Yoge or the power to subdue the mmnd. Yoga is not a
prodess that has been prescribed for the Rsis only as
some are prone to think. As amatter of fact Yogo as a
cure for passions is intended more for the ordinary man
who falls an easy victim to the discase of the uncontrolled
mind.

What are the means for subjugating the mind? There
are two methods—the Bahiratge-Sadhona (3@RTNT) and
the dntaratiga-Sadhane (AATHKAT). We should refer to
thase wha know about these paths and who have contrelled
their minds by their practices. The Lord Krsna was one
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who had subdued his mind at all times; as also Sri Adi
Sankaricirya. Some are born with a fair complexion,
Others become fair through changes in climatic conditions
or persistent covering of the body with attire. Certain
created beings even from birth fly. Others fly at a later
stage of growth. The fish knows to swim at the very birth,
We learn swimming at youth or boyhood. Evenso the
Lord ISvara is born with a controlled mind. We should all
try to attain 1o the state of the controlled mind as we are
not born with the same, As examples of those who
practised and later attamed tlie fully periected and sub-
jugated mental stage may be mentioned the seers, Sada-
Siva Brahmendra and Vidyaranya.

Of the two paths or S'ddhanas mentioned above, the
former viz, Bahirariga S@dhana, includes the practising
of virtucs sgch as charity, helping others, the performing
of Karmas, such as Sandhyd Updsana, Vajiia, Vedddhygs
yana, etc., with absolute devotion and faith, and so on.
These will lead us to the desired control over the mind. The
second or the internal means (SHANA) includes the
practice of theyvirtue of Ahumsd, or non-injury to fellow
living beings.

The cbservance of Ahisd is a very efficient means of
attaining mastery over the mind. Before considering,
however, how Ahirsl forms a powerful S@dhdna for the
attainment of this mastery over the mind, it would be as
well to know something about the potentialily of the mind
itself.

It may be said at the outset that there is nothing which
the mind canmot achieve. It'is really like the mighty
elephant in prowess and, like that animal, is utterly useless
unless it is tamed and brought under control, Left to itself,
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it can only cause harm to the possessor. The mind is a
thousand times stronger or capacious than the elephant.
The great sages Visvimitra and Hanumin are two
instances of persons who possessed the might of the
controlled mind. That same mind exists in us also. It 1s
said in Vedinta that the creation of the whole Universe was
the work of one mind. It may also be truly said that even
to the small mind of the ant all the world 1s mnsufficient The
mind may very well be likened to the demon in the story of
King Vikramiditya. We are all famliar wath the tremen-
dous amount of services which the demon gave its master
after its subjugation Even so 1s the case with the mind
It is this subjugation of the mund that is known as Yoga.'
Ahimsa or non-injury to living beings, may be considered
as one of the principal components of Yoga Those who
have conquered thie mind have stated that they had first
strictly practised Ahimsd before attaining td the Yogic
state.

Thus Ahivitsd has been described in Manu Dharma
Sastra as the first of the Simanya Dharmas and in the
Yoga Sastra as the first step of Yoga. Such 1s the great-
ness of this virtue. v

Even ‘as there are a numbet’ of by-piroducts besides a
main product in an industry, so there are what may. be
termed ‘incidental’ bencfits arising out of any karma or
deed, though its performance may have been undertaken
with an entirely different object. These incidental benefits
are known as Avdntara Prayojana. As a good example of
this may be cited our going to a temple. DarSan and
worship of God in the temple is the main end in view, but
among the incidental benefits accruing from the visit may
be mentioned, listening to any religious discoumse or
exposition that may be going on al the time, intercourse
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with learned and rehgious-minded people who might be
visiting the shrine at the same time, histening to devotional
music, etc.

Likewise the practising of this virtue of Ahimsa has
also got its Avdntara Prayojana or incidental advantages.
The main benefit aimed at 1s, of course, control over the
mund, but conquest of other living beings 1s one of these
incidental results. Says the Yoga Sastra in support of
this :—

sif§ar sirgral aeaTeray AIART: |
—Patafijali’s Yoga Stitras~-4.
One who succeeds u praglising dhisd can paci{y every
being he happens to come across T

s PN i it W3 st # S Y I

The 1deal of Ahimsg to be aimed at by the aspirant for
mental control consists in his not wishing to cause bodily or
mental painto his fellow beings. He should refrain eveg
from uttering any statement wlhich 1s likely to wound
another’s fecelings. When we sce a man 1njuring another,
we would notice, on final analysis, that the former was
provoked to do 1t through some lapse on the part of the
latter. OtherwYse there 1s no natural incentive for anybody
1o harm or harbour ill-feelhg against anyone else. Let us
talee the case of a child which from ignorance causes the
roof of its house to be set on fire. Under natural circums-
ances the immediate concern of the father will be to put
down the fire rather than start chastising the infant.
Later on he might take such steps as to prevent its
recurrence Likewise should we all act towards all evil-
doers We should treat them as children. That alone would
be the true practising of Ahitisa,

As has been already said, Ahithsd when practised in
this, its 1deal form, brings about control of the mind as the
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main benefit and control over other beings as an incidental
benefit. Before ane who has observed st in its true sense
even an assassin will be turned away from his evil thought.
In the presence of one who has an absolutely controlled
mind, even cruel persons will be in a state of mental peace.
This is the Avantara Prayojana of Ahwisd which will
come of its own accord.

Ahimsa should be practised to the maximum degree by
Sannyasins. At the time they get initiated into this A§rama,
they take a vow of Ahkimsd promising before God
that they will not make themselves objects of fear to any
mortal being.

o~ < -y
Afggs, aag@ra=as diava: o
—Chandogya Upanisad.
Hence 1t is that a sannyisi 1s foibidden from cooking his
own food or even from such an act as plucking’a leaf from
its parent tree.

A Grhastha or house-holder is expected to observe
Ahimsa so far as 1ts observance does not interfere with his
performance of the vedic karmas.

SATVA

The defimtion of Satya 1s contained 1n the following

quotation :—
IRGAGIILFACT AT |

The perfect agreement of word and thought 1s truth. God
has given man the faculty of speech only with the object
that he should always speak what the mind thinks. The
Hindu beheves that whoevet does not do so but uses his
tongue in uttering falsehood 1s destined to be born as ¢umb
cattle in his next birth.
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We saw when dealing wilh 4hirksé that an exception
m regard to its strict observance has. been made in the case
of the Grhastha alone, There is a similar exception in the
case of this virtue also. For instance when a person enume-~
rates the faults of others, even though his utterances may
be quite in accordunce with truth, yet his act does not
constitute Satya or truth telling. This exception therefore
consists in not telling such truth as 1s likely to produce
harm to society. Hence, the following definition of gepy
(Satyam.)

| yafed frag |
~— AR ATCAANSH— Ids Sankara’s Prasnottars
Ratna Malika.

Let us try to reason out tlus aspect of truth-telling. In
all our actions m this woi1ld we should be actuated by the
only motive of trying to do good to others Truth-telling,
being an action, should hence-be practised with the same
end 1n view 1f, on the other hand, one always talks ill of
another, one is moie prompted by “passion and anger’—
Kama and Krogha (H4—%N )—than by the object of being
of help to society. Hs truth-telling (which cerl;}me it is,
as the man spoken ili of mayy really, be a wicked person)
will* not, according to the second definition, therefore,
constitute Satya (&), Real Satyem (§I) hence consists
n speaking well of others, ignoring their lapses. Even the
words spoken should be so gently uttered as not to annoy
the hearer. The Satyam (EAR) so far described is the
Satyem (¥9%) of the tongue or ‘spoken truth’. Our
religion goes further than this and prescribes that we
should observe Satyem (%) even®n our thoughts, and
actions,
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Likewise, there is also a kind of “bodily Satyam”. For
instance, in a gathering where all members present are
supposed to have purified themselves by the day’s morning
bath, one who pretends to have bathed commits the sin of
“bodily Asatya (¥8J)”, We should endeavour to be true
in all the Trikaranas i.e., mn thought, word as well as in
deed.

Like Ahisd, Satyam too has an incidental benefit—
{Avantara Paryojanam) 1f we constanily practise truth-
telling a stage will be 1eached when our mind will think
-only of satyam, and our tongue speak nothing but truth
At that stage cven 1f, by a slip of the tongue, we happen to
ulter an untruth, it will become truth. The power which
a man acquires through constant truth-telling, of his spoken
word always denoting truth, is known as the “warthai
siddhi”.

A test of real truth-telling consists in seeing whether
even 1n the dream state or Svapndvasthd one thinks only of
truth-telling. Then one gets Satya Siddhi and whatever
such a person says will come 1o pass.

One should not, however, practise tlu, Dharma with
this Avantara Prayojana or incidental benefit 1n view,

ASTEYA

The term Asteya means that we should not covet or
steal other people’s belongings. Refraining from this vice is
one of the ordinary duties enjoined on us by our religion,

SAUCA

Sauca represents purity of body and mind Bodily
cleanliness, as cveryone knows, brings about mental purity
also. Our Dharma' Sistras have laid down definite
prescriptions for bodily purity. For the last 30 or 40 years
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this type of cleanliness 1s fast disappeaiing in our land.
The injunctions 1n our Sastras on this subject are quite
elaborate as bodily purity is foremost among the essential
pre-requisites for the successful performance of the vedic
karmas. A few of the practical rules to be followed
in this connection are given below :—

Every one of us should have a separate Tirthapitra
or drinkigg ygssel out of which alone we should drink
and which no one else should be allowed to use. The vessel
should be cleaned with the aid of the particular commoduties
mentioned in the Sdstras for the particular metals of
which the vessels are made.

Even if we go out to dine clsewhere we should always
take our own allotted Tirthapatra. While we bathe we
should use mud or myitikd for cleansing our body.

INDRIYA NIGRAHA

The Dharma Sastras prescribe that we should never
give free reins to our senses for theiractivities. We must,
so to say, guard ourselves from allowing these to over-feed
themselves, but keep them fed on carefully doled-out
rations, ‘

The above five are the pgincipal Samdanya Dharmas or
ordinary duties enjoined on all the followers of the Hindu
faith, i.e., Istikas or the Vaidikas.



CHAPTER IV

THE SUPREME AUTHORITIES OF
HINDU DHARMA

It 1s a matter of commor’ knowledge that there are
many books in this world. Each book deals with a
particular subject. We also know that out of these
millions of publications only one is honoured and respected
as none of the others are. The few books so honoured
form the scriptures of the various religions in the world.
Each religion has thus a book which 1t exalts above all the
other human compositions by its adherents, as being the one
book containing the teachings of that faith and being, there-
fore, the one and only place. wherein is shown the way to
spiritual salvation. In most religions these scriptures are
worshipped or respected in other ways. The Sikhs even
build separate temples to house the sacied book of their
religion and have further honoured it by oining a special
term of Yeverence by which, 4lone they refer to it.—wiz.,
“Grantha Saheb”! ‘

Let us now see what the corresponding scriptures are
for our Hindu Dharma. If we ask the followers of the
other religions of the world what their scripture is, they
will have the answer at their fingers’ end. On the other
hand, 1f the same query is put to a Hindu he will be
bewildered. And even where an answer is forthcoming, it
will be so varied. The “Saiva Siddhantins” would mention
the Tamil works, *Tévdram” and “Tiruvdcakam,” as
their highest scriptures, while the “Sri Vaisnavaites”,
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would assign that place of honour to Sri Riminuji’s
Sri Bhasya (®®rq). Again there will be others who
would assert that the Ramayana (UAR™%) of Vilmiki is the
highest scripture for a Hindu. The orthodox pandits, on
the other hand, would say that the Veda () forms our
highest authority, whereas the modern Hindu who combines
in hitn English education with a litile religious-mindedness
would single out the Git@* (M) and give 1t that place.
Thus no two answers among these followers of the same
faith will be seen to agree!

There 1s one principal reason which accounts for this
difference between the present-day Hinduism and other
religions It 1is the deplorable condition in which
we are bringing up our children. The children of the
followers of the other religions of the world are first
treated to a tourse of religious instruction in some form qr
other before being taught the other things of the world.
Among the Hindu boys, however, religious instruction, asa
regular course through which they are made to pass, is
conspicuous only by its absence! The result is that not
understandmg’the real import of the teachings of our sacred
books, we only tend to rediqule them, while others decry
the books of their rival faiths!

There is also another very strong reason why religious
instruction should not be neglected among Hindu children.
OQur religion, more than any other, enjoins on its followers
mute acceptance of the teachings of our ancient seers and
recommends in unequivocal terms the elimination of the
application of individual reason or Yukti (IR8) in matters
of religious doubt. In order to be able to tune ourselves to
this type of mentality, it is of utmdst importance that the

,mind of the child should be prepared for the acceptance of
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these teachings at an age when individual reasun has not
begun to assert itself. On the other hand, we are now
reversing the process. We fill the child’s mind with all
types of modern secular information. When the applica-
tion of reason becomes the ruling factor and when, of his
own accord but without proper guidance, the grown-up
youth or man turns his attention to religion, he is apt to be
impatient and gets wholly incorrect views of the various
aspects of the teachings in our sacred books.

Before actually proceeding to describe our supreme
authorities, it will be useful to examine the real nature of
the scriptural texts of religions in general

The requirements of man in this world of ours have
been pithily described by the wise as Dharma(¥R), Artha
(=), Kdma ($19), and Moksa (14) or the Purusariha-
catustaye (I49IET)  In ordinary languge these may
be taken to mean:—

(1) the performance of good and righteous deeds,

(2) material wealth,

(3) sensual and mental pleasures, and

(4) spiritual salvation

Let us explain these in a httle greater detail. Even_on
a superficial analysis we would find that man’s first aim
in life is to be happy. This happiness he strives for will,
on a little reflection, be seen to consist of two kinds, viz.:—

(1) ecvanescent or momentary happiness ; and

(2) eternal happiness.

It 15 natural for us to be contented with a particular
type of happmness only so long as we do not think of a
greater type of it. Even so there is a type of hapriness
than which there is none greater to be strivea for. This
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type is the fourth Purusdrtha (yeuk), viz, M okm'(m).
He who realises the real nature of this state of eternal bliss
will mever feel attracted by the lower sensual and mentaf
pleasures of this world. To him the second and third
Purugirthas ( 389 i.e., Artha (¥%) or material riches
and Kdama (®®) or desires will cease to have any charmy
The first Purusartha (5“(* ) or Dhorma (9%) ie., the
performance of goodly and righteous deeds, is a S ddhana
(|¥9) or pathway towards ¢he attainment of the last
viz.,, Moksa (91@). The main object of the scriptures of
any religion should be to prescribe the exact methods o

practising this Dharma (9#). Hence the name, Dharma
Pramanas (9998, for these scriptures. In other words,
these works are supposed to be the truest expositions of

Dharma (5%).

The other religions of thie world extol Moksa (R@)
or spiritual salvation as a thing to be attained only in the
life after death. Hinduism, on the other hand, teaches us
that this state of eternal bliss could be realised in the
present life itself, as atlests,the following well-known line

in the Purusa-Sakta (J99GR) already referred to in the
previous chapter:—

TN Ry 35wy |

The sacred books in our Sanitana Dharma which
constitute our Dharma Pramanes (or scnptures) are
fourteen in number and are enumerated in the quotations
reproduced below:—

aFfR gy dtaiar AafeE |
QU YOI ¥ (HUT GINAGTE U —Manw Swrsi.
3
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qUIgHRTaTa R TaT: |
¥ ewrariy Rramai gqe ¥ Tgqw o
—Ydajsia Valkya Smrii.
According to the Hindus all knowledge (¥1%) worth
acquiring is supposed to 'be contained in these. Hence they
are also known as the abode of knowledge, Vidyd Sthanas
(fRrawear ).
These fourteen sacred books are :—
(1) to (6) the six Ved?lrigas (33%) or the organs of
the Vedas;
(7) to (10) the four Vedas;
(11) Mimanmsa (Svriar) ;*
(12) Nydys (=m3);
(13) the Purdnas (SU“T) and
(14) the Dharma Sdstras (WIR).

Of these the first ten, viz.,, the four Vedas and the
six Angas, have been described in several places in our
teligious literature as the manifestations of God Himself,
As one instance of this may be cited the following line
from the Téydram— !

“Veédamodu drangamiyindnai” (Transliteration of the

original 1n Tamil)

which means “He who forms the Vedas and their six
Angas.”
‘ As an evidence of these fourteen sacred works
forming our Vidydsthdnas (Rwrea™) may be mentioned
the following Sloka from the Poet, Sri Harsa's Naisadha
Kavya (3%9%158) in which he employs pun in statin§l that
Nala was well-versed in these, the “Fourteen Vidyas™ :—
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erdfifiqreenrranTe: sortsganifi: |
NPAWH TN §T: WA T A frwrg TgdeeRy |
—Ngisadha Kavya 14,

These are the Vidyas (fest) which teach directly on
Dharma (¥7). Four others which deal with other subjects
are also sometimes added to the list and the whole referred
to as the Eighteen Vidyds - (2w fdun ). It is considered
that there is nothing on the face of the earth which is not
contained somewhere 1n these €ighteen seats of learning!

These fourteen books are thus the seat both of Dhar-
ma (W) and Vidya (#91) or Jiiana (W®). These are
the paths or Sadhana (@) in Hinduism which lead to
the attainment of Moksa Samrajyas(NFWHTY) or spiritual
salvation.

The most important of these fourteen scriptural texts
are undoubtedly the Vedas. They are divided into four
classes. The Sadasigas (¥%) are the main organs of the
Vedas as their name indicates. The remaining four
books, viz., Mbiowisa, N yaya, Puranas and Dharma
Sastras are sometimes spt.)ken of as Updngas ()
or the co-organs of the Vedas.

The Vedas are the most direct among our Dharma
Pramanas. Hence the following aphorism:—

qUREHAA: NAOT AqTA
—Apastamba Dharma Sftras.
Still a Hindu is said to be completely well-versed in our
scnptures only when he has studled all these fourteen
texts. Hence the term Sangopdnga Vedadhyayana,
- (WIITAATATA) used in referring to such persons, which
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means the “Study of the Vedas along with theic Angas and
Upd'iga.'v".

Much need not be said here about the Vedas, as most
of us come to have, at any rate, a general idea of these, if
not during childhood, at least later in life. Suffice it merely
to mention in this general account that these are grouped
uader four classes, viz., Rg (¥ ), Vejus (398 ), Sama
(@), Atharva (¥w&) and that they really consist of the
following three parts:—

(1) the Sarihita (6RM) or Mantra (¥%) portion con-
taining the mantras to be chanted while performing the
Vedic sacrificial rites,

(2) the Brahmanas (®®%) or expositions on the in-
cantations and rituals referred to in the first part, and

(3) the Adranyaka (¥R9I®) with the Upanisads
contained in them, which are the philosophic portions of
the Vedas.



'CHAPTER V
THE VEDAS

We saw in a previous chapter that the seat of
Dharma in the Hindu conceptign consists of the fourleen
scriptures, the Vedas, their six Asgas and the four
Upangas. The four Vedas are the Rg, the Yajus, the
Sama and the Atharva.

Needless to say that the fame of the Vedas is
unbounded. An expression of it is a matter of everyday
experience gmong the Hindus. Itis a well-known habit
among us to honour renowned holy places of sanctity bs
using their names when specifying the holiness of others.
For instance, when speaking of holy places one draws the
name of Benares as a basis for comparison. We say that
Vrddh3calam @a place of pilgrimage in South India) is the
“Old Benares’, (V'rddha Ka§i). Buggain Chittore district is
also known as a Benares. Similarly we call a place in the
Tinnevelly district Tenkasi. Likewise in the fallowing
Sloka, the poet in stating that Kumbhaghonam is a
Ksetra holier than Benares, really pays a silent tribute to

the unsurpassed sanctity of Varanasi (orE?) :—

HAYN Y T goaR el |

JoaEa 8 Wy gt Rragafr |
WUWRT $ 919 FFAOY Fragahir o
PSR 9T WX g i 1
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That Kisi should be singled out for comparison when the
greatness of other places is to be extolled, is itself a tribute
to the sanctity of Kisi; by quoting Benares as an example
when speaking about huly places, we add to the greatness
of Kafi. Hence, the following-verse composed about a
hundred years ago:—

RAMGEATATAY IR SIS S s
Rrezsdor gReawiiewal aisgar yoasidt |
AraTRAaTee Argaaanar ar gu st

T Bt aHEiNTg [Hasd g gEd A |
—Mahisa Sataka Vyikhyina.

The purport of the above &loka is as follows:—‘In the
holy Bazaar of Benares, the fame of which is extolled by
citing it often as an example of sacred Kgse{ras, we can
purchase Ly parting with the money of Bhakti, the
commodity of Mukti. Iere through the blessings of Sri
Viévedvara, one gets salvation.’

In the same way, whenever any religious or literary
composition of excellence is to be appreciatiVely spoken of,
we find the Vedas coming in hdndy for comparison. Let
us take, for instance, the Rimiyana of Vilmiki. It is a
work of undoubted literary beauty and has a high value
among our religious books. In every vernacular of India
and even in some of the other languages of the world we
have an extani rendering of it. The Poet, Kilidisa, has
made extensive portions of 1t the main theme of his Raghu-
vaisas (WG4T). The ancient Hindu King, Bhoja, has
written his Rimiyana Cambii. Bhavabhiti, the weli-known
Sanskrit poet, has ustd part of its theme in his Uitare
Rama Coritam (SWWaRE). Ramabhadhra Dikgite, a
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great Sanskrit scholar of the south, has produced a play of
classic beauty known as Jdnak! Parinaya. Thg Tamik
poets Kambar and Arunicala Kavi have rendered Riamiq
yana in Tamil in verse and dramatic forms respectively.
In many Hindu homes this epic is even read as a regular
course of daily worship or Pdrdyana. All this testify
amply to the greatness of this hoary epic of ours. To bring
home to the mind the greatness of such an eminent epic,
they have thought it fit to tompare it only to the Vedas, as
for instance, in the following qyotation :—

32 ARAAIIA RTEEAIIUTAAT |
Similarly the Mahabhirata, the other great epic adorn-"
ing our religious literaturg, has also been spoken of in’
terms of the Veda.

RA: IHA ¥T: |

The S1i Vaispavaites of South India give a very high,
place of honour to certain devotional songs in Tamil sung
by the ancient Vaispavaite saints (Alvdrs) and known as
Divya Prabandhas. In one place, while attempting to
exalt the religious quality of these verses, they have des
cribed them as the Vedas in a Tamil rendering. Likewise,,
the classic Tamil work Kurl composed about 1,000 years
agoshas also often been described as a Tamil Veda.*

Similarly the works of the Tamil Saivite Saints
(Nayapmdars), viz., Tévaram and Tiruvicaham, have
also been described as the Tamil or Dravida Vedas.

* gfuapds Qs adap wronis Spaflal g
EAuRger Qmerenpé @l grév—gflun
Qups woor s g pldp Soaeresagyi
SF GpLi e/l f. )

wie B ORI @F @Y Y00
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It is also interesting to note here that the Christian
Missionaries in the south describe their Gospel as the
Satyaveda or the ‘Veda of Truth’! These then suffici-
ently testify to the high esteem in which the Vedas are held
in this country and elsewhere. It is the custom to praisc
one religious literature by comparing it with one of the
well-known sacred books.

About 5,000 years ago, at the conjunction of the
Dvwaparayugs and the Kaliyuga,  the Sage Vyisa is said to-
have classified the Vedas into four parts. This sage is also
credited besides this with the authorship of the ¥Veddnta
S'@tras containing the doctrines of the Uttara Mirdnsa or
the Vedanta school of Indian philosoply, the eighteen great
Purinas and the Mahibhirata. As the Vedas are too
extensive to be mastered within the span of a single human
life, Vyasa divided 1t into four parts with the object that it
xight be possible for one to study at least one Sakha (rET)
or branch of it. le took care to see that each Sakha
contained all that was necessary for one to attain spiritual
salvation. The four disciples of Vyisa, viz,, Sumantu,
Baila, Jaimini and VaiSampiyana, learnt ynder him these
four Sakhas of the Vedas—i.e.,, Rg, Yajus, Sama and
Atharva respectively. The whole of the eighteen purdnas
wererevealed by Vyiasa to Siita Purinika from whom tHese
have come down to us.

There are many sub-branches in the main Sakha or
branch of Rg Veda but of these only one is now extant—
viz., the Aitareya Sékha (WRaw@), The Yajur Véda
consisted of 101 Sakhds but only three of these are now
available. These are the Kapva Sakha (S0IUr@Tr), the
Taittirtys Stkho (MReGTman)and the Madhyonding Sikhd.
'(Rimfxwwia). The Sima Veda had a thousand branches
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but only two of these have been preserved- for us viz,, the
Gowuthma $akhd (NWORYW) and the Talovakdra, Sakhd.
“The Sakhds of the Atharva Veda (#%%) have been totally
lost to us. We have, however, evidences even to-day to
show not only that the Atharva Veda, like the other Vedi¢
branches, had its Sakhds, but also that there were groups of
Brihmins fot whom their study was prescribed. In Utkal
or modern Qrissa, there are eighteen divisions among the
Brihmins of whom those Belonging to one particular group
are known as Atharvanikas, (mif&]m ) which shows that, in
the days gone by, these men studied the Veda through its
Atharva branch.

When Vyisa classified the Vedas he divided them
into 1180 branches of which only eight, including the six
detailed above, are now extant.

A Sakhd or branch of the Vedas 1s that compendiung
of it wherein are contained all the incantations necessary
for the performance of the various Karmas or Vedic rites
enjoined by Sandtana Dharma on a human being from
his very birth gight up to his death Hence the following
defimtion of it.—

Qi grEmdE ArREr aqh |

In ancient days it was usual for Hindu kings to
bestow patronage on religious lore by assigning a whale
village to one well-versed in all the Vedic texts of his
particular Sakkd. The villages so given away were known
as Srotriye (M) villages or those presented to a Sruta
(#9) or a Vedic pandit. The income from such
villages was exempt from the usual land tax. As those
who 8evoled the whale of their livel to the study of the
Vedas had no other ostensible means of livelihaed, living
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was made possible for them through such gifts of land.
‘T'his state of affairs which was primarily responsible for the
smooth working of the Varpe Dharmo in our land for
ages, exists nowhere else m the world. . No wonder then
that several western scholars whose eyes are opened to the
real treasures that lie hidden in our religious scriptures
through the activities in foreign lands of noble souls like
Swami Vivekinanda, have gone inlo raptures over the
beduties of the teachings in these texts! One scholar—
Paul Deussen—has even gose to the extent of saying that
Adi Sarikare Bhagavatpadacirya (NRIEITETERA )
was a very god on earth and has even desired a photo of
his to be kept at Kiladi, the place of the Great Guru's
birth in Malabar!

. Each Sakhd of the Vedas consisis in turn of three
ffarts, as we have already seen, viz.:—

(1) the Sarthita or Mantra poition,
(2) the Brahmana portion and
(3) the Upanisad portion.

The Mantras consist of incantations which 2re
intended to be uttered when the blessing of the particular
deity in praise of which they have been written down, is to
be invoked. As the mantra is chanted a Dravye (X3%) or
a form of material riches such as, for instance, Ghee, 15
to be offered or thrown into the sacrificial fire. As the
Drauya is offered to the fire, the worshipper should also
utter the Sanskrit words T #%"’ which mean ‘Not Mine,’
theidea being that a°Sanatanist should dedicate alf his
worldly belongings to God.
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The Brihmana portion of a Vedic Sdkha contains
elaborate expositions on the various Karmas or ritgals for
which Mantras have been composed in the corresponding
Samhita (@fewr) portions,

The Mantras and the Brahmanas form the Karma
Kanda (W8&mE) of the Vedas or that part of the Vedas
dealing with actions. The Upanigsads form the conclud-
ing portions of the $akhds and are their Jildne
Kéanda. In the same way as the Karma Kanda of the
Vedas teach us the proper methods of Vedic worship
through rituals for attaining woildly benefits, the
Upanisads teach us the way to attaining oneness with
the All-Pervading Soul by dedicating all the benefits
accruing from the observance of the rites prescribed 1n the
Karma Kanda to God. Real truth will dawn on us only
by absolute sglf-denial, as stated in the following quota-
tion :—

AT JAISaIRatrEnisIin: @ug
a1 Y T4 I WRHAT GO G |
Sariegar agr fiawdr 99 Aadsg
QR QA G3r FAGaPEs gd | HiwEg o
*—Srimad Bhdgavata-I-(i)-I.

Each Sakhahas therefore had its Upanisad and all the
extant Sakhds have one Upanisad each with the exception
of the Kanvasakha(F%aw@) which has two Upanisads vis.
the Ifdvdsya (RW1A€A) or Isopanisad (¥HufAey )and the
Brhaddranyakopanised (TCTCRARIFTY ). Besides these
there are also a large number of Upanisads now available

the relevant Sakhds for which have been lost to us. As an
example of the latter may be mentioned the (Kathdpa-.

nisad) WONWMYE believed by some to belong to the Rg
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Veda '%¥%), though it does not form part of the only
extant $akha of that Veda vis., the Aitaréya Sokha
(WRwgrer). Likewise some of the extant Upanisads such
as the Kaugltaki Brahmana Upanisad (Sadmmgw Ivhne )
belong to the Atharva Veda, though noue of its Sakhds at
present exists. Thus though the Karma portion of the
Vedas has largely been allowed to perish, their Jidna
(w™) and Tattve (%9) or philosophical portions have
been preserved! Vyisa simplified our labours by classifying
the Vedas into Sakhds so thit a Dharmic Hindu might at
least study cne Sakha in his life-time but now even this is
not being done properly.

We have evidence that the Vedas were also sometimes
known by the naines of some of their Sakhds. For inslance
there is a work of great antiguity in Tamul literature known
as Tolkiappiyam. It is supposed to be compfsed by Trna

hiimagni, one of the twelve disciples of the sage, Aga-
stya(¥T&T). It is said in one of the commentaries on this
work that it had seen the light of day even before the great
sage, Vyasa, classified the Vedas under four heads. These
four Vedas have been enumerated in this work as the
Taittiriya, the Bouliya, thé Talevakira and Sama.
We now know, however, that these are only the names of
some of the sub-divisions of the four main bianches of

the Vedas.

In the Tamil Divys Prabandha we hear of the term
Bouliya Candoka. This is not the name of the entire Vedas,
but only of one of its Sdkhds. Even in one of the ancient
documents of Malabar we find this name. 1In this part of
the country those following the Rg Veda are large in
number. This gave the clue that the term stood in Yhose
days for the main branch, Rg Veda.
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We derive our knowledge of the material things of
this world through our senses. This leaves 6ut a vast
amoumt of knowledge which our senses cannot reach and
interpret to us. We learn some things through the eyes.
Other things we hear and certain others are reasoned out.
Forinstance we learn of American news through telegrams.
in newspapers. Th_g_ 'y;e_g_;a‘s are supposed o enlighten us
on such matters as are bey;ond the perception of the senses.

This definition of the Vedas leads us to the peculiar
situation in which one is forced to reject certain portions
of the same as containing Lknowledge that could be
perceived through other agencies such as our ordinary
senses. As such portions have no value as supreme
authorities, they are described in Hindu religious scriptures.

as mere Arthavada (¥99%). The doubt is persistent as to
whether all ¢he things that we see are of one origin or
whether they are different. Science in the first instanc®
concluded that the different objects perceptible to the
senses are different. Later it was found out that the worldly
objects can be traced to seventy-two elements. Furthet
research will perhaps show that these seventy-two elements.
have originated from one hasic element. The rationalists
base everything upon knoWledge and reason. In our
country the Hindus declare the oneness as Advaita and the
diversity as Dvaita. Which of these represents the truth?
What do the Vedas speak about? If Dvaita is the
Truth a reference to the Vedas is needless. We see
objects only in the Dvaitic form. The Vedas, accord-
ing to our definition, should speak about what we do not
know and deal only with what is not clear to our mind.
And Advaita is one of the things whi.ch we are ordinarily
unabfe to comprehend. If, therefore, the Vedas are to tell
us anything at all, it should be about the Advaitic doctrine,
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On looking at the Karmakanda part of the Vedas it would
scem a5 though it established the birth of Dvaita. In
the end they would seem to conclude with Advaita. ‘A
revelation that could be made known through other sources
but which is also contained in the Vedas is known as
Anuvada (957%),

SFAIRSANIRA |

The above definition also gives a conclusive reply to
the very common doubt arising in our minds regarding the
acceptability of the Vedas. An appeal to reason is often
resorted to for a test of the acceptability of the Vedic
teachings. The Vedas are not for telling us about things
within our reasoning power. The Vedas containing eternal
iruth were handed down to us by the great Rsis. That
which cannot be reasoned, that which the human mind
gannot penetrate, that which is beyond th¢ senses—all
these form the Vedas.

In conclusion it is enjomned that the Brihmin as
the representative of all communities should perform the
Paiica Mahdyajfias and the Brahmayajfia compulsorily and,
if possible, study at least some parts of the Vedas or, as a
last resorf, at least chant regularly the Gayatri which is the
quintessence of all Vedic teaching.



CHAPTER Vi

THE SADANGAS IN GENERAL AND
SIKSA, THE FIRST ANGA IN DETAIL

The Veda Purusa has got six organs. Siksd (fowr)
forms his nose, V"ydkarana (34RO ) his mouth, Kalpa (%)
his hands, Nirukta (fi®%) hio ears, Chandas (3%g) his
feet and Jyotisa (STM) his eyes. In this figuritive
representation the organs for the Vedarngas have not
been chosen haphazardly, but stand for them quite
appropriately. To understand the full meaning of the
Vedas the Brahmin should learn the six asngas. Take for
instance, Jyogisa, which is supposed to be the eye of the
Veda Purusa or his Netrasthdna (ﬁwmr) In the
same way as our eyes help us m seeing the objects beyond
us, Jyotisa enables us to locate planets and stars at any
required future date with a remarkable exactitude.

Likewise, % ydkarana is supposed to be the mouth of
the Veda Purugsa, It *being the grammar of the
language in which the Vedas are written, whoever has
not got a knowledge of it, can only prattle in that language.

The use of these Sadatigas, therefore, lies in that
they enable the Vedas, the main scriptures, being
<correctly interpreted and followed. On the brahmin, how-
ever, it is enjoined that he should first learn the Vedas
and the Sdstras (¥9) by rote without probing into the
why and the wheiefore of things and then only these
Atgas, so as to be able to underdtand the teachings
of the Vedas. Hence the following quotation ;—
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In the old days, the brahmins used to be well-versed
in all these six A#gas. The following historical evidence
in the shape of stone and copper inscriptions amply testifies

to it.

The custom in those days was to record deeds of gift
by inscriptions in stones and copper. The temple walls
there corresponded, so to say, to the modern Sub-
Registrar’s Office! A reference to this custom still lingers
in the official designation of one of the state officials of
Travaacore. This particular official is known in their
language as the “Tirumandira Ola1”, which roughly means
the “Court scribe”. His principal duty is 1o record in black
and white all the orders of the Mahéaréja or the ruler of the
State. Ia those days, whenever some one made a gift
vf, say, some immovable property to a religious or
charitable institution, the king, after duly accepting 1t,
caused his orders to be intimated to the party concerned
through this “Tirumandira Olay’. In the drait of the
intimation this official concluded by adding the sentence*:—

“You may have this déed further confirmed by
suitably inscribing it in copper and in stone.”

This injunction of the King used to be sent to the
Brdhwmana Sabha (XETEA) of the respective village the
members of which would have the deed aptly described in
an inscription 1n the walls of the village temple

* The original senterjce 1n Taml, transliterated, would roend as

follows:—
“Kallilam Sembilum Vettikko}luka”,
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The above shows that in every village in those days
there was a Brahmana Sabhi. All the Brihmins of the
village, well-versed in the Vedas, could become members
of these societies. The election to the managing committees
of these associations took place through a system of casting
lots. There were detailed 1nstructions about the eligibility
and non-eligibility of membership to these committees.
These details are now available to us through an inscrip-
tion that has been found at Uttaramériir, a place in South
India,

In order to be able to exercise its civic functions pro-
perly, this Sabhi appears to have been divided inte
several branches, each with its allotted portfolio, such as
tax collection, distribution of water etc. All the orders
passed by these Sabhis are signed by the members party
to it and thesg signatiires have been preserved for us 1n the
extant copper and other inscriptions. One thing that
strikes us prominently in thesé 1s the way in which many of
these names are qualified by the addition of titular epithets
such as Sadangav: and Satkarmaniratan, etc. The first
of these is a aorruption for the Sansknt term, Sadesn-
gavid (9e%f%% ), which means one who is well-versed
in the six I/ edangas.

The above 1s sufficient proof of the fact that the Brgh-
mins of those good old days were learned not only n
the Vedas, but also in these six A%gas.

With this prehminary account of the Sadarigas in
general, we may now proceed to a detailed consideration of
these.

Siksa (fagr) )

Sksd, the first of these Anglis, may be hkengd
to orthography in the modern grammar of any

4
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ianguage. 1t determines the lengths of vowel and
consonant sounds and deals with similar other details
relating to pronunciation and the alphabets. It also tells
us about the derivation or origin of the various letters of
the alphabet. In other words, it describes the process of
producing the various alphabetical sounds and outlines the
gfforts required for the same.

The Vedas have certain definite Sveras (&) with
which alone they should bLe chanted If the proper
Swaras and pronunciations are not applied, the desired
effects will not be secured  Nay, such improper chantings
may even result in disastrous consequences

a=3 §a: @@ uar
eIy 1 aadaTg |
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The story is told of onc Twasta performing a
Homa with a particular end 1n view, which resulted in
his coming to grief because of a single mistake 1n Svara!

There are 51 letlers 1n the Sanskrit al;;habel aund these
are collectively known as Matrks. The idea is that
these represent Ambal or Sakts. The different letters
in the alphabet are said to be the various organs of
Sakti. Though there are an infinite number of sounds
produced in this Universe, these 51 have been selecled as
being those of which alone the Vedas have been
composed.

S1ksd, as has Dbeen already said, forms the nasal
organ of the V"eda Purusa. It theiefore forms, as it
“gvere, the “very breath of his existence”! ¢



CHAPTER VII

VYAKARANA—THE SECOND AMONG THE
SADANGAS

Vyékarana, the second of the Veda Angas forms
the mouth of the personified Veda Purusa. There have
been many I”ydkaranas or grammars for Sanskrit, the
language of the Vedas, but the one principally in vogue
1s that compiled by the Sage, Panini. There is a Var-
tika(fIR) or gloss on this by the Sage, Vararuci ( Iwfy),
The main commentary on Panini’s (wififsr) Vydkarapa is
however the Maha Bhasya of Sage, Patafijali (vawfe)
These three, iz, .

(1) Panmm’s I'ydkarna Sitras.

(2) Vararuct's Vérttika, and

(3) Patafifali’'s Mahd Bhasya, form the main works
or Sdstras on Vydkarana

»There is just onc difference between these Sdstras
on Vydkarana and the Sdstras dealing with other
subjects. In Vydkarana the original Sdstras on
which the Varttika and the Bhdsye are elaborations,
are given less importance than the commentaries, and even
among the latter, the Bhdsya is shown greater respect
than the Fdrttika. The exact reverse is the case with
the other Sdstras.

1 one classification of our 'religious texts, the
Sdstras are stated to be six in number. Vyakarang:
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. is found to be one of these. Four of these six Sastras
are said to be the more important ones—viz., Tarka (),
Mimanmsa (Hiwigr), Vyskarana (38%™) and Veddnia
(37), Of these also Vyakarana is seen to form one. We
have already seen that V/ydkarana is given a place among
the Sad Veddngas. All these sufficiently testify to the
importance of this branch of human knowledge.

Vydkarana proper consists of S#iras or brief
aphorisms, each consisting of but a few words pithily
arranged, 1n accordance with the following derivation of the
term, Sdtra:—

AR I |

Every Sdstra has a Bh@sya or commentary on
it. Each of these is distinguished from the other com-
mentaries by the addition 1o 1ts name of the name of the
briginal Sdstra or work which it expounds For
example, the Bhdsyas of the three great .Icaryas on
the Brahma Sitras and the Bhagavad Gitd are known,
respectively, as the S#tra Bhdsya and the Gitd Bhdsya
(sfaw). Patafijuli’s Bhdsya on Parhni’s grammar
on the other hand, 1s known by‘the unique name of Mahd
Bhasya or ‘the great Bhdsya’. This sufficiently indicates
the high quality of his exposition on the subject of
V' ydkarana.

In Saivaite temples in South India there used to be o
particular Mandapa (®v=9) or pillared hall known as the
Vyakarana Dédna Mandapa (also as Vakkanikkum
Mantapam—a corrupt form of this in Taml). One such
exists even to this day in the famnous temple at Tiru-
vorriyiir, a suburb of the city of Madras. Such stiuitures
also exist in a number of other less known temples in the
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Cola Desa (®9W) (i.c.,, the modern districts of South
Arcot, Tanjore and Trichinopoly in Madras Presidency).

One of the Vydkarana Sdstras now widely in usage
is the Siddhanta Kaumudi (R&ANGH) written about 350
years ago by one Bhattoj: Diksita, a desciple of the
renowned Appayya Diksita of Adayappalam in South
India. This work is of the nature of a commentary on
Panini's Vydkarana Shtras.



CHAPTER VIII
CHANDAS — THE THIRD VEDANGA

Chandas, the third Vedanga, 1s the foot of the
Veda Purusa. TEach mantre in the samhitd portion
of the Vedas has a paiticular Rsi, a defimte Chandas,
and a particular Dewvatd associated with 1t The person
chanting the mantra touches with his fingers the scalp of
his head, while pronouncing the name of the Rgi, the tip
of his nose, while naming the Chandas, and his breast
(representing his heart—the Hrdayasthana), while uttering
the name of the Devat@ These three stand, pespectively,
for:—

($) the particular sage or secer through whom the
Vedic mantra was first revealed to us,

(i4) the metre 1n which the verse of the mantra 1s
set, and ¢

() the particular deity Whose blessing the chanting
of the manira invokes

Chandas, thercfore, corresponds to Prosody in
English Grammar, but is applied only to the versifications
occurring 1n the Vedas. The corresponding term used
while referring to the metrical compositions of the non-
vedic works in Sanskrnit is §loka. Chandas 1s also some-
times spoken of as Padya 1n Sanskrit.

Chandas consists, naturally, of different types of
metrical builds. The commonest of these is' the
Anustup metre. Most of the §lokas of which the
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Purdnas and Vilmiki’s Rimiyana are composed are
written in this Anustup Chandas.

We saw under S$iksd that it forms the main
preservative for the letters of the alphabet. Similarly
it is the chandas which protects the $abdg or the
various sounds denoted by these letters. It is the science
of chandas that has made it possible for the Vedas
to have come down to us thtact in all their pristine purity
without being tainted by nterpolations which the passage
of time mnvariably brings about

To return to the Rgi, the chandas, and the devatd
associated with the mantras. It was said at the outset
that each mantra has a Rgsi or sage whose name is
connected with it. This does not mean that the manirg
was composed by that particular Rsi. These seers have
been described in our religious literature as manira
Drastds or those who have ‘seeir’ these mantras. In other
words it is through these great men that the mantras have
been revealed or made known to us by the Almighty. The
significance of eur {ouching the scalp while uttering the
names of the Ryis lies in the fact that, by doing so, we offer
our head for their holy feet t® be placed upon.

Similar is the significance in our touching the nose tip
while naming the chandas of the mantra. I’rotecting, as it
does, the Sebda or the sound of the mantra, chandas forms,
as it were, its very hife- breath. It is to indicate this that
we touch the nose, the organ through which our own

Prang or vital air passes.
While chanting the manira, the deity worshipped

by it sPould be deeply contemplated ufon. As it is in the
heart that we try to concentrate our thoughts of the deity,
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we touch the irdayasthana, while naming the devaid of
the manira.

Chandas forms the main support for the mantra
forming, as 1t does, 1ts feet or the chief prop. Hence the
saying—

. - w
% TIYT q77 |

As we cannot stand without the support of our legs

and feet, even so the mantras cannot be supported except

by their feet which are the various chandases in which
they are cast. '

The main work on chandas is the compilation,
Chandas Sitras, whose author 1s one Pingala Nada., It1s
from this work that we learnthe metrical builds of the
various portions of the Vedas and of the millions of
$lokas composing the rest of the literature 1n sanskit



CHAPTER IX
NIRUKTA-—THE FOURTH VEDANGA

Nirukta, the fourth Veddsga, 1s the dictiomary of
the Vedas. In sanskrit it is known as the Koda. A
well-known dictionary extant in that language 1s the
Amara Kosa.  Some dictionarjes of that language are also

known by the name of Nighantu (frvg).

Nirukta forms the ear or the Srotrasthdna (ﬁﬂ""ﬁ')
of the Veda Purusa. I¢ explains the meanings of all
hard words occurring in the Vedas. Nirukta,
confining as it does its attention to the Vedas, is also
referred to @ the Veda Nighoniu It not only gives thg
meaning of these words but also their derivation.

We saw under Siksd that though theie have been
many different Siksd works for the language of the
Vedas, (as mgny as thirty have been described as having
existed), the one tnostly iu.use is that by the sage, Yajfia-
valkya. Similarly there .have been many different
Vyfikaranas also. In a common classification, nine of these
woitks are frequently enumerated as the nava
vydkaranas and 1t 1s said that these nine works were first
learnt by Hanumin from the Sun-God, Siirya. One of
these nine Granthas is said to be the Vydkarana,
Aindra (%K), supposed to be composed by Indra, the king
of the devas, and said to form the original on which the
ancient Tamil grammar, Tolkippiyam was based. In
spite’of the existence of these works on grammar, the one
largest in use is the Vydkarana of Pinini. Likewise
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Nirukta works are also many in number, but the com-
monest of these is that by Yaska.

It was stated above that the Nirukta dictionaries do
not stop with giving the mere meaning of the various
words, but also give derivations for them and explain
their use and aptness in the various contexts. To take
some examples :—

The word Hrdayas, which means the ‘heart,” is said
to be made up of the two words, “Hrdy’ and ‘Ayam’ which,
taken together, mean ‘that, in which He exists” Hence
the heart is considered to be the place in the human body
wherein the Lord Alunghty is supposed to reside. The
VyGkarana Sdstras deal with Dhditus or roots (for both
nouns and verbs in Sanskrit, unlike in English, where we
have roots only among verbs) and Pratyayas or suffixes.
Nirukta explains and derives the words 1n the Vedas with
the aid of the rules in the Vydkarana Sdstras rclating to
the dhdtu and pratyaye combinations

A study of Nirukta also throws abundant light on
the fact that most of the words in the other languages of
the world have been derived i1n the ancient past irom
Sanskrit dhatus or roots As nstances of these may be
cited the following striking cases.

The English word ‘hour’ from *‘Hord@’ 1n Sanskrit
(c.f. the expressions, Hora Sastra and Aliordira) and
the English word ‘heart’ from ‘Hrd’ in Sansknt are well-
known examples.

The English word, ‘another, fromn Anyatars
in Sanskrit is another instance of this. Thus the Nirukia
of Sanskrit is not merely the dictionary, pure and simple,
of the English and the other western languages, but cor-
responds more or less to the philological warks in Yhese
languages. -



CHAPTER X
JYOTISA—THE FIFTII VEDANGA

Iyotisa, the fifth Feddnga, forms the Veda
Purusa’s eyes or his Netrasthana. The Jyotisa
Sdstra consists of three parts or Skandhias and, on that
account, Jyotiga is also sometime, known asthe Skandha-
trayatmakam. As in the case of the other Veddnga
Sastras, the Sdstras devoted to Jyotisa aie also many
in ‘number. For instance, the sages, Garga, Nirada
and Parafaia have given to the world many Sanhitds
or Mantra cqllections which deal with the subject of
Jyotisa. The Sun-God, Siirya, is said to have takens
human form and taught Maya, the carpenter of the
Asuras, one particular work on this Veddnga. This
work or Grantha is known as the Siiryasiddhinta.

Besides thesabove whose authorship is ascribed to
sages and seers and to Devgtds, there are also works on
Jyotisa which are admittedly’ human compositions. The
following are a few of the latter class:—

(1) The works of Varihamihira

(‘ix) The works of Aryabliatta.

(i1i) The works of Bhaskaricirya.

These three were works written in the ancient past.

(iv) Siddhdnta Koustubhe, a comparat:vely recent
work written by one Sundaresa Sroutl in South India, of
which dnly three quarters are said to bé now available and
of which no portion has, as yet, gone inio print.
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It was said at the outset that Jyotise has three main
divisions known as its three Skandhas (The word Skandha
in Sanskrit means ‘the mamn branch of a tree’). On this
account the title of Triskandha Bhdskars is sometimes
conferred on pandits who are well-versed in the
Jyotisa Sdstras.

These three divisions of Jyotisa are :—

(i) the Siddhanta Skandha,
(ii) the Hord Skandhae and
(iii) the Samhita Skandha.
The branches of modern mathematics, viz arithmetic,

trigonometry, geometry and algebra are all portions of
the Siddhdnta Skandha, the first sub-division of Jyotisa.

Of these the part corresponding to arithmetic is known
as the I'ygkita Ganita or the science of ‘knmown or
definite’ numbers. The four fundamental operations in
numbers, iz, addition, subtraction, multiplication and
diviston, all belong to this branch. The opposite of this is
algebra or Avyakta Ganita which deals with quantities
of ‘unknown’ values such as those denoted by the letters
e, b, %, y, 2 etc, used in this branch. The modem
Geometry is the Ksetra Gamita of our Jyotisa Sdstras
and 1its name 1s derived from the two Sanskrit words,
‘Jyd&’ meaming ‘the earth’ and ‘Mity’ meaming ‘measure-
ment’. Similarly the word geography has also a Sanskrit
origin A few of the other divisions of the Ganita
Sastra are the Rekhd Genita, the K#ta, the Asigapisa
etc. One branch of Siddhants Skandha known as Sami-
karana consists 11 solving problems in Awykta or
‘unknowns’ with the aid of certain given Vyaktas or

‘kmowns.’ Thus, it corresponds to ‘Equations’ in inodern
algebra!
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The branch of Jyotisa known as Siddhdnta
Skandha finds its fullest use in Kalpa, the sixth Veddnga.
The Sdstras on this Vedic organ are in the shape of
Satras known as Sulbe Satras (¥X) compiled by
great seers o1 Maharsis. A few of them are the .ipe-
stamaba Sttras, and the .{$valayana S#tras. In these
S#tras, among other things, we find detailed instructions
about the actual method of performing the Vedic Yajdas
or sacrificial rites. One of the things described in this part
of the Sulba S#tras is known as Cayanam ( 93T )
which is the name given to the structure which has to be
first put up for the Yajiia to be performed on 1. One
such structure 1s known as the Garuddkrii. These
Sitras contain nformation such as the number of bricks
that would be required to build up a brick kiln of a desired
size, the manner of arranging the bricks m the kiln etc.
Most of these, therefore, partake of the nature of mathe«
matical problems. It 1s said tHat until about 20 or 30 years
ago a certain problem in equations given in the Apastamba
Sulba Sttras was defying solution; and that there are still
a number of unjolved equations in these S#tras.

The science of ‘knoww’ quantities or vyekta ganiia
viz c—arithmetic—is also known as the Bijo Gamta. Two
well-known works of some antiquity on arithmetic are the
Lilavati and the Siddhanta Siromani of Bhaskaricirya
who hved about 800 years ago.

We learn from an inscription that has appeared in the
Pracina Lekha Mald series that was referred to in a
previous chapter, that one Singhana, a king who ruled over
Gujerat, even made gifts of land for propagating the
kpowledge of Jyotisa contained®1n the works of
Bhaskaricirya, No wonder that, thanks to such patronage
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all the twelve books in Sanskrit on geometry or Rsetra-
gonita have been preserved intact, while of the corres-
ponding books of Euclid in the western languages, books
seven {o ten are said to be lost!

The mathematician, Variha Mihira, belonged to a
much older age than Bhaskaricirya. He is said to have
lived about 1,800 years ago Two of his better-known
works are the Brhadsasthitd and the Brhad Jataka. Two
other works 1n Sanskril on Jyotise are:—

(1) the Aryabhatta Siddhinta by Aryabhatta which
forms the basis of the calculations adopted in the Viakya
almanac 1n use in some parts of South India and

(it) the Sdrya Siddhanta which the Siddhdnta
almanac n force in the Telugu Districts of South India is

said to follow.

* All these Ganita Sdstras arc, in the final analysis,
only treatises on the positions, from time to time, and
the movements of planets and stars in the firmament

Jyotisa o1 Hindu astronomy including astrology
recognises nine planets or Grahas, wz., Sun, Moon,
Mars, Mercury, Jupiter, Vgnus, and Saturn, and, in
addition, two planets which are only the shadows of the Sun
and the Moon and which, therefore, have no independent
existence and movements. These Chdyd Grahas, as they
are called, meaning the ‘shadow planets’—are Rihu and
Ketu. Being only shadows, their movements are the
exact opposite of those of the Sun and the Moon.

Hindu astrology also recognises the existence of stars
besides the bodies described above. It agrees with modern
Eurodpean astronomy in the view that the twinkling of the
star as against the fixed light of the planets is one of the
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factors with the aid of which we can tell the one from
the other in the sky. It further recognises that the Sun
also displays this motion of the stars while looked at with
the naked eye, and therefore contains evidence of the real
nature of the Sun being a star and not a planet, having been
known to our ancients.

We have reason to believe that our forefathers were
aware of the spectral phenomenon displayed by Sun’s light.
One of the many names of the Sun-God in Sanskrit
literature is the Sapitdéva. Thls tetm has been taken by
some as meaning the ‘seven-horsed,’ while others hold that
it means the ‘horse with the seven names.” The word,
ufva, in Sanskrit, besides meaning a horse, also means a
‘ray of light.” Hence the correct meaning of the expres-
sion, Saptdsva, would appear to be that the Sun’s rays,
though seemngly of one colour, are really made up of
seven different colours '—wluch is exactly indicative of the
phonomenon of the solar spectrum. In support of this con-
tention we have the following sentence in the Vedas:—

Ei\il' 31’5', g FEATAT —Taittiriya Aranyaka.

Both stars and planets sise in the east and set in the
west, but the latter show an ¢astward motion daily, so that
their risings and setlngs vary from day to day. It is
essentially about thesc movements that the Jyotisq
Sdstras deal. ’

It is one of the beliefs of the Hindus that the vicissitudes
of men on earth are subject to the influences of heavenly
bodies such as planets and stars. That part of Jyotisa
Sastras wherein the mahargis of old have recorded for
us the effect on man and his worldly happiness of the
various planetary positions 1s known as the Hord Skandha,
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The beliefs prevalent among the Hindus regarding the
happiness and misery to which mankind is heir, are bewil-
deringly varied. The Hindu doctor’s one explanation for
all these ills is a disturbance in the balance between
the various ‘humours’ (Dhatus) in the human body. The
magician or mdntrika ascribes these to the evil influences
of spirits. To the astrologer or Jyotisika a solution
should be sought for in the varying planetary positions in
the firmament. The Dharma Sdstras say that these are
the results of past deeds,or Karmas. The psychologist,
on the other hand, puts it down to some sort of mental
aberration.

Sometimes 1L 1s even sayl that the sorrows of one
individual are the result of the past Karma of another
being, as in the saying tiat the sins of the father are visited
on the sons. For instance, when a child gets sick, it is put

“down to the bad deeds in their past births of the parents—
quite a tenable view in consideration of the fact that the
parents, having to attend on the ailing child, themselves
share to a large extent the sufferings of the child!

Which of these hewilderngly varleci views 1s ulti-
mately the correct one? Thete 1s some truth in everyone
of these explanations, which are only the various ways in
which the real truth is brought home 1o us. We find, for
instance, that on a rainy day the ground getls wet, frogs
gather by the roadside and croak, locusts appear and
several other things happen because of the rain. Similarly,
we come across several evidences of the operation of the
law of karma, each of which is only an evidence, but not
the ultimate cause. These seemingly divergent evidences
are really interconnected. It is past karma that brings
about the mental aberration, the planetaty distysbances, the
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‘want of balance between the bodily humours’, the ‘mnflus
ences of evil spirits’, etc., to which we saw the .disease
being ascribed 1n the previous paragraph. It is in helpmg
us to delermine all these results of our past karme in our
present life, that the calculations given 1n the Jyotisa
Sastras find their use. .

The following is an enumeration of some of the
sevelal topics dealt with i the Sawmhita Skandha part of
the Jyotisa Sastras :—

(1) means of determining, with the aid of external

evidences, the course of sub-soil and underground
water;

(1) methods of manufacture of 1ragrant and essential
oils,

(11) detailed rules and calculations for construciion
of houses,

(1v) the science of good and bad omens thiough the
medium of bird agencies (Sakunas) ; and

(v) omens through other happenings (NVumsttas).

Varihamiltira is also the author of a work on J yotisa
known as Briad Sarmhita. '

+ We commonly believe that the phenomenon of (r1ayi-
tation was first discovered by Newton and that it 1s one of
the heritages that have come to us as a result of Western
contact On the other hand, in ‘Sarya Siddhdnta’, one of
the oldest Granthas on Jyotisa, this phenomenon 1s referred
to even i the very first verse as the cause of the earth
being held 1n 1ts place in the Unmiverse. The same refet-
ence 1s also contained n Sarikara’s Bhdsya of Prasnopamni-
sad. *After setting forth the distinttion between Prama,

the upward force, and Apdna, the downward force, the
5
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great \cirya says 1n that work that maiter or Prakrti
possesses the latter or the gravitational force. Our hoary
religious texts contain many a conception of a like nature
for which, due to sheer ignorance, we give credit to works
of much later dates produced by other races in other coun-
tries For instance, we have already shown in the fore-
gong paragraphs that the branches of modern mathematics
are found to have been the subject matter of trealises in
several of our ancient Jyotisa Granthas.

Our Jyotisa Sdstras say that at the beginning of every
Kalpa—a Hindu measure of time equivalent, in length, to
one-seventh of the life-time of Brahma, more delails of
which are given elsewhere in this chapter—all the planets
are situated n a line with one another Due to differences
in the velocities of their motion, they gel in course of
time 1nto varying positions in relation to one another, until,
&t the end of that particular Kalpa, they again come to Le
in a line as in the beginning.

All the time-notations mentioned 1n the Sankalpaman-
tra with which, always, a Hindu starts his Samskdras or
Vedic rituals, really belong to the domam of Jyotisa Sdstra.

1t 1s daid somewhere in thebe Sdstras that Brahma, the
Creator, first created the world and, all the time, was chan-
ting the four Vedas through his four faces. This statement
throws important hight on a religious controversy regarding
the relatrve antiquity of God and the Vedas.

There are plenty of references in our religious litera-
ture which go to show that both the Vedas and the Iévara,
are without a beginning or Anddi. Hence it 1s that nowhere
15 1t stated that the Vedas were composed by God, for, n
that case, we would have a definite origin ascribed to
them,
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It has been said in one place in the Bhdsya of Safikara
on the Brahma S#tras that 1évara is the root-cause*of the
Vedas. This would, on the face of it, appear to suppose
that the Vedas have an origin and that in I&vara. This is
however at once denied by the explanation which follows
viz. that the Vedas, forming asthey do, the very life-breath
of I8vara, could as well be described as the root cause of
Him as without the air which a man breathes, he cannot
exist! This conception is supported by the following refer-
ence to it 1n a éloka by Vidyaramya composed in praise of
his gury, Vidyatirtha :(—

76 frafaa agr I Svarstas s |
AT awe =g frgreia agae |l

The Vedic sounds or Veda Sabdas are said to be in-
finite in number. When it 1s said that the Vedas are
limitless as in the following line occurring in the Taittiriya
Brdhmana, HqT 3 =T, it 1 only another way of stating
this truth about the Veda Sabdas. There is a good story
illustrating this truth. The sage, Bharadvija, had spent a
long period of his life equal to three human life-times in
the study of the Vedas when God appeared to him and,
offering a fourth life-time, asked him how he would spend
it. He said that he would devotle it to a further stud of
the Vedas. Icrd Almighty, wishing to test the mind of
the great sage, caused three large mountain blocks to
appear before him and said that the Vedas so far learnt by
him during all these years bore the sanie relation to the
number of Vedas he had yet to learn as a handful of sod
did to those three big mountain blocks. By using this
simile, "Lord Parmefvara merely intefided to demonstrate
to the world the infinitude of the Vedas,
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As soon as Brahma was created in the beginning of crea-
tion, the Vedic sound appeared in his heart. These Sabdas
(¥%X) poimnted to hin the way to proceed with the creation
of other beings. To him all the Vedic Sabdas were audible
To our ancient Rsis with their infinitely greater powers than
ourselves, only a part of what was heard by Brahma was
made known. The Vedic Sabdas thus hcard hy these seers
of yore through their wonderfully minute ears (Dwya
Srotras) form the Vedas available to the human world.

Brahma 1s said to hive ‘a hundred years, but these are
not our human years of 305 days each, but are very much
longer periods, as will presently be described. 1is life-
time 1s followed by 100 years in the same reckoning ut
quietitude or rest. It 1s this period of rest that 1s describ-
ed as the praleye, a crude Western synonym ol which 1s
Jhe deluge. ¢

The hundred ycats of Brahmai are also spoken of as a
Param. Half this peitod 15 a Pardrdha. In some Indian
reckonings the number denoting the period of time, Parar-
dha, 1s also considercd as mnfinily. Hence, the Sanskrit
saying, THIRGUITE,  wlhuch corresponds 10 our saymg n
English ‘from one to miinity ; ‘

Brahma’s life-time of his 100 years is supposed tb be
divided into seven parts known as Kalpas. Our present
Brahma 1s said to have completed three Zglpas and 1s now
in the fourth Kalpe which 1s known as the Svetevardha-
kalpa. The onc immediately preceding 1t was the Laksmi
Kalpa.

Let us now try to have anidea of the length of Brah-

mia’s hife  43.20,000 Juman years form a Caturyuga or a
smgle collection of our four yugas or Ages viz. the Krta
the Tretd, the Dvdpara and the Kali. Within these Catr-
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yugas themselves the following are the relative lengths of
the four components of the Quadrette.

2 Kaliyugas = 1 Dviparayuga.
3 Kaliyugas = 1 Tretayuga
4 Kaliyugas = 1 Krtayuga.

Thus ten Kalryugas are equal to one Caturyuga or a
complete quadrette of 43,20,000 human years and 1,000 such
Caturyugas make up one half of a day in Brahma’s life #iz.
the day. An equal number forming his'night, a whole day
in his life-lime is composed of 8,64,00,00,000 human years.
365 such days form one year of Brahma and his life-time,
as already stated, consists of 100 such years. Theage of 2
Brahma is also the age of the universe created by him. In
addition to the Mahédpraleya which occurs at the very close
of his hife-tipne, there are minor or Avdntara Pralayas
during each of his nights.

Fach day-time of Brahmi (i.e. every 4,32,00,00,000
human years) is said to consist of 14 Manvantaras. Each
such Manvantara has a Manu as the law-giver to make
things orderly. *The one we live in 1s said to be the seventh
M anvaniara of the present Brahmi. The Manu- for this
Manvantara is known as the Vuwasvatomany and is the
first King ot the Solar Dynasty (the S#rya Vamsa.)

It 1s mteresting to mention here that modern science
also has attempted a calculation, of a sort, of the age of
this Universe. The Sun is supposed to be getting cooler
day by day and the rate at which this cooling proceeds is
made the basis of the calculation. The age of the universe
arrived at as a result of this calculation is found to agree,
roughly, with the length of the period intervening between

wo successive Hindu Avamtarapralayas.
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Each Manvantara consists of seventy-one Caturyugas.
The particular Caturyuge or quadrette of the present
Vaivasvatamanvantare 1s the 28th. All these wonder-
fully minute {ime measures are contaned in our Sa#nkalpa
Mantras.

A high degree of accuracy in predicting the time ol
occurrence of natural phenomena was possessed by our
ancients who were well-versed 1n the Jyotisa Sdstras. One
important difference between Jyotisas and those who had
specialised in the other Sdstras is that the former have
actually to demonstrate their knowledge with the aid of
physical experiments, Jyotisa being, so to say, a demonstra-
ble science, (Whence the definition—N@g ST Q&)
whereas, in the latter case, it is very often a matter of
exposition and display of learning.



CHAPTER XI
KALPA—THE SIXTH VEDANGA

Kalpa, the sixth of the Vedangas, forms the arm of
the Vedapurusa. Tt is this a%ga or organ which enables a
Hindu to perform actions.

What do we do after obtaining a thorough knowledge
of the Vedas and its afiges up to Jyotrsa? We should
attempt to put them to use by engaging ourselves in per-
forming the Karmas or rites mentioned in the Vedas, as
a result of which we shall be able to wipe out our sins.
We must preforce gather the necessary dravyas for per-
forming these rites and seek a housc in which to do them.
Kalpa is that branch of knowledge dealing with these and
similar other details.

Kalpa Sastras have had many Rsis for their authors.
The particular® Kalpa Sdstras which are intended to be
followed by the Krsna Wajur Vedins (of south India).
have been composed by Apastamba, Bodhiayana,Vaikhinasa,
Satyisadha, Bharadvija, and AgnmiveSa The author of the
Rg Vedic Kalpa Sastras is the sage Aévaliyana. The
Sukla Yajur Veda has two branches and their Aalpa
Sdastrakdre 1s the sage, Kitydyana. The Kalpa Sdstras of
the Gautama Sdkha of Sama Veda have been composed by
Drahyayana, whereas Jaimini is the author of the Kalpa
Sastras followed by the Talavakara Sdkha of Sama-V eda.

The Kalpa Sastras of each of these Sakhdsis again
made up of two parts vis.,, the Grhya Sdstras and the
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Srouta Sastras. The former deal with all the rites one has
to perfqrm beginning from one’s birth right up to one’s
death. The funeral obsequies, which are essentially a ritein
which one’s own body 1s supposed to be the Dravya or
material wealth offered to the fire, also come under the
purview of this G2 hya part of the Kalpa Sdsiras.

The G?hya Sdstras deal with forty rites or Samskdras
and with the practising of eight ¢ardinal viitues. A few of
the former are enumerated below :—-

Garbhadhdana, Puwwmstivana, Simanta, Jdtakarma,
Ndmakarana, Annaprasana, Coula, Upanayana, 1'wdiha,
Agnihotra, the seven Soma Yajfias, and Antvesti or the
final rites at the funeral pyre. ,

The eight virtues dealt with in Kalpa are Dayd or
mercy, endurance, absence of envy and jealousy, cleanh-
ness of body and m.nd, elimination of obstinacy, gentle-
"ness of mind, liberality and desirelessness.

The vedic rites or rituals may fundamentally be clas-
sified under two heads, vic, Agmihotras and Yajias. The
former are done in dwelling houses and the latter, in
specially erected pandals o1 Salis The rites mentioned in
ithe Sroura Sdstras belony to tht latter group.

There is’a custom hngering in us of describing eur-
selves as the followers of the particular Kalpa Sdstras in
accordance with which we have been performing the Vedic
rites These Sdstras happen largely to belong to the Srouta
type, which is indicative of the fact that, in the days gone
by, unlike in the present day, great prominence was given
to the Srouta and not the Grhya rites. For instance, the
Samavedins describe themselves as the followers of the
S®tras composed by‘Drahydyana, but the DrdhyGyana
Satras are of the Srouta class !
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In the old days there were a number of men who were
described as Pratt Iasanta Somaydsps which meant that
they performed a Soma Yajiia every spring. It 1s said
that, in those days, a man’s annual income sufficed for his
expenses for three years (¥ ¥4:) and the surplus was
devoted to the performance of these good deeds.

That part of Kalpa Sdstras which deals with the
structures known as Cayanas on which the various Yajfias
are tu be performed is known as the Sulbasi(ra.

All the Ydgas and Yajﬁas' from the common Some
Yaga right up to the Asvamedha Yajiia of Kings are to,be
performed with the help of the mantras taken from all the
three Vedas, Ry, Vajus, and Sadma The Principal man
who performs the Yajfia 1s known as the Yajamana or the
master of the ceremonies His assistants or the Rtviks
are the priests who, i return for their services, receive
Daksinds or fees from the.master, These Rtviks or
officiating priests are of three kinds, the Hotd or the one
chanting the Rg Vedic mantras, the Adhvaryn or the
chanter of Yajur-Feda and the Udgadilr, the person 1n
charge of the ihcantations from the Sdma-Veda

The Sulbasfitras are themselves divided into two
parts wz., the S@mdnya or ordinary S#tras and the Videsa
or the special S#tras. Hiranyakeéa is one of the authors
of the Sulbas@itras. The present day Srouta Karmas of
South India are conducted according to the prescription of
one Andapillar, known as the Andapiliar Prayoga.



CHAPIER XIil
TIIE UPANGAS IN GENERAL AND MIMAMSA
IN DETAIL

Next 1n importance to the ‘organs of the Vedas, their
Avigas, (¥%) come their ,co-organs, the Updsigas, (30%)
the latter bearing the same relationship to the former as
the Vice-President of a gathering doesto its President.
These co-organs or Upangas are four in number and are,
Tespectively—

(i) Mimansa (¥aiar),

(i) Nyaya (Fm),

(iii) the Purdnas ($TW) and,

(v) the Dharma Sastras (95T1®)

The first of these Updrigas is Mimarsa.

The word Mimarmsa is formed by the combination of
the root or Dhaty (¥1g) Mg and the suffix or Pratva va
{¥¥9) ‘Sen’ and means ‘enquiry into good things’ *

Mimdnsd consists of two parts, the Pirva and the
Uttara Mimanmsa,

Our Sasiras or original works are generally in the
shape of short, pithy, versical statements known as S'#tras.
Being very brief, they are generally beyond the comprehen-
sion of most of their readers and would, hence, have elabo-

rate commentaries ‘or Bhlsyas and other treatises of a
similar nature such as glosses or Varttikas, written on them.
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The author of the S#iras is generally a Rsi or an ancient
Hindu Seer on whom divine wisdom is supposed to have
dawned. The author of the S#iras on PRrva Mimanmsa is
the sage, Jaimmi. The Bhdsyakdra or commentator on
these Sitras is one Sabara Svami. Kumairila Bhatta, the
well-known Mimadrsaka (follower of Pérva Mimdrisd and
contemporary of Adi Sasnkardcdrya), who is supposed to
be an incarnation of Lord Kumira (Kirltikeya of Northern
India), is the author of the ,Jdritika on these Phrva
Mimamsa Satras. These three, v12.,—

(1) Jaimini’s Sdtras,
(2) Sabarasvanun’s Bhdsya, and
(3) Kumarila Bhatta's VVarttika,

forn the principal works in which Parva Mimamsd is
expounded.

The S#tras on Piarva Mimarsd are divided into a
thousand Adhikaranas or chapters in cach of which a
single sub-division of the subject 1s discussed. The mate-
rials expounded in these chapters are the various Vedic
texts.

] »

The Vedas may be considered as God Almighty’s code
of laws which He, as our supreme King, has propounded
for us, His subjects, to follow. He has many officials
whose duties are to see that these laws are properly ad-
ministered. The officers of His are the well-known deities,
Indrae, Vayu, Varuna, Agni, Yama, I§ina, Kubera, Nir-
rti and others In the same way as we have, in this
mundane world of ours, legal practitioners and courts of
law for purposes of thrashing out obstruse, dubious, and
controVertible points, even so, for the Vedas, the divine
book of law, an exposition clarifying subtleties is necessary
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and that exposition is the Parva Mimdmsaé Sdstra of
Jaimir

Case Law is a familiar branch of law which consists
in quoting precedents and decisions in parallel cases
1 support of one’s contention. Likewise, in P#rva
Mimanmsa the arguing very largely paitakes of the
nature of Case Law. While trying to bring out the
significance of particular usages, their occurrences else-
where together with the mecanings assigned in those con-
texts are cited in support Lf particular lines of argument

The trite, little s@tras of Jaimm, find themselves
elaborated in the Bhdsya of Sabara. The author of the
commentary 1s said to be a chvp of the Lord T&vara Him-
self. It 1s sawd that when Siva appeared in the form of a
hunter to present to Arjuna the weapon (Astra) known as
Pasupatastra, tle composed this Bhdsyae on Jaimim’s
Phirva Mimdmsa Sutras

As 1t contaimns a thousand sub-divisions, P#rve
Mimdmsd 1s also known as the thousand-chaptered work or
the Sahasrddhikarani.

The Vedas way be considered as c0n51stmg of two
parts, basing the dass1ﬁcat10n on the nature of their con-
tents. These are the P#rva and the Uitara Kandas. ' The
Samhitd and the Brahmana portions of the Vedas form
their P@#srva Aanda. This part therefore deals with the
various actions connected with the periormance of the Vedic
rites enjoined on the followers of Sandtana Dharma. The
net result of the performance of these actions is a kind
of mental purification, which, 1n turn, is said to lead to the
realisation of the essential oneness of the individual soul
(the Jivatma) with \he all-pervading Divinity (th& Para-
matind or Brahman). Those parts of the Vedas devoted to
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this subject of realisation of our oneness with God form
their Uttara Kanda and consist of the Upanisadic * texts.
n this account, the Uitara Kandae of the Vedas 1s also
spoken of as the Veddnta (the end of the Vedas) or the
Vedagiras (the Summit of the Vedas). As P@rva Mimanm-
$@ 1s an annotation on the P#irva Kdnda of the Veda, even
so, the Uttara Mimawsa, expounds the Vedic Uttara Kanda
or the Upanisads. The U pamisads, as we have already
seen, deal with the all-pervadmg Brahman and with the
attainment of oneness with 1t by the individual soul. This
part of the Divine Law of the Vedas has been commented
upon by the sage, Vyasa, who was Jaimmi's precepior
(Guru). The greatness of this sage, Vyasa, and the depth
of our indebtedness to him will he realised when it 1s re-
membered that it was he who —
(1) clagsified the Vedas,
(1) composed the great Epic, Mahdbhdrata, and
(1) was the author ot the eighteen Purana,
Vyidsa's annotation or digest of the Uttara Kanda of
the Vedas is known as the Brahma Siitras. There 1s a
beautiful simle employed 1n describing the supieme impor-
tance of the Upanisads, the Qasic texts of Uttara Mimamsa
The Vedas are likened to a trec whose flowers are the
Upanisads. The beauty of this figure lies in 1ts peculiar apt-
ness Even as, in a tree, 1ts blossoms, though nsignificant
in bulk, nevertheless form its ve1y essence, the Upanisads
contamn the highest teachings of the Vedas, though, 1n size,
they are consideiably smaller than the Samhitas and the
Brahmanas. Uttara Mimdmsa enquiries into the teachings
of the Upanmisads. The Brahma Sitras of Vyisa consist
of one hundred and ninety-two chapters (Adhikaranas).
The first Bhasyakara or commentator on these S#tras on
Uttara Mimansd was Ad: Sankara Bhaegavatpadacarya,.
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The end of Karma or actions is Jidna or knowledge.
Hence, the Upanisads or the Uttara Kandas of the Vedas
are also known as their Jiidna Kandas. They deal purely
with matters of the soul. The Bhdsyas of Sankara and
others on Uttara Mimdrsd bring out clearly the relation-
ship between the original Upaensseds and the later S#itras of
Vyasa. As the first author of works supposed (o pertain to
the end of things, the great Sankara has been honoured
with the umque title of Jagadguru, or the world preceptor.

The Brahma Sttras of-Vyisa, as commented upon by
Sankara, have been further elaborated by SureSvaricirya
in the latter’s Varttika or gloss. The latter’s name in his-
Paryasrama or prior to donning the brown robes and turn-
ing an ascetic, was Mandanamisra. He is said to be an
incarnation of DBrahma and his wife, Sarasa Vani, an
Avatir of DBrahmi’s spouse, Sarasvati. Mandanami§ra
was first a devoted follower of the Karma Marga or the
path of action, as indicated in Parvamimdnsd, but was
converted to the /iiana Mdarga (the path of knowledge) as
taught in Vedanta or Uttara Mimdwmsd, by the Great
Sankara. Afier conversion he became siach a staunch
follower of the latter path, that he supplemented his
master’s works by glosses of his own such, as, his Varttika
on the Brahma S#tra Bhisya and on the Taittiriya and the
Brhadaranyake Upanisads.



CHAPTER XIII
THE REST OF THE UPANGAS—NYAYA

We have already seen . in previous chapters that the
sacred books containing the teachings of Sendtena Dharma
are fourteen in number:—uiz., the four Vedas, the six
Angas, and the four Updnigas. We have also seen that
Mimamsd, the first Upanga, is again sub-divided into two
parts, the Ptrva and the Uttara Mimdmsd, In this chap-
ter we shall deal with the first of the 1emaining three
Upangas viz., Nydya.

Next in order to Mimansd comes Nydya, the second
Upanga. Its Sdstra or principal work has for its author
the sage, Gautama. The main object 1n view in this branch
of our Dharma Pramanas is to establish with the aid of
reason (Yukti) the existence of an all-pervading Being,
the Paramesvara. The instruments it employes in deduc-
ing 1ts conclusions are the inferences (Anumanas.) Thus
to those who believe in an appeal to reason in matters of
religious doubt the Nydya Sdstra forms the Grantha princi-
pally of use.

We said 1n an earlier chapter that among the decid-
ing factors m settling religious doubts and controversies,
individual reason has been assigned but a secondary place
in Sandtana Dharma. Still the fact that a certain amount
of play ,should be conceded to reasomcannot be denied.
The Vedas contain certain teachings and Mimdarsd brings
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forth clearly the exact imports of these teachings and we,
like good boys, believe in these and follow them. Still there
do occur moments when doubts arise in our minds and
challenge our faith During those monents, unless we 1n-
voke the aid of reason in dispelling the doubt and establish-
ing the infalhbility of the Vedic teachings, our faith 1n the
Vedas will fail to be firm and lasting. The process may
well be likened to the etecting (.>f a pillar Before satisfy-
ing ourselves that it is securely fixed, 1t 1s imperative to
shake 1t n all kinds of ways to see that 1t 1s capable of
withstanding the various stresses and strains to which, later
on, 1t might be subjected. We should guard ourselves,
however, againsi this reason turning oul to be perverse
(Yukti becommng Kuyukii).
The perverse application of reason (1e, Kuyukt1) has
also been condemned by the great Sankara 1p his Sadhana
" Pajicaka, a work composed by him at the request of his
disciples, while he was on the point of leaving for Kailasa.

As far as possible we should try to make use of reason
in pinning our faith on the various Vedic tecachings Other-
wise, we would feel like getting entangled'in a wildeiness.
But in ‘our arguings we sh(‘;uld make proper use of our
reason. This 1s exactly the process followed 1n the Nydya
Sdstras DBesides the work of Jaimini, there is another
work on Nydya by the sage, Kanada, known as Vadesika.

In order to be able to understand how exactly Nydva
stands relative to Mimanmsd, let us reverl, for a while, to
the Sddhana Paficaka of Sankara Among other precepts
which he prescribes mn 1t for lus disciples, he enjomns on
them the supreme necessity of secking a proper teacher or
Guru from whom albne the Upanisads and the Vedas are
tobe learnt, The idea is that, by this method, bhakts.
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starting in us as .{cdrya Bhakii, or devolion to the teacher,
ultimately leads to Iévara Bhakt: or devotion to God. The
importance-of learning the Srutis properly at the feet of a
Guru has also been stressed in the following line occurring
in Brhad Aranyakopanisad :—
HATT A FBST: AT qFAsdy Msaaass: |

When the lessons have thus been properly heard, they
should be contemplated  upon This contemplation or
Manana, coming after Sruvana, or listening, consists in a
silent analysis of the tcachings in the light ol the pupil’s
own rcason, {tisin the course of this examination that
the instrument of inference or Anumana should be employ-
ed. This inference consists in deducing results which
cannot be actually perceived by the senses by a piocess of
1easoning out with the aid of other phenomena capable of
sense perceplion. As a good example of this Anumana- -
Pramdyae may be mentioned our inferring the existence of
clouds from the noise they produce during thunder-storms
or of the wind by the noise i1t makes in blowing over other
visible objects .

As Mimamsa is useful o the disciple in his_Srevana
or heating of the Vedas, everr so Nydya and V. awe.ﬂka find
theif use in his manana or contemplation of their teachmgs
Hence it 1s that these two branches are considered as Vedic
Updrigas.

Let us now examine, m detail, some of the conceptions
occurring m the Nydya Sastras. There is a term we meet
with rather frequently in these Tarka Granthas or works
on Indian Logic, vis., Paddrtha, (vm:) which, taken
literally, means the import of words bat which, comprehen-
sively, 1s applied to all the concrete matter occurring in

6
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this world and their attributes. The term itself has been
defined.as follows in Tarka Sangraha:—

TR SR |

According to our religion a real understanding of the true
nature of these various Paddrthas will cure us of many ills
which, otherwise, overtake us. These Paddrthas could be
correctly understood by us in two ways —wviz., by actual
sense perception or Piatyaksa Ptamdna or with the aid of
inferences or Anumdana Pr%mdzla.

Paddrtha has been divided into seven classes which
are grouped under two main heads The seven sub-divi-
stons are ;—

(i) Dravya, (ii) Guna, (2ii) Karma, (1v) Sdmdnya,
(v) Visesa, (vi) Samavdiya and (vii) Abhdva.

The first six of thesc fall into the natyral group of

*Bhava or the state of being, while the last constitutes
the second main group of Abhdve or non-being.

RATSWTEA |

It may strike us as being somewhat strange in the
above classification that non-being is deemed a Padartha
Padartha, as we have already, seen, is, literally, the mean-
ing of words and a particular word denoting a state of ron-
being is still a Padartha as it conveys a meaming. Hence,
the above classification.

To proceed to a detailed consideration of these Padar-
thas. Taking, first, the broad division of these into Bhava
and Abhava, supposc we have a bunch of flowers on a
table in front of us. The Bhiva of the floral cluster is
found with the table, whale its 4bhdva or non-beingis with
us. Thus its Bhawva 1s present where its .4bhava is tfot. In
other words, Abhava is capable of residing at different
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places and with different objects. Let us take the case of
a box with no shine on its polish. The Abhdva of the qua-
lity of shining is present in the box. Renew the coat of
polish and you find that the 4bhdva of shining disappears
in the box ; on the other hand, its Bhdva is now found asso-
ciated with it. Hence, at one and the same place, Abhsva
can exist at some periods and disappear at certain others.
Thus, being capable of existence at different places and at
different times, in exactly the same fashion as Bhave,
Abhava also becomes a Padarthg!

Oul of the seven Paddrthas enumeraled above, the first
three, i.c., Dravya, Guna, and Karma, are called Sai-
Paddarthas or those with (emonstrable existence. The
existence of the remaning four cannot be so demonstrated
as the former, The first, Dravya, can exist as a Sthéla
Paddartha s.e.;,in one of the three states of material exis-
tence, sold, liquid, and gaseous. Knowledge, desire,
happiness and sorrow cannot, on the other hand, so exist.
These latter are the Guna Padarthas and can exist only in
relation to the Sth#ita Padgrthas of the Dravya class. These
cannot be separnted from the objects in association with
which they occur, The third, Karma, means actian. Acts
of motlon and similar other deeds, such as, running, walk-
ing, etc., are instances of Korma. Like Guna, Karma also
occurs in association with the Dravya Padarthas. For
instance, when a man runs, his action of running cannot be
separated from him, the runner.

Samanya indicates kinds of associations or groups. It
is also known as Jati in Sansknt. In a herd of, say, cows,
the individual anmimals agree in possessing the common’
quality®of being cows. This ‘cowness’,if we may so put 1t,
then constitutes the Sd@manya Paddrtha present in the
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group. The separate and distinctive features possessed by
the various individuals of a group are instances of Vifesa.
Samuavdya is the name applied 1n Indian logical texts to the
quality of inseparableness of both Guypa and Karma fronmr
Dravya. A similar union, where 1t cxists, between a
Dravya and a,Dravye is sometimes spoken of as Samyoga
in contradistinction 10 Semavdiya,

In the same way as the division of Paddrthas into
seven groups, these groups themselves have been further
subdivided. For instance, Pravya has been classified under
nine sub-groups, which are.—

Prthvi, Ap, Tejas, ayu, Tkasa, Kala, Dik, Itma
and Manas. .

The first five of these are the Paiica Bhiiias or the

five elements, earth, watei, fire, air and the firmament. An

..interesting correlation can be traced betweén these five

elements and certain features about our body-build. Before

proceeding to deal with 1t, however, a considetation of o1 1
sense organs and sense preception is necessary.

We all know that there aie five senge organs in our
body, but few, perhaps, are.aware that there is a closc
relationship between these anil the Pafica Bhiitas enumer-
ated above. The five sense organs aie the eye, the ear, the
nose, the tongue, and the skin of the entire body; and the
perceptions made known by these are, respectively, sight,
hearing, smell, taste and touch. Thus the capacity to per-
ceive these sensations are localised in particular organs
only. The eye can only see but not hear, smell, taste, or
touch. Likewise with the other organs. The five Indriyas
or sensory organs percive the five Gunas, Répa (or form,
consisting in shape, size, colour, etc.), Rasa (laste),
Gondhe (smell), Sparsa (touch), and Sebde (sound), Of
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these it is with the aid of the organs of Sparda or touch
that we feel heat and cold. .

These five Guuas arc seen to reside in the five elements
in a pecuhar way ‘The Paiica Bhites exhibit these Gunas
in a diminishing series, While Prihvi or earth possesses
all the five Gunas, Ap or waler, the second eclement, has
only four, Gandha or smell being absent in it Sumlarly,
in Tejas, both Rasa and Gandha are abseni; in Vayu,
Sabda and Speria alone and in .Jkasa, only Sabda arc seen
1o exist. As Gandha 1s present’only in Prthvt and not 1n
the other four elements, 1t 1s supposed to be the special
characteristic quality or Guna of that element. Iihcwise,
Rasa, taste, 1s the special, Guna of the second element,
water. It 1s truc that Rasa 1s present in one other element
also, 2., 1n Prthei, but it 1s the water in the tongue that
cnables that argan to perceive the Rasa quality of Prthvi
An absolutely desiccated tonguc is blind to the feeling of*
tastc,

Sparia or touch is the distinguishing Guna ot the
element 'dyu Sabda forms the special as well as the only
Guna of .Tkasa, the last element. This 1s curiously in
accordance with the recent digcovery of modern science that
sound 1s more a product of the ether than of the atmos-
phere!

The first five Dravyas which from the Iaiica Bhitds
are thus capable of exhibiting the Gunas perceivable by our
sense organs. The 1est of the Dravyas, viz, Kala, Dik,
Atma and Manas do not show these qualities. Kala is the
time indication and Di%k denotes the place factor .Ttma 1s
the knower of all these Dravyas. It Inay even be said that
the other Dravyas exist only to be khown by .Itma, Jtma
exists in two forms; the Jivdtmad or the individual soul



86 THE SANATANA DHARMA' [CraP.

and the Paramdtma or the all-pervading soul. The former
is the one that endures all the suffering in the world, the
latter is beyond suffering. The former are many in
number, and the latter 1s the one all-pervading Being, who,
in His omniscience, silently witnesses all that happens in
the world. The Vedanta says that .Itma is knowledge, to
Nydya, on the other hand, .Itmd 1s the Knower. In
Nyaya knowledge or Jiiana 1s a Guna and occurs as other
Gunas, 1n association with a Dravya viz., the Aima. The
knowledge of the Paramdtma 1s infinite, while that of the
Jwatma 1s limited, Hence the term Kificiiijas or
‘limited knowers’ applied to man.

.Itma 1s omnipresent, but Fiiane resides only in some
places, The scat of Jiiana 1s Manas or the mind, It 1sthe
mind that is the seat of all our joys and sorrows In
,Nyayasastra, Guna is sub-divided into twenty-four parts
and Karma, into five parts. ,

According to Nydayae knowledge of the Paddrtnas leads
gradually to Moksa or eternal bliss through Vairdgye or
determination. Even to the follower of the Vedanta
Marga, !\:yaya has 1ts use, bemg an aid in the Manana or
the contemplation of the Vedic teachings. It is doubtless
possible to know the Pafica Bh#itas, the Jivatma, and‘the
Manas through methods other than the Anumdna-
pramanas. But how are we to know the all-pervading
Paramatma® It is here that wnference or Anumdna finds
its pre-eminent use.

Let me take for instance the table in front of which I
am sitting [ have no 1dea as to who exactly made it, but
from this ignorance of mine I cannot run away W1th the
conclusion that 1t has "had no maker at all. I have certamly
seen other tables made in my presence and 1nference there-
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fore tells me that this table in front of me should have had
a similar maker. Likewise this world of ours ought to
have had a Maker too. He is the all-knowing, the all-
powerful Lord of all. He is the preserver of all the
created beings of this Universe. He is the supreme seat of
mercy. These and similar other matters are dealt with
in the Nyaya Sdstra.



CHAPTER X1V
THE REST OF THE UPANGAS~THE PURANAS

The Puranas form the micioscope of the Vedas. The
teachings of the Vedas are mere abstract commands They
may not easily be remembgered by us. Tor instance, thc
Vedas enjoin on us the speakmg of truth-—Satyam Vada,
they say. The iruth of this commandment 1s forcefully
brought home to us when we 1cad 1n the Purdnas the stoty
of Haricandra. Pitrdero bhava 1s another command
How emphatically its teaching 1s rubbed into us by the
story of the 1decal son, Rama' It 1s thus the duty of the
Puranas to magnify the pithy tcachings of the 1’edic texts

The word Purana means anything that s old  Itis a
common complaint against us that we Hindus have never
had a hislory of our own. On the other hand, our
Purinas are nothing but a recorded acgount of what
actually happened in the past In circumstances most
adverse to thert preservation ' 1s ndeed suipnising that
we find available to-day even tne extant Puranas The
reason why the westerners do not recognise our Puranas as
historical documents seems to be that they are more than
two thousand years old !

What 1s the use of past history® It enables us to
beuchit y past experiences as recorded 1n these histories in
ordering the conduct of our onn lives. In order to make
us lead virtuous hives, our ancients have recorded for,usin
the Purdnas and IfihGsas lives of men who actually
practised the virtues enjoined on us. Simularly, the hives
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of vicious men, also recorded in these Purdanas, servc as
examples which are to be avoided by us. ln chronicling the
past in the pages of these works our ancients have selected
only such of the events as relate to the moral side of their
lives, as, in their opu‘non, the other aspects oi their lives
were not w0rth preserving

The Purdnas are eighteen 1n number These main 18
Puranas arc supplemented by 18 Co- or Upa Puranas The
eighteen major Puranas amount 1n magnitude to four lakhs
of Graenthas, a measurc of paétical works in Sanskrit
Laterature, which consists of a verse of 32 letters. Seven-
teen of the eighteen Purdnas consist of 3 lakhs of Granthas
and the eighteenth, viz , the Skanda Purana, alone has a
lakh of Grauthas. These Purdnas deal with the stories of
the various .lratdras or incarnations of Iswara. Tenout
of the eighteep relate to Siva and the one Puraia which
has more than a lakh of Granthas is one of these.

To further illustrate the relationship between the
Vedas and the Purdnas, let us take the following verse
which forms the eighth Sloka of a work 1n Sanskrit hnown
as Pratiparudridam .—

QEQIF[ qgamamtma ETAAIONTET
!Wﬂt!ﬁ'lﬂﬂ gtmaaarﬁz gl:iamm |
FEATAAAT A1 UIEAHIT BEAHA
a5y FgAr A FAwAER el FAL N
This verse says that there are thiece wuays 1n which a
teachmng could be brought home to the mund, viz.,
(i) the way of the master—the command—(Prabhu
Sammigam),

(ii) the way of the frxend—-the advice—(Suhrt
Sammitam), and
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(iii) the way of the beloved—the sweet word—
(Kanta Sammitam).

The first of these is the commandment of the master
which some may obey out of fear In'the second method
the well-meaning friend has as much chance of success, for
those whom the fear of a master may not move may yet
listen to the soothing woids of the friend Where others
have failed, the wife, by her pecubar influence over the
husband, may have effect, .

The teaching of the Vedas belong to the first class, they
are commands to be peremptorily obeyed. The way of the
Puranas, on the other hand, 1s the way of the friend.
Instead of asking us to practide this virtue or that, as the
Vedas do, these narrate to us stories of men who have lived
virtuous lives and induce in us a desire to emulate their
examples. The third method, Kanta Semmipa is followed
in the Kavyas of poets and play-wnights. With the aid of
Ius imagination the poet, through his works, makes these
teachings far simpler and much more appealing still.



CHAPTER XV

THE REST*OF THE UPANGAS—THE DHARMA
SASTRAS

»

We have already seen that in the former Yugas or
Hindu time-cycles, the Vedas were myriad in number and
that but a fraction of these is now available to us in the
Kali Yuga. 1t is difficult in this age or Yuga to perform
the various actions prescribed for us on direct references to
the Vedas. 1t is hard enough to interpre their teachings
correctly in these days Hence the need for some subs:diary
works which would present to us these teachings in an easier
form, These works are the Dharma Sdstras collectively
known as the Smrti. These Sdstras are hence a kind of
notes and annotations on the Vedic text Manu, Yijfia-
valkya, Parafara, Gautama, Hirita, Yama and Visnu are
the well-known mrtikdras or authors of Smrti works.

~
A qwafea g | .

In the above quotation it is stated that the sages (Munis)
actually ‘sec’ the Vedas. The word Smrii means remem-
bering. All remembrance of a thing results from a prior
experience of it In this case the first experience is the
Sruti and the later memory of it is the Smrti. Some say
Smrti means the law. This is a mistaken canception.
Says the Nydyeédstra:—

BRI W W |
which Ineans that the Smrtis arose out of Sartskdre or a
state of sub-conscious existence. The root causes which
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may be considered as having produced the Smrtis are
threc in number, viz ,—

(1) Anubhava or experience,

(i) Sm? 4 or memory, and

(1i1) Sarmskdra or sub-conscious heing
Take the case of a man from the South who goes
to Benares on a pilgrimage tour. The objects he sees
both at Benares and on the way constitute his experience
or Anubhava. When he returns home, therc aie
occasions on which he recollects us experiences of the
Journey. This act of remembering past events and experi-
ences 1s Smrh.  All the time he has certainly been
remembering these experiences 1n his muud, but has not
been aware of 1t This state of sub-conscious existence of
past experiences in our memory is known as Sanmskdra or
Atindriya  Thus it is clear that Anubhava or a prior ex-
perience is nccessary for the other two states Likewse,
but for the Vedas, Smrtis a1e impossible

The Smrtis closely follow the Srutis. This relation-
ship between the two 1s well brought oat by the poet,
Kalidisa ina well-known smnlc which occurs 1n his Raghu-
Vamsa. While describing the faithfulness with which
Sudaksind, the wife of king Dilipa, atteaded on her
husband the poet says that she followed him 1n the same
way as the Smrti follows the Sruti. The verse in which
this simile occurs runs as follows .—

qwr. graravaavigy
srqigarat gie Siaar |
AIY AgReaTITHIH
- ~
wafoard egferraTesn |
—Raghuvamsa, 11—2,
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The general rule is that the Upamana or simile should con~
tain a higher and a better established truth than the Upa-
meya or the thing compared. The faithfulness with which
a true wife should follow her husband is itself one of the
highest of Hindu virtues. To compare this to the fidelity
of the Swrts 1o the Sruts 1s only to show how closely the
one follows the other. And the simile has a special value,
coming as 1t does, from Kilidisa who, asattests the follow-
ing line, 1s a past mastet in the appropriate usc of this
particular figure of specch,

BYHT HISLEE |



CHAPTER XVI
AYURVEDA—THE FIRST OF THE UPA-VEDAS

The fourteen sacred books we considered in detail in
the previous discourses constitute both our Dharmasthanas
or repositories of religiousteachings and Vidyasthanas or
seats of learning. In another reckoning, the Vidyasthanas
are considered to he eighteen in number. The first four-
teen of Lhese are the same as those enumerated in the for-
mer classification and are hencc the abodes of both Dharma
and Vidyd. The additional four which come 1n this classi-
fication are, on the other hand, only Vidyasthdnas and
arc:—

(i) the .Iyurveda,

(i1) the Arthasastra,

(1i1) the Dhanurveda and

(iv) the Gandharvaveda.

These are also sometimes known as the Upa-Vedas or
the Co-Vedic Texts. ‘

THE AYURVEDA

Ayurveda 1s that branch of knowledge which deals
with the well-being of the physical body of man 1n order
to be able to kcep the body 1n a healthy state, we should
know something about the various diseases which affect
our bodies. For this purpose, again, we should know
about the nature of the very buildof our body. SimJarly,
a knowledge of the herbs and drugs of which the medicines
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are made is also necessary. Thus our Jywurvedaédisira
deals with the same subject matter as do the following
meodern sciences :-—

Physiology, Zaology, Botany, Materia Medica and
Chemist1y.

In other wprds, with the possible exception of FPhysics,
all other sciences are covered by our Ayurveda texts.

There are two principal works of great antiquity in
Adyurveda known as Cargke and Swu$rute. They are
helieved to have been written mdre than a thousand years
back. It is said thai these works contain all that is found
in most of the modern works written within the last 200 or
300 years. Most of these wqrks are said to have gone into
foreign lands in the shape of translations and have formed
the basis for works on medical science in those languages.
For instance, ,it 1s now accepted on all hands that the
modern science of surgery finds many parallels 1 our
ancient Ayurveda Sastras. )

Thus long before civilisation had made its appearance
in those countries which boast of being the leaders of
thought lo-day, dur ancients in this country had attained to
a highly advanced state of kaowledge. Ayurveda was one
such greatly developed science’and, as seen above, contains
in 1t the elements of about seven or eight other sciences.

This science of Ayurveda, as does its modern western
counterpart, the medical sctence of allopathy, teaches us to
prolong our life and gives us suitable 1ecipes to overcome
physical ills, when we happen 1o be affected by them,

Thus definition of the object of .Tywrveds leads us to a
query which 1s of special significance to the Hindu view of
life. Why should we bother about so c’arefully preserving
our life and prolonging its duration, if as we all know, we
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are destined one day to part with it> What does it malter,
then, whether we depart it now or say ten years hence?
Why have the Rsis of old, then, spent their thought and
attention in writing out these Sdastras on .Iyurveda as a
prescription for securing longevity ?

According to Hindus mankind could be divided into
two groups from a religious pomt of view—the .Istikas
and Ndastikas. These two terms are commonly taken to
mean, respectively, belivers and unbelievers of God; but
this ts not correct. The tetm, Asttkas really refers to those
who bhelieve m the existence of a Paraloka or life afier
death as taught in the Vedas Ndstikas are those who do
not. The latter believe only in what the senses 1eveal to
them and believe neither in the hife after death nor one
before birth.

Of the six systems of Hindu Philosophy, viz, Nydya,
Vaisesika. Sankhya, Yoga, Mimdvisd and Vedinta collec-
tively known as the Sad-darsanas ‘Q‘{Q‘fm', there is no
need at all for an enquiry into the existence and nature of
an all-pervading God, in Mimamsd. The Sankhyas den)
the very existence of God Still we consider both thesc
sets of people as Astikas, because they both believe in
Veda Pramanya and m the existence of a Paraloke in the
manner taught in the Pedas. In the remaining four
syslems both God and the Vedic Paraloka are believed 1n.

Likewise, even among Ndstikas we find both sects
believing in and those not believing in God. For instance,
the Christians believe 1n God as also do the Muhammadans
while the Buddhists do not believe in God but only in
a kind ot Paraloka . all these, however, are to be classed as
Nastikas, because their beliefs are not in accordante with

the Vedic teachings. ]
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To revert to the original query about the utility of the
Ayurvedasastras to the Hindus with their peculiar reli-
gious outlook on life. Being Astikas 1in the manner des-
cribed above, their avowed creed 1s to follow closely the
Vedas. According to them the present life and the suffer-
ings we endure 1n it are the results of our past sins. As
expiation for them and with the definite end in view of
freeing ourselves from thig eternal cycle of life and death
we are supposed to perform the various rites prescribed
for the purpose in those textss If these rites are to be
properly performed, 1t is essential that our body 1skeptina
state of good health. It is with this object of helping us to
keep our bodies in a fit condition that the sages of old have
evo'ved this science of .Tyurveda. It 1s actually said 1
the dyurvedaddsiras that our hody is only a Sddhana or
pathway for the observance of Dharnia:—

gl |g avargay |

In the same way as the Kuga grass, twigs of Ficus reli-
giosa and certam other trees, ghee and un-husked rice are
some of the materials required for the performance of
Vedic rituals, the body of the performer is egually a
requrement. Nay, it is the chief among all these require-
ments. It, therefore, hecomes a sacred duty with us to
preserve the body.

This conclusion could be arrived at 1n yet another way.
Says the Gita:—

AR 9 W 9% adaATeonY |
FIUEAFE W 7 gW: @ g A )
The Bhagavad-Giig-—V-—23,
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which means ‘—

«“ITe that is able, while still here, to withstand, before
liberation from the body, the impulse of desire and
angcer, he 1s a Yogin, he 1s a happy man.”

Translation by Mahadeva Sastri.

We do not know what our next birth is going to be
hike. We do not know when our end 1s coming. But in
order to better our position in the life to come and purify
ourselves we should strive to do as much good in this
life as possible. To achieve this object should we not try
to keep ourselves physically quite fit and prolong our lives?
Hence the need for . Tyurvedaddstra

dyurveda fully believes in the truth that prevention is
better than cure and prescribes a regulated diet as a recipe
superior to medicine. The former prevents the diseasc al-
together, while the latter comes n only after the man has
fallen a prey to the disease. One of the items in the
Ayurvedic diet prescription i1s the periodical Upavdsa or
fast Asa mmimum dose of this item it has been prescrib-
ed that a fast should be observed once a fortnight, i.c., on
the Ekddasi days (i.e.—the eleventh day after each new
and full moon). The importance of this receipe is brought
home to us in the Purdnic story of Rukmingada, who is
said 1o have ordeied thai in his kingdom no one should
feed on the Fkddasi day—that even the children should be
denied their milik and the cattle their fodder! It is further
said that it is a sin to take food on that day.

Simuilarly there are also other days in the year on
which complete fast has been prescribed—for instance, the
Maha Sivardtr: day.

If one finds 1t difficult to observe complete rast on
these days, it 18 recoinmended as the second best course
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that one should live on light food only such as sweet pota-
toes. It should, however, be borne in mind evea by such
persons that the ideal to be aimed at is a complete fast,
because it is the confirmed belief of Aywrveda that an
Upavdsa is the best of dietetic prescriptions,

The methqds-of treatment in .Iyurveda are as varied
as 1n modern medicine, the following being some among its
methods :—

(i) Sastra Cikitsa or Surgery;

(#) Administering the medicine directly into the blood
as in modern injection;

(iii) Vamana or through the bringing about of
vomiting ;

(iv) Virecana or flushing out of the bowels.

Likewise, there are many different kinds of preparing
medicines. The following are two among these :—

(i) The Rasayana Sevd done in the midst of a herd of
cattle, and

(i) that done in the shade of a Phyllanthes emblica
tree.

It is commonly believdd that surgery is a *modern
science, but now it is admitted on all hands that this
science was known to our ancients as long ago as over two
thousand years back and that, even 1n this our Sastras
have formed the basis for the modern works on this branch
of medicine!

Before concluding this discourse on {yurveds one
more fact may be mentioned about the high value which
our ancients set on Upavdsa.

Atnadana or gift of food is pratticed in this coun-
try by the Hindus in two ways. Special feeding houses
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such as Dharmasalas and Annasatras are erected and feed-
ing in these 1s provided for by philanthrophic and rehgious-
minded persons. The other consists in Brdhmana samard-
dhands being arranged as part of I§vara Jradhanas. As
instances of the,latter type may be mentioned the follow-
ing :—

(i) the daily feeding of Brahmins in temples and
mutts,

(n) the Samdradhana performed as soun as a llindu
devotee retuins home frown a trip of pilgrimage to well-
known places of religious sanctity such as Benares in the
north and Tirupati, Palni, Ramesvaram, etc. m the south.

There 1s, however, onc d.fference between these two
types of feedings. The one 1s a charitable act, pure and
simple; while the other 1s part of the worship ot the parti-
cular Devata which uccasions the feeding. The former 1s
regulated by the defimtion —

ST giud arAy
which means that food shouid be given only to the hungry
and the needy 1In the latter places while the persons fed
are about to fall to therr meals, the following mantra 1s
uttered :—

qad  WGOTEAIIIAA S W e
siiqaga: Sraan |
which clearly indicates that this feeding is a Vaidika-
Karma and 1s propitiatory to the same deity whose wor-
ship 1t follows, That these feedings are Pfijas and not a
charity 1s further borne out by the very definition of the
term Samaraihana which is composed of the two words
Samyak and Adradhana and which means a P#a which is
well done,
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In prohibiting food on the Ekddasi day, our Sdstras
forbid not only the charitable feeding of the first type, but
also taboos the latter, in spite of its being only a form of
worship. Such was our fore-fathers’ faith in the efficacy
of fasts, which they actually eulogise in the saying—

SFA W |
(Note:—The expres:‘.ion ‘‘Igaqg’’ literally means
‘skipping’ and is used to denote a fast because we ‘skip
over’ the meal-time while fasting.)
As our body forms an essential pre-requisite for both
the observance of the karmas of the Pirva Mimdrisd and
the attainment of the jfidna ,of Uttare Mimdmsd it forms

one of the principal duties of a Hindu house-holder to try
to preserve the Sast as of .Tyurveda as best as he can.



CHAPTER XVII
ARTHASASTRA—THE SECOND UPA-VEDA

Ths is the second among the Upavedas. Among the
four fundamental requirements of man—the four Puru-
sbrthas—viz., Dharma, Artha, Kamg and Moksa, the
second or Artha 1s dealt with in this Upa-veda. Unlike the
farst Purusdrtha, Dharma, whose fruits are not directly
emjoyable in this birth, Artha, the second, consists of
material objects capable of yielding tangible results then
and there. The house we live in, the clothes we wear, the
ingredients we use in our food, are all objects of materal
riches and hence come within the purview of Artha.

The Sdstras devoted to Dharma, the former, come
under the one or the other of the Upasigas, those dealing
with the latter are contamned in the Upavedas.

1

Food, raiment and a houge to live in and 1n which to
seek protection from the elements are the fundamental
requirements of man in any community. He assumes a right
of ownership 1n these once he comes to possess them and
this personal right of his must needs be protected in some
manner. In order to do this, a Government is 1nstituted in
the community. A monarch has got to be found as the head
of the Government and laws have to be formulated for the
orderly conduct of state business. It is these laws that
form the Arthaddsira.

The community has to be protected from the evil doers
within its own fold. The protection of the entire commu-
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nity from the wrongs that may be inflicted on 1t by neigh-
bouring groups, monarchical or otherwise, belongs, how-
ever, to the field of a different Upaveda—the Dhanurveda.

The Hindus récogmise four traditional paths for the
allaying of evil either from within the community itself or
from outside if; viz., the Upaya Catusiaya—the Sdma, the
Dana, the Bheda, and the Danda. These methods should
be applied one after the other in the order mentioned, the
one following to be used only if the preceding one is found
to have had no effect. Detaild of the application of all
these four methods of chastising the person who offends the
members of the group are found in the Arthaddstra. The
apphcation of Damda towards aggressive neighbouring
States forms the subject-matter or the next Upa-veda, the
Dhanurveda.

Of the Updyacatugsiayas, Sama, the first, consists of
turning the evil-doer away from his path through the
counsel of friendship. The second, Dana, tries to bring
about the desired result through the device of making
sacrifices or gifts. The other two ways are of an objec-
tionable nature and should be resorted to only when the
former fail. Bheda, the third, consists of any or all of
following devices .—

(i) inflicting an 1njury on the offender himself:
(1) frustrating his attempts to secure a gain, and
(iii) cutting off all ties of friendship with him,

The fourth Updya 1s the direct way of the cudgel and
should naturally by very sparingly used.

The whole idea of punishment is based on an abiding
faith In the efficacy of its deterrenf effect. It implies,
however that crime should first be perpetrated for Siksd
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or punishment to come in to correct the crimmnal.  The
ideal aimed at by Arthadastra is the very elimination of
of the thought of crime. It 1s only as the next best course
that it attempts to wean away possibje delinquents from
the path of evil by making examples of actual criminals
through subjecting them to suitable courses of pumishment.

It 1s one of the duties of the king to teach through his
Dharmadastras that Kdama ¢Passion), and Krodha
(Anger) ate to be cuarded aganst, as they may result in
untold ewil. His commahds enjoining these teachings
should be couched 1n mild terms and should be so made
that the subjects should realise that the king’s oiders have
been 1ssued not to his own personal gain, but in the nte-
rest of the people themselves. His aim should be to
increase the number of the virtuous rather than to multiply
the courts of law wheremn the offenders may he brought to
book. Even as a corrupt society has many laws, it would
be a very deplorable state of affairs indeed, 1f the need for
increasing the number of prisons and law-courts 15 being
ever felt in any land,

Siksd or corrective pumshment 1s only a form of
injury, and in resorting to 1t.as a means (o end crunme, one
is only commutting one wrong to remedy another. $iksa
as applied to an offender in the eye of law consists in
causing some kind of personal injury or hardship to him,
The end in view 1n doing so 1s not so much an attempt to
obtain a form of retribution from the wrong-doer for the
damage caused by lum, as an offer of security to the com-
muntty from further damage by him, during the time he
undergoes the punishment. Suppose in a group of men
there were an individual who has lost his head and starts
throwing stongs at others. e 1s promptly picked up and
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thrown into a lunatic assylum, not with the idea of making
him pay for the injurious effect of his diversion, but to
prevent further harm to the community through his mental
unsoundness. Likewise, a man who steals another’s pro-
perty is also suffering from a disease of the mind and his
coirection through, say, imprisonment, is undertaken with
exactly Lhe sathe object in view as in the other case. Thus
even in the methods of law, t.e., the Arthaddsire, an
element of physical inju'ry is involved. The Dharma-
$dstras, on the other hand, give no quarter to injury in
any form. The way of Dharma consists in mild teachings.
It needs no laws to implement it. Under the complete and
successful sway of Dharma alone, the only duty that would
be left over for the king Would be to find food for his
subjects.

In the guod old days the society with its caste system
had its own eﬁecllve ways to prevent crimne and to bring to
book the wrong-doer The custom of social ostracism was
a very effective weapon in the hands of the rural folk
which enabled them to achieve this. This naturally took
away a large amgount of legal work from the ruler of the
State, who consequently had more time to devote to the
religious uplift of his subjects Hence it 1s that we find in
the ‘land such a large number of temples built through the
agency of the State. It was only in later days, when
these social ties were relaxed, that law courts began to in-
crease in number and temple building got neglected, the
affairs of law and order engaged an increasingly large
share of the King's attention at the expense of the religious
or Dharmic side of his duties, and temple going gave place
to law court pleading. Thus a land full of holy shrines
which’were buzzing with life, was gfadually transformed
mto one with ruined temples and flourishing law courts.
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In the ancient Arthaédsira one of the most hallowed
of the King’s duties was to promote mental peace among
his subjects. His aim was to scatter amongst his people seeds
which would ripen 1nto divine qualities such as, Satys or
truthfulness, Paropakédra or domng good to others, etc., and
in trying to achieve this end, his method was to foster the
growth of Sdnti or peace in the kingdom.” An essential
pre-requistte for this is the possession in the land of at
least a handful of men leading virtuous lives whose ex-
ample the king could set up before the others for emula-
tion. This explains the sages of the forests, whose only
earthly riches were the rags they wore on their bodes,
having been sought after with kingly honours by our
ancient kings.

The one potent force which, more than anything else,
has been responsible for the equilibrium in the social
structure of the past having been thrown out of halance, 1s
the asserting of reason—particularly of the perverse type
(1. Kuyukts, (§IRR) over Bhaokti—or faith Hence 1t
is that the .1rthasdstras of our ancients placed greater
value on the preservation of Dharma, the I'arndsrama
system, etc. As methods of State-craft, the Updya-
catustayas, Sama, Dana, Bhcda and Denda were given but

13

a secondary place.



CHAPTER XVIII
DHANURVEDA—THE THIRD UPA-VEDA

As we have already seen under the Updyacaiustayes,
Dhanurveda deals with the Dandopdya as applicd by kings
against the aggression of neighbouring kings. It is the
teachings of this Upaveda that enabled the ancient Hindu
kings to discharge the specific duties enjoined on them by
the Varnd$ramadharma. vig., the physical protection of
the subjects. The Brihmins were expected to learn the
Sastras of this Upaveda and to teach them to the kings and
princes of the land.

Dhanurveda is, in reality, a science of warfare; and,
as the name indicates, the principal weapon dealt with in it
1s the Dhanus or the bow. According to these Sastras
weapons used in warfare are of two kinds;—the Astras
(sr@) and the ‘Sastras (%®). The former consists of in-
cantations the chanting of which was supposed“to bring
about the rout of the enemy. Astras such as the Pdéu-
patdstra and the Nagdstra we read about i the Purdnas
and the /tihdsas belong to this class. Many of the
Mantras of the Atharvaveda§dkhé aie said to be useful
in Astraprayogas Even if a small bit of Kufa grass is
flung at the enemy with the proper chanting of the relevant
mantra, it 1s credited with the power of bringing about the
utter destruction of the foe.

The Sastras, on the other hand, are the actual weapons
of warfare such as the bow and arrows of old and the
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success in employiny these, naturally, consisted 1n the skill
with which they wete handled.

The Sastras are said to be of three kinds :—
vig.: (i) the Mukta,
(ii) the Amukta, and
(iii) the Muktdmukta.

Those weapons which have to leave the hands of the user
to inflict an injury on the enemy come under the class of
Mukta Maissiles such as stones and arrows flung at the
adversary belong to this group. The weapons of the
Amukta class, on the other hand, remain in the possession
of the person using them at the tune the blow is dealt. The
sword is an example of tlus class The rope used in
lashing and similar other weapons leave the hands of the
thrower in the first instance but sooner or later return to
him The weapons of this type belong to the Mukta-
mukta class. As Purinic instances of this last group may
be mentioned the various Cakrdyudhas (amg¥) which are
credited with the power of returning to the owner after
doing their work of destruction.

Likewise among the Asiras many different types seem
to have been recognised. Further, each astre has had 1ts
opposite. As examples we may cite the followng pairs

(i) the Nagdsira and the Garuddsira.
(1) the Agneydstra and the Varundsira.

Under the Varnadharma the Brahmin is supposed to
be well-versed in all the eighteen I7idyds or branches of
knowledge including the Dhanurveda and the Gandharva-
veda but the practice of the latter 1s the business of the
other castes. His function stops merely with the theoretical
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mastery of these and subsequent imparting of the
knowledge to the particular classes whose duty it is to
practise them. Hence it 1s that the sage, Vasistha, never
practised the art of Dhanurveda though he was well-
versed 1n it, on the other hand, he sought to fulfil the
duties enjoned on him as a Brahmm by teaching that
sience to the Sons of Dasaratha. Likewise, the sage,
ViSvamitra, had also attamed mastery of that science and
could very well have defended himself and repulsed the
Raksasas such as Mirica and Swbihu, who were out to
spoil his Ydga ; but having obtained brahminhood through
severe penance, he no longer wished to practise that
science. \Ve therciore find him invoking the aid of the
Ksattriya Prince, Rima, to do the work of destroying the
Raksasas.

Thus under the ancient [Tarndéramadharma the
brahnmun, as the professional teacher of the community,
should be well-versed n all the branches of knowledge,
from, say, sword-play to painting! He must then select his
gisyas or disciples from among the community and impart
to them instructibns befitting their respective castes. He
has to be contented with whatever fees or Gurudaksinds
his pupils can afford to offer him and should not hanker
after more.

Among other interesting details of warfare contained
m the Dhanurveda are those relating to Vyshas (a[() or
field arrangement Different Pydhas or plans for the
arrangement of the forces on the battle-field have been
described such as the Dhanurvyitha, the FPadmavy#ha, the
Garudavyitha etc. We are familiar w1th the story, in the
Mahabhaiata, of Prince Abhimanyu penshmg in the battle
because of his incomplete knowledge of I"y#ha warfare,
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It is further enjoined on every follower of Sandtana-
dharma that a knowledge of Dhanurveda should be
acquired in addition to his knowing the particular profes-
sion prescribed for him under the Varndsramadharma.
The object in view is that, in times of need, every member
of the society should be able to render field service and
assist his Ksattriya King. As Artha or material wealth is
required for his living, even so, a knowledge of Dhanur-
veda is essential for the protection of his person in times
of need. .



CHAPTER XIX
GANDHARVAVEDA—THE FOURTH UPA-VEDA

Gandharvaveda deals with subjects a knowledge of
which neither.helps us to satisfy the cravings of the
stomach nor serves us 1n times of danger to our physical
person, as do the Artha$dscra and the Dhanurveda. On
the other hand, they cater to our zsthetic tastes and please
the senses. For instance, painting, one of the subjects dealt
with in the Gandharvaveda helps us to produce pictures
which give: a peculiar pleasure to the eyes. Similarly, the
ear finds a feast in music. TFhe same is the case with the
stage and the screen. The class of beings who, in the old
days, were supposed to spend their whole time in the
enjoyment of *hese pleasures were the Gandharvas. They
were believed to be invisible to the ordinary human eye, but
like the tiny microbe visible only through the microscope
and similar other objects revealed to human vision only
with the aid of the X-Ray, these beings were also said to be
seen by certain Human beings who possessed super-sensi-
tive eyes Divyacaksus (Réwagy ).

Even to-day, in pictures supposed to represent the
Gandharvas, we see them depicted as playing on the Vind,
showering flowers all over. They are considered to be the
patron deities of sensual pleasures and the works devoted
to an enjoyment of these form part of what are known as
the Gandharvaveda.

These S@stras are mainly three in number :==Viz, :—
(1) Nriya,

(it) Gita, and

(i1) Vddya.
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There are many other subjects besides these included in
these Sdstras such as, painting, cooking, etc., but these are
only of secondary importance. As a matter of fact, of the
sixty-four parts into which according to one reckoning
knowledge 1s divided by the Hindus the majority come only
under the scope of the Gandharvaveda. It has been held,
however, that this branch of knowledge should be indulged
in only in the last resort, as the only use derived from it
consists in the mere satiation of the senses.

Of the man sub-divisions of Gandharvaveda, Nrtya,
the first division, consists in the conveying of the meaning
of songs and other compositions through symbols o1 move-
ments of the hand and feet, wathout the aid of the spoken
word. Let us take, for instance, the following éloka from
Krsnakarnamrta, which is a description of the person of
Lord Krsna

FHOANCE TIACGSH TS BIeEgH
AT ATHIEE BES TG TSP |
AT §RAEH T HOAT $ T gHAfS
> ha b SN
. MasiefEfEaRT Away daregemin: |
The art ot Nrtya or Naiya consists 1n giving expression to
a $loka like this, not through repeating it by word of
mouth, but by suitably moving the various parts of the
body. Fiom the very movements of the body the audicnce
should be able to understa:d that this 1s the piece miler-
preted. This att of Nétya 1s known by two names
according as the performer 1s 2a man or a woman. 1f 1t 1s
the former, it goes by the name of Tdndava, if the latter

does 1it, the dance 1s known as Ldsya Thu:t Lord
Nataraja executed the Tandaeza, while Ilis spouse perform-
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ed the Ldsya. Nriya forms part of even Devatd and
Rajopacaras.

“  The spoken word is a means through which we attempt
to give outward expression to our inner ideas and senti-
ments, Through Ndiya the same object is aimed at, bat
without the aid of speech. Performances with marionettes
are a form of Ndtye which stringed dolls are made to
execute. The Malabar Kathe Kali and its western counter-
part, the Tableau vivante, are only modified forms of
Nriya. .

Though the terms Nrtye and Ndtye are used in the
above description as though they were interchangeable the
iwo really represent two different types of the art. Nriya
is mere movement of the body designed to give pleasure to
the eye. Ndtfya, on the other hand, sets out, not only to
please the eye through graceful movements of the body, but
also attempts to convey a meaning or interpret a song. The
gait of cerlain animals and birds is supposed to be grace-
ful and nice to look at, while that of others is not. The
elephant and the swan are examples of the first class, while
the dog and the*crow are typical of the latter. Even so
certain movements of the human body can give pleasure to
the eye of the observer. The person making these move-
ments 1s said to perform Nrtya.

The arts of Néiya and Nrtya are commonly known as
Bharatasastra and a separate class of people—the Bharatas
—had been set apari to practise this art. These were the
Devadasis or the women dedicated to temples for services.
to the deity, and their assistants. The children of these
Bharatas sought the stage for their careers. In the Bharata~
£dstra rwe find lessons on acting also. One instruction
which strikes us as being remarkable in baving for its aim

8



114 THE SANATANA DmARMA, [CHaaAP.

the preservation of a high degree of morals on the stage, is
that the pair acting the part of a couple on the stage
should, in actual life, be husband and wife! Other instruc-
tions equally interesting are that a man should not play the
role of a woman, and a woman, that of a man ;thata public
woman should not act as the spouse of a married man on
the stage, and that a brihmin should not act in a drama. A
reference to this may be seen in ancient Sanskrit dramas in
which the play starts with a conversation between the
Nata, the principal male acjor, and his wife.

Gita is the name for music. Itis of two kinds: viz.—
vocal and mstrumental. The instruments producing the
latter hind have been classified as:—

(i) Tantrivadyas,
(ii) Rondhravidyas,
(iii) Carmavadyas, and
(w) Lohavidyas.
The human throat, as the instrument producing vocal
music, has been described as Mamsavddya or the ‘Flesh
Instrument’. It gives rise to the musical netes with the aid
of a proper manipulation of the, wind 1n the larynx. The
four classes enumerated above may be described in English
asi— ’
(i) the stringed,
(ii) the wind or the holed,
(iii) the leather, and
(iv) the metal instruments.
The first class of instruments are said to possess the quality
of Anuranana or continued resonance. Music is produced
on them by the plucking, either directly by the fingers or
imdirectly (as in the western piano), of their strings. The
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“Ving and the Tamb@ira among Indian instruments belong
to this class, The Randhravadyas are those with a certain
number of holes and music is produced on them by
blowing suitable volumes of wind through the holes. The
flute, its various modifications among western instruments,
and the South Indian Nédasvara or pipe are instances of
this class. The third class of Carmavdadyes have a stiff
leather tied to them by beating which notes of music are
produced. The various kinds of drums come under this
class., The last class is helpful merely in keeping beats or
measures of time, while vocal or other 1nstrumental music
1s going on. The Tdla instruments of both western and
oriental music, such as the cymbals, come under this class.
Besides these may be mentioned two instruments prominent
in modern-day music which may be described as the “mud
or clay -mstruments These are the South Indian Ghaila-
vadyas and the Jalataraiga” (the Indian Xy lophone). In
the former, a pot and in the latter, a set of porcelain cups
are the materials used.

The Brihmin was supposed to be well-versed in these
Sastras also, buteagainonly to impart the knowledge to
others and not to practise these arts himself. As a.matter
of fact the ideal in the good old days seems to have been
that ‘every individual should know practically all the
branches of knowledge, but that each should practise only
that branch which is connected with the profession laid
down for the class in which he is born, under the
Varnasramadharma. There is a story told about Adi
Sarikara (unsupported by any reference to it in any of the
exiant Sarikaravijayas) which goes to prove the truth of
the above statement. A cobbler is said to have once asked
the g eat teacher whether he knew how to stitch a pair of
shoes and on the Guru's reply n the affirmative, to have
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handed him the needle and the leather. The Acarya, before
starting on the job, rubbed the needle on the tip of his nose,
as was the custom among the cobblers and there was no
need for the cobbler to proceed with the test. The great
master had already stood it.

Thus both according to the teachings of the Artha-
éastras and those of the Gdndharvaveds the casle system
is seen to have been the strong bedrock of ancient Hindu
society, The Brihmin was the professional teacher of the
ﬁommumty and, in that capacnty, had to atlain proficiency
in all the eighteen branches of knowledge. Whatever fees
his disciples could afford, should form his sole means of
livelihood. Wherever the king of the land had given the
Brihmin free land, the latter was expected Lo impart his
fearning to others without expecting any fees in return,
These and similar other regulations helped *o keep alive
the Varnadharma, which is the most vulnerable piece in the
foundation on which the whole superstructure of the
Sandtanic society rests.



CHAPTER XX
OUR SASTRAS—A GENERAL ACCOUNT
(A Resume)

Having dealt with in detail the various scriptural
texts which form the principalliterature for.our religion,
we can now attempt, in an omnibus fashion, a general
resume of the teachings contained in these books.

The entire stretch of tand from the Himalayas in the
North to the Cape Comorin in the extreme South, and from
the Arabian Sea in the West to the Bay of Bengal in the
East, named' India on the modern map, forms the country in
which the religion of the Hindus, the Hindu Dharma, took
its rise and has flourished. In the ancient days this bit of
countty was known as Bharatavarsa or Baratabh@imi. For
the material gnd spiritual well-being of its people there
were a number of books or Sdstras in which the various
branches of knowledge were expovnded. Ofe set of
these were the Sdstras on dyurveda and these set out
to assist their readers in keeping physically fit and in trying
to save themselves from premature death, The various
medicinal drugs growing in the country were analysed,
their properties studied and, based on these analyses, suita-
ble prescriptions were made for the several diseases from
which mankind was seen to suffer. Today, thanks to the
foreign nature of the Government of the country, the
Ayuyvedasdstras find themselves®thrown to the back-
ground of neglect and Western Allopathy is the medicinal
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science which is receiving the patronage of the State, Itis
a little gtattfymg, however, to find that in recent days an
awakening in favour of our ancient system of medicine has
been in evidence and that one finds sufficient encourage-
ment to hope that, with the granting of larger and larger
measures of political reforms, there might come a day when
Ayurveda would have come into its own.

Of late the deplorable tendency of decrying our ancient
scriptures and their teachings has been noticed among the
followers of our religion. °

This 1s all the more regrettable when it 1s realised that
western civilisation is but a thing of yesterday compared
with the hoary culture and advancement of the ancient
Hindus. Besides, our works have been peculiarly designed
for the use of the people of this country and where
the teachings of the corresponding works of western
countries are seen to differ the blind adoption of the
latter may not always be suited to our conditions. To
take but a single instance, one fundamental difference
between us and the Western people in the matter of food
consists in the manner in which we take it. They take
their meals on tables while wg¢ équat on the floor and have
them served on platters. A number of differences arise.out
of this in the Oriental and the Western designs of building
houses.

Instances are not wanting of branches of learning in
which we have attained a difinite superiority over them,
House building, Medicine, Agriculture, Sanitation, Mathe-
metical calculations, are all excellently vivified in our
Hindu culture Our mathemat:cal science is quite dxﬂ'erent
from the Western sysiem. A case in point is the science of
music. In pure Carnatic music, which is the type practised
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in South 1ndia, seventy-two major tunes known as Méla-
karta-Ragas have been recognised; but of these only two
are known to Western music.

The acquiring of knowledge from foreigners is no-
where prohibited in our Sdstras, on the other hand, Manu
definitely pernbits it. Only, in assimilating the teachings of
foreigners we should not_lose sight of the fundamental
teaching of our Sdstras that wherever there is a conflict
between the Dharmaédsiras and the others, the former
should be followed. The basic faith underlying this is
that spiritual elevation iather than material well-being is
the goal aimed at by our Sd;etras.

Such great surgery as was practised in Ancient India
is not now known to anybody. The reason is plain cnough,
vig., that theve is no state protection to that art.

Modern surgery is commohly believed to be an entirely
Occidental science, but the pleasing discovery has been
made that an exact counterpart of it had existed in the
Susruta part ok our ancient .Iyurvedasdstra. When we
trace the history of surgery,we learn that it had its origin
in India and subsequently ‘passed to Western Europe
through Greece and Italy. Like ancient Indian astronomy,
this science of Indian Surgery seems to have been first
translated by the Arabs into their language whence it
spread to Europe

Likewise, even among our own sacred books the
teachings of the Dharmasdstras should always be given
preference. In other words, whenever a particular teach-
ing in the Arthadastra or any other ,Upa-veda is seen to
be at variance with what is taught in the Smriis or
Dharmafastras, the former should be rejected, giving
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-precedence to the latter. Totake a concrete instance, when
a modern doctor prescribes the Cod Liver Oil as a tonic for
the body, the true Sndianist will have to thsow the
doctor’s advice overboard and seek other remedies, because
the Dharmasastras fo1bid him from taking in flesh in any
form.

In the same way as we have outward symbols to
distinguish, one from another, groups such as the scouts,
the orderlies in modern-day offices, title-holders, etc., ever
so, there have been prescribed for us certain external
symptoms which are intended to indicalc our being the
servants of the Lord. These are the Tulasimala (a garland
of the leaves of Ocimum sanctum) and the Rudraksamdld.

Our sacred books have fo1 their one and only aim our
spiritual elevation. These consist of tht Vedas, the
Sdstras, the Agamas, the Pur@nas, and the Itihdsas. The
Itihdsas are also to be considered as part of the general
group of Purdnas. The principal or root-work on which
the others are based are the Vedas. Th¢ Dharmaddstras
are supposed to regulate the conduct of our lives in our
homes and within the community. They are broadly
divided into the two groups, Acdrakands and Vygvakdra-
kdnda. Eighteen great seers or Rgis incluling Manu,
Yijfavalkya, and Pariafara, are the compilers of these
Dharmasastras. These have for their authorities the
Vedas.

Those religions which have for their authorities the
Vedas are known as the Vaidika religions and their
followers are said fo be Astikas. The rest are Ndstika
faiths or the religions of the Unbelievers, though they
may actually believe in the existence of God.
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On the other hand, the various sub-divisions eof
Hinduism, such as Saivitism and Vaisnavaitism all agreein
their belief in the Vedas. Indeed the South Indian faith
of Saiva Siddhdnits is also sometimes referred to by ifs
followers as the Vaidikafgiva faith. Likewise, t
ancient Vaispavaite Saint, Nammalvir, is praised as the
‘giver of the Vedas in Tamil’, as in the line from the
Tamil verse, Védam tamil tanta maransiatagopey.

Thus the Vedas which form the main characteristic of
the various sub-sects of Sandtanadharma, is also responsi-
ble for the one distinctive feature of the main religion of
Hinduism :—wisz., its namelessness. Unlike most other
religions in the world, its name is not linked up with that.
of any great personage who could be said to have founded
itt The Vedic scriptures which form its principal
authorities, ate supposed to have had no beginning. It is
said that the Lord took human form as Krsnaonlyto teach
humanity the Vedas. Through the great Upanisadic
Seers or Maharsis as mouth-pieces the Vedic texts were
made known to mankind. [t is these Vedic verses that
torm the basis of the Sanmates which are the chief

branches of Hinduism. .

These six sub-divisions have their tenets explained in
the respective dgamas. We have thus the Saivagamaes,.
Sakti (or Ambal) Agamas, Vaisnavigamas, Ganesagamas,
Kumara Tantras etc. The .dgamaic texts teach the devotee
the various details involved in the worship of the particular
deity selected for personal Updsend, The Saivdgamas are
said to be twenty-eight in number and the Agamas devoted
to Sakti number sixty-four. Every pne of these Jgamas
consists of two parts, the Vdmabhdga and the Doksinabhdga.
These two terms mean the right and the left hands. The
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reason for this classification should be sought for in the
Dharmasdstras. The precepts laid down in the Sdstras
differ for the differcnt sections of the people. For
instance, in the case of the Brihmins the commandments
are considerably more rigorous than in the case of the
.others. Meat-eating, intoxicating drinks, along with a
number of other similar habits are forbidden in the
case of the former, while the same are tolerable in the
non-brahmin. Similar, therefore, is the difference between
the methods of worship "detailed in the F’dma and the
Daksinabhdga parts of these .Igamas. The worship laid
down for the classes of men who are used to, say, non-
vegetarian diet, naturally consists in animal offerings or
sacrifices and belongs to the Vdmdcdra type. Those for
whom the Vamdcdra type of worship is not prescribed are
prohibited from observing it '

While on this subject, it 1s interesting to make certain
observations on the present-day view on amimal sacrifice. It
is considered a sacrilege to kill animals tor food in the
name of religion; but those humanitarians who oppasc
offerings of animal life as items of worship never think of
picketing slaughter-houses. In uther words, these reformers
condemn, on the one hand, animal killing at temple altars,
but, at the same time, wink at the habit of meat-eating
prevalent in the country. What really happens is a confu-
sion of the real issue. In sanctioning the offering of
animals before places of worship according to the
Vamdcaravihitas, our scriptures should not be considered
as encouraging animal diet. On the other hand, what is
really meant is that whatever we take as our food should
first be offered to God. Hinduism, in being the one
religion extolling at every stage the quality of being
merciful to fellow-beings as a great virtue, does certainly
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<arry a crusade against meat-eating. What really matters
is the purity of heart of the particular devotee. In South
Indian Saivaite literature there is a story told of a certain
bhakta known as Kannappar. Being a hunter by caste
his offerings to the Lord naturally consisted of meat, but
since it was dedicated with absolute purity of heart, it was
quite acceptabl'e to the Lord. Thus the mere existence of
the Vamadcdaravihita in the Jgamaédstras need not make
one run away with the thought that, in Hinduism, there is
even religious sanction for noutvegetarian food and for
intoxicating drinks. On the other hand, what is sought to
be emphasised is the purity of heart with which any
offering is made to the deity selected for persunal worship.

Throughout in our Sdstras 1t is the spirit of renuncia-
tion that has been stressed. For iustance, it is said that an
Atithi or guesf at dinner should be presented with a cow,
who in turn should not put it to his personal use, but
should let it stray away as it likes. It is obvious that the
spirit of fellow-feeling towards all living beings underlying
the above teachjng would hardly fit in with any open
sanction of animal food The extolling of the spirit of
renunciation is fuither illustrated by the Saivaite Saint,
Siruttondar’s story in which the holy personage is said to
have made a dish of his own son’s flesh in order to satisfy
a guest.

The Adgamas are further divided into four parts, which
are—

(i) Carya,
(ii) Kniya,
(iit) Yogarand
(iv) Jrana.
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The first or the Caryd part describes the various actions
which a Bhakta or devote¢ has to do. In the next i.e., the
Kriyl part, details of temple-worship are given. It may
relevantly be asked why a temple be needed to worship One
who is All-pervading! It is true that God is omni-preseat,
but how many of us live in daily and minutely remembrance
of it? We all know, for instance, that the Sun’s rays have
heating power, but in order to gpake them burn a cloth, we
should get them to converge on a spot through a lens.
Similarly, electricity, as unp energy, is present everywhere,
but to generate the same, it needs us to erect special pcwer
houses. Even so, in order to obtain the blessing of the
Almighty, we feel the need for embodying Him at a parti-
cular place in a particular object, such as, an image
towards which we could concentrate our personal worship
or Aradhanid. Such places of worship are t'he temples.

It is said in the .{gamas that the land on which a
temple is to be built should first be thoroughly ploughed.
Then follow detailed descriptions of how the installation
of the deity is to take place. Somie of the other teachings
in the Kriyd part of the Agamas are injunictions as to who
should: enter the temples and“who should not.

While on the subject of temple entry reference should
be made to the modern movement 1n favour of throwing
open all temples to people of all castes. It is argued by
the reformers that most of the officiating priests and others
connected with the temples are already so impure in their
habits and morals that the sanctity of temples will not be
reduced by the unclean untouchables being alliowed to
enter them. This is only like the argument that merely
because one thief has entered our houseswe sholld keep
the door open and let in others also! On the other hand,
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the particular thief who has found his way into the house
should be driven out and steps should be taken to prevent
others from coming in. Likewise, the remedy to the situa-
tion lies not in bringing in other peaple who are also not
<lean, but to cleanse the few within the temple who happen
10 be impure.

Another controversy which sometimes rages in the
South relates to the comparative antiquity of the Aryan
and the Dravidian cults. It is argued that the Aryans
came from the North and were Vaidikas in religion. The
Dravidians are said to be the original inhabitants of the
South and their religion is supposed to have had an
cxistence absolutely independent of that of the Aryans.
Available evidence, on the other hand, points to the con~
trary. To cite an instance, there are said to have been
mine works qn grammar in Sanskrit. One of these is
known as the Aindra and is said to have been the work of
the deity, Indra himself. It 1s claimed for Tamil that its
most ancient work on grammar, Tolkappiyam is based on
the Aindra grammar of the northerntongue! Another fact
supporting this wiew is that no other religious sect besides
the Vaidika sect is mentionad even in the most afcient of
Tamit works. Some of the words in the Tamil language
bear further testimony to this. For instance, the word
Vélvi, undoubtedly one of the oldest and purest in the
language, means the Vedic rite, Ydga. likewise, the word
Marai in Tamil means the Vedas and does so most
appropriately. Literally, the word means ‘that which is
hidder’. The Vedas also stand for things which are
adrsta or hidden from the human eye! The very existence
of words such as these in the Tami| language from time
immemorial would strongly support the view that the Vedas
and the Vedic cult had permeated throughout the length
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and breadth of the land, rather than that they spread to the
South of the country at some later date.

To sum up, the Vedas, the Diarmafastras, the
Itihasas, the Agamas and the Puranas have ail been Icft to
us by our ancients as invaluable heritages and show us
the different pathways to spiritual salvation. The Itshasas
are those works in which several Dharmas are taught to us
in the shape of stories. The Puginas, on the other hand,
teach particular Dharmas or virtues through the medium
of stories. The Dharmay taught to us through our
scriptures are without a beginning. The religion itself is,
indeed, without a name and is not associated with the name
of any single individual. The great Acaryas who came
later, merely emphasised the one or the other of the
,varmus Margas or paths towards Moksasamrdfya. For
instance, Sri Raminuja prescribed the Bhakhmdrga or the
path of devotion, while Sii Sarkara stressed the Jidna-
mdrga or the path of knowledge. The Hindu religion was
the one faith that prevailed in the fifty-six Desas or
countries reckoned by the ancient Hindus. As, n this
reckoning, all the British provinces and Native States of
modern India as well as modern Persia and Afganistan
were included, the Hindu rekigion was, for long, the one
faith known to the people of the whole of India and”its
adjacent countries in the North and the North-West.



CHAPTER XXI
VARNADHARMA OR THE HINDU
" CASTE SYSTEM

It is a matter of common knowledge that there are
four castes in the Hindu social structure :—vig., the
Brahmana, the K sattriya, the Vaisya and the S@dra castes.
These four groups are the four Varnas of the Hindu
religion and are also known as Jdtis. Details of these Varnas
and their Dharmas or duties are given in our Sdstras.
Separate duties have been prescribed for everyone of these
castes. Certain actions forbidden for one class are per-
mitted in others If a peasant takes on the emblems of
austerity like Pavitra or Yajfiopavita, he causes popular
umbrage. Likewise if a Dvija discards the sacred thread
and appears in public with, say, a cigarette or wine bottle
in hand, he becomes equally an object of scorn in the eyes of
the orthodox merdbers of the society. The Sidra and the
Paficama, if they drink, are let off rather lightly, while a
Brihmin for committing the sanie offence has to undergo the
consequences of a severe social ostracism ! And still all these
men are said to belong to the same religion. Then again
these men are prohibited from dining at the same table.
They are not allowed to touch one another, they cannot
enter inio matrimonial alliances The four castes are only
the main divisions; in fact, each one of these has
innumerable subcastes!

It was said in an earlier chaptet that this religion
had, in the days of old, universal existence. It strikes one
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as strange that a religion so great as this should be
differential in its teachings. In other religions the com-
mands both mandatory and prohibitive (V'idhis and Nige-
dhas) are the same for all the adherents of the faith. It is
only Hinduism which is unique in prescribing varying
standards of morals for the various groups of its followers.

Even among the untlouchables, there are sub-divisions.
In every sphere we see gradations. Sometimes we feel
like confessing 1o a sense of shame that our dear religion
of which we are all proud should consist of these differ-
ences.

A few enthusiasts anong us even openly declare that
unless our religion 1s purged of these differential teachings,
it cannot be saved.

We often hear it asserted that our subjection today
under a foteign rule and the humiliating treatment {o which
our men are subjected in foreign lands like South Africa
and elsewhere are also attributable to these provisions in
our scriptures under which some sections of the people are
held in subjection by some others. Let us take, for instance,
the case of South Africa where differencer in treatment as
between man and man exist even under modern conditions.
A black man is prohibited f¥om travelling in certain classes
of accommodation in railway trains. If he dares lo do
so0, he is forthwith ejected from the compartment. In other
words, the penalty for disobedience is imposed on the
wrong-doer himself. On the other hand, in India, a man
belonging to the lower classes is not supposed to iouch one
belonging to the higher castes. Suppose a lower caste man
somchow comes into contract with, say, a Brahmin. What
is the punishment, if any, and who bears it? Not the off-
ending untouchable, but the polluted Brihmin, who'at once
takes a bath or observes a fast! A small diffetence it may
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seem at first sight, but a remarkable one on deep contem-
plation.

Certainly a religion which has stood the onslaught of so
many foreign disruptive forces must have something in it to
continue to attract its followers. It may well be likened to
the ancient Hindu temple. These temples are very ancient
structutes and tan never compare with the places of wor-
ship of some of the other religions. These latter, for one
thing, are kept scrupulously clean, while in our temples,
one finds all over the place countless numbe1 of weeds and
othe1 growth  The places of worship of other religionists
cannot endure the ravages of time, if they are not periodi-
cally repaired. On the other hand, our temples bravely
endure, because their founda'tions have been strongly laid
and their superstructure has been put up in eyually strong
material Likewise 1t would appear, the sages of old have
laid the founddtion stones of our religion in an unassailable
manner 1t flourishes in spite of the cry heard particularly
loudly in the past thirty years in modera mes for equality
in every sphere of life including the religious side.

This clamouy for equality reminds one of the follow g
story. Among the subjects gf a certan king there, was a
Brahmin family in which there were two brothers. The
elder'brother was well-versed in the Hindu Sdstras and
became a professional priest. True to his calling he began
to acquire wealth by flattering others in return for presents,
His expenses being very limited, he amassed a huge wealth
in course of time. His younger brother, on the other hand,
learnt English and became an officer of the crown, His
ways of living, as might be expected, were more expensive
and, though his monthly income was much more respect-
able, he found that he was just able.fo make both ends
meet ! This made ltim wonder why he alone should struggle,

9
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while his elder brother was the master of a bank balance
which was daily swelling, though both of them were the
subjects of the same king. He argued that while one man
could acquire wealth by begging from others, another man
in the same kingdom had certainly the right to do likewise.
So saying, he also began to take money from others. The
result 1s easily conjectured. A report went up to the
higher authorities that he was taking bribes and he was
immediately sacked, in spite of his pleading that he was
only indulging 1n what hiselder brother was freely practi-
sing This difference in treatment on the part of the
Government has our silent approval, but when our religion,
with its Varnaéramadharma, comes forward with a similaz
set of differences in the treatment of ils adherents, we,
moderns, are inclined to gibe at it!

This should strike us as all the moresuigrising because
it happens under a Government the official religion of
which—wiz. Christianity—makes no distinction in 1ts
teachings among 1ts followers. For instance, the ten com-
mandments laid down in the Bible are common to all, but
in matiers mundane, distinctions such as the one illustrated
above and others similar in effect are allowed freely to be
practised!

The real fact 1s that ours happens to be tle only faith
wherein differences e¢xist. If the other extant religions of
the world also make similar distinctions, no one would
characterise those found 1n ours as odd, though the under-
lying reasons may be the same 1n both cases.

To go into the root cause of these differences, we
should get down to funda.mentals What 1s religion? That
which teaches us a path for spiritual salvation 1s known as
religion.
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When our physical body suffers from a disease, we
call in the doctor, because we believe that he, of all people,
is the one person who knows about the ailment and can
therefore relieve us of the malady. Our falling a prey to
diseases presupposes the existence of a physical body capa-
ble of being affected by these diseases. Suppose that some
one comes up with the promise that he could rid us of the
very cause of these diseages by releasing us from our mys-
terious obligation to gel entangled in the endless cycle of
bodily births and deaths. WoulM we not jump at the pros-
pect of such a radical cure” The doctor who claims
ability to effect this cure 1s the Dharmaédstrakdra. Manuy,
then, 1s the divine doctor who offers to give us the panacea,
not for the diseases of our physical body, but for the
disease of diseases, the body itself. In fact the Vedas
carry the above simile a step further when they assert
that whatever Manu says 1s medicine for mankind :—

4% (% ¥ AgLagd aq aveq |
—Tattiriya Samhitd,

Though ths same doctor cures several patients, sel-
dom does he administer the same medicine to. several
people at a time, unless indecd an epidemic rages in the
locality. Different aie his prescriptions to different people,
even as the diseases he cures are varied in nature. Like-
wise, Manu, in his Dharmaédstras, gives s varying
prescriptions only to suit the numerous diseases (the
results of past Karina) to which mankind is heir  No one
questions the modern doctor as to why his prescriptions to
his various patients differ, whereas we do not seem inchined
to treat Manu in the same kind faslnor;.

)
As in the doctor’s prescriptions—varied though they
are—there may be some common items such as certain
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arlicles of diet, even so, 1n Manu’s prescriptions, there are
some common items which are to be observed by all,
These are the Sdmdnya Dharmas or the common duties of
which we have already spoken in a previous chapter. A
few of these are mentioned in the following verse from
Manu:—

sntar gerreRd dafifgatg: |
QA S AT rgavasfEg: |

—-Manusmrn, X, 63.

The reader will notice 1n the above wverse the expres-
sion, “a'rgﬁﬂ? '—literally the Four Castes—and proba-

bly conclude that, according 10 the Dharmas$astras, there are
only four sanctioned castes in the Hindu social structure.
This is, however, a mistaken idea. The commentators on
the above §loka have all taken the expressiod ‘‘Irgawy”
as meaning all the castes, thereby implying the existence
of many other castes besides the four better-known ones.
Thus what we have to understand from this is that there
were a number of castes sanctioned by ouy sacred books,
but of these only four were the principal ones. As a Vedic
authorily 1n support of this wmew may be quoted the pass-
ages occurring 1n the Naramedhaprakarana of the YVujur
Veda Mantras, 3rd Astaka, 4th Prasna, 1n which man
himself 1s described as the sacrifical animal (the Paéu of
the Ydga). In the detailed desciiptions contained in this
Prakarona we find a number of castes mentioned besides
the four conventional ones.

The Dharmasistras themselves permit inter-
marriages between (certain of these castes and the off=
spring of such unions have been described as the Anulomas,
as opposed to the Pratilomas or those born of unions not
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sanctioned by the Sdstras. Differcnt worldly occupations
are prescribed for these castes.

The above network of castes may be likened to the
seven fundamentabnotes in the scale of musical notation—
the Saptasvaras—different permutations and combinations
of which have given rise to the seveaty-two Mélakarta
ragas and a legion of Jamyarigas in the system of pure
Carnatic music. Likewise, the four main castes mingled
among themselves and spread mto a large number of castes
or Varngg.

Our Vedas in their Karmakdnda part speak of these
various castes and their distinctive duties The same
Vedas in their Jianakanda portion say that, once know-
ledge of the divine is attained, these distinctions between
caste and caste vanish—the Brihmm ceasing to be a Brih-
min, the Canddla ceasing to be so and even the Vedas ceas-
ing to be the Vedas.

In contradistinction to the Sdmanyadharmas referred
to mm an earlier paragraph, w2, Saiya or truthifulness,
Brahmacarya or cehibacy, Ahimsa or non-injury to living
creatures, 4stéya or non-coveting ot others’ belongings,
Sauca or vodily punity, [n¥riyamigraha or contrel of the
segses and Adparigrala or a form of selflessness, are
another set of Dharmas or duties known as the Vi§ésa
dharmas These aic the duties prescribed separately for
the various castes and, as their observance 1s determined
by birth, are also spoken of as the Fernadharmas. Thus
the Brahmin has certain dutfies to be performed, as also
the Stdre and the Canddia o1 Untouchable. In order to
enable the different castes to perform properly the parti-
cular,duties laid down for them, certain facilities—if they
may be called so—are also afforded tothem. For instance,
the Drihmin 1s expected to preserve a high degree of
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purity of body and soul so asto be able to worship and
pray for the good of the community and as an aid to him
in this task, it has been laid down that the other Varnas—
nay, even the other members of his owg group at certain
petiods—should not touch him

The existence of the caste system witn, the exclusive
rights and privileges of the various subdivisions provided
the people of old with a powerful'weapon m their hands to
prevent crime. The threat of social ostiacis—or boycott
of the offending member by the other members of the
community—was so effective that crime was almost absent
fiom the land. [t is only with the gradual loosening of the
caste ties i1n society in the nmamg of modern progress that
crime also began to increase.

If all the duties lard down by a religion are to be
followed by everyone of 1its adherents, the posstbilities are
that, once there is a shp somewhere, the whole structure
will collapse. On the other hand, 1f we separate these into
groups and allot to various groups of men the different
duties or Dharmas, this danger will be avopded. Lven if
one group fails in the ohser vance of 1ts aliotted duty, the
others may continue unswerve,d from their paths and thus
the religion may be kept alive. This may be likened toshe
device of increasing the stalnlity of a baloon by making 1t
a compound structure of a number of gas bags. Evenif
one bag gets punctured, the rest may keep the whole bunch
afloat. Thus the provision for separate classes with
different duties and privileges prescribed for each has 1its
own value to the religion in the long run.

1t 1s therefore imperative on us to realise this aspect
of our ancient caste system so as to guard ourselves against
the danger of promoting hatred and strife by an incorrect
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understanding of the situation. We should, on the other
hand, be aware of the fact that there are plenty of com-
mon Dharmas the practising of which 1s not the exclusive
right of any particylar caste and should hence practise
these. In addition to this, we should, as far as possible,
try to observe also the Visesadharmas which birth—i.e,,
past Karma—has determined for us. We should see to it
that, through all our actions in this world, mutual love and
a desire for common happiness permeate.



CHAPTER XXII
VEDIC SAMSKARAS IN GENERAL

In Hindu religious phraseology the world we live
is known as Mi§ra Loka. The term Mifra means mxed,
and our world is so called because pleasure (g@) and pain
(g:@) are mixed in 1t. In contradistinction to this, there
are other Lokas or worlds where unmixed pleasure or pain
alone exists. For example, ur worlds such as the Brahma
or the Satyaloka, the Vaikuniha and the Kaildsa one 1s
supposed to meet with unalloyed pleasure, whereas in the
Narakaloka there reigns pan unalloyed.* The Hindus
believe 1n different kinds of hell depending on the severity
of the pains and tortures prevalent in them, and the worst
of these is known as the Rauravanarake. Itis believed
that the manes of our dead ancestors have got to be satia-
ted 1n some ways and deﬁmte Vedic rites have been pre-
scribed with this object in yiéw. If the spirits reside in
worlds other than the hells, the Tilastarpana offered on
the full and new moon days are said to suffice in satisfying
these spirits. If, on the other hand, they happen to be
consigned to perdition in the one or the other of the
Narakalokas ceitain special Sarskdras have been pre-
scribed to appease them. These consist 1n the uttering of
of special Mantras on occasions such as squeezing the
water out of wet clothes, drying the hair after bathing,
washing the hands. after a meal, etc. Hence there are
different mantras for squeezing wet clothes, washing hands
after meals and for drying the hair after bathing. As an
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instance may be cited the following which is uttered in the
Andhra part of this country at the conclusion of a meal :—

QW sguared TrdRfariaemyg |

The person uttering the above 1s offering water to quench
the eternal thirst of those spirits which, by their misdeeds,
have been doomed to roam in the Rauravae and the other
hells. .

Likewise the .Indhras make, food offerings at the tuue
of taking their meals, known as the Cirddi Bali. This
practice corresponds to the Vaisvadevs ritual of the Tamil
Brahmins,

All these are instances of what are known as the
Vedic rites or Samskaras.

As we have alieady stated, the Universe 1s divided
mnto three paits, the upper, the muddle, and the nether
worlds The former are the Satvaloka, the Vaikunthe
and the Kaildsa. The second 1s our human world and the
third, the varwous hells or Narakas According to our
Sdstras our world of the Miéraloka 1s, 1n one sense, the
best ot all the worlds, becalise 1t 1s quite possible for us
to go to other worlds from tlus as a result of our own
actions. On the other hand, the periods of stay in the other
worlds are fixed once for all and cannot be altered by
mmdividual effort. In this world of ours we are at liberty
either to perform good or bad deeds and thus qualify our-
selves for stay in the upper and the nether worlds, respec-
tively. Thus we sow in this world and reap thé results in
the others. In this world we have the option to perform
what we like. The Almighty has blessqd us with liberty of
action through our senses. This freedom is not witnessed
in the other Lokas; which are known as the Bhogabhimis.
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If born asa bull, can a man perform any act? The Devas
are also akin to the bulls. In this mundane world one can
attain Salvation through the performance of religious rites.
This world 1s the place of action, the fruits of which can
be enjoyed mn the other Lokas. Even in this world, only
human beings endowed with reason can perform certain
acts. Residents of other Lokas have no authority or adhikdra
for Karma. Hence 1t 1s that this world is known as the
Karmabhiim:. Likewise, even within this world of ours
certain regions alone are considered as fit placesto perform
the actions prescribed in the Vedas, as also certain fixed
periods. Yor instance, our Bharalavarsa 1s the one
spot on earth considered as such a worthy place for the
performance of religious ntés, and is, for that reason,
known as the Punyabhfimi. Likewise a particular part of
the day 1s fixed as the proper time for the perfoiming of
Sraddha, Even in this Bhdratavarsa certain specified
places have been excluded for the performance of Vedic
11tes

We all know that in matters mundane, each result 1s
preceded by a multitude of processes or efiorts. For ns-
tance, le.t us take the agricultural result of producing rice
o1 corn. There are the following processes to be gone
through. The seed must first be prepared. The land ha8 to
be ploughed and watered. Then we have the sowing, the
transplanting, the weeding and the hoeing, the periodical
waterings and dramnings, and the final harvest. Smmlarly,
in order to achieve the final result of having a piece of
<loth to wear, we have the various prior processes in the
field whete the cotton plant 1s grown and in the factories
and mills where the spinning and the weaving take place.

Likewise, 1n matters spiritual. The Hindu 'ﬁrmly
believes that a desired result in the life or lives after the
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present one must perforce be first preceded by actions as
detailed in our S$dstras. Certain qualities or Gunas are
also necessary for the successful performancc of these
deeds. There are also certain specified times in the course
of the day or the month and the year when each of the
Vedic Samskdras 1s to be pertormed.

It has been ordained in our Sdstras that in order to
attain spiritual salvation, one has to perform forty
Sanskaras and practice eight Atmagunds. The Rsis of
old have prescribed detailed rules for the correct perfor-
mances of these actions in their Dharmasdstras. These
are the Smrirs. There are said to be twenty-eight of
these Smrtis in all, of which eighteen are considered to
be the principal ones. The remaining ten are secondary in
mportance and are known as the Upa-Smrtis. The
sages, Manu, Y8jiiavalkya, Harita, Pardéara and others are
among those who have composed these Smrtis.

Besides these, there are also other works of a general
nature known as Sidfras which are devoted to a descrip-
tion of these Samskdras Among the authors of these
latter 1s the sage, Guutema + Another author whq, like
Gautama, has composed S#itras of a general nature com-
mion to all 1s the sage .Ipastamba.

It 1s claimed that a proper observance of these forly
Samskdras will take one to the Brahmaloke where the
denizens enjoy eternal and unalloycd happiness,

TR T qEHR: ASTATRUE d WG
|rgeq qrwat safy

Between the time the Niseka cere'mony is performed
while one is inside the womb of the mother and the time
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of one’s being burnt on the funeral pyre these forty
Samskdras are to be performed by the Hindu Brahmin.
In these Karmas fire or Agni plays a great part. Both
the Niseka which marks the beginning of our carnal exis-
tence and the final rites on Smaédna are done in front of
the element, fire. It has been enjoined on every Brahmin
that the sacred element fire, should be preserved. The
Grhastha or married man should do it through his daily
Aupdsanakrtya The Brahmacdri should guard it
through his daily Sami Madhana ritual The V.dnaprastha
or one who enters upon the third stage of the Hindu life,
should securc the same end through what is known as the
Kaksagni or the fire which has to be kept in the forest. It
is only the Sannydst or one who has renounced the world,
for whom no Agns has been prescribed. He 1s supposed to
possess the Jiidndgni o1 the fire of supreme knowledge It
15 for the sanie reason that the final disposal'of a Sannydsi’s
mortal remains 1s not attended with any Agmisarskdia.
Strictly spcaiiny, the body of a dead Sannydsi should be
taken into the jungle, cut into four parts and thrown in
four directions where they should form tood for birds and
beasts Lven the burial new given to 1t1s only out of
respcct 1f 1t cannot be thrown in the jungle as food .or
animals, 1t should be interred and some plants should be
grown on 1t, so that the elements composing the body may,
after decomposition, form manure for these plants.

The fire in front of which the marnage ceremonies
are performed should be preserved until death, it being
kmdled every day at the time of performing the Aupasana
of the Grhastha. It is further enjoined that this same
fire should be used, for cremating the body finally on the
burning ground. Agm should be worshipped by all the
four varnas of Hindu society at the time of Marriage.
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At the present moment, however, the custom of pre-
serving fire is fast dying out among the Hindus. The
Parsis happen to be the only group of people at the present
day who rigorously protect the fire. Their faith is only
an off-shoot of our religion. The name of their scripture,
the Zendavasta, is only a corruption of the Sanskrit,
Chandovasthd. 'The name of their prophet, Zorathuster, 1s,
likewise, a corruption ot the name Saurdstra. Iram, their
country, is also named after the sanskrit word, Aryss. If
their fire 1s extinguished, these pepple rekindle a fresh one
at enormous cost

There is no spintual use out of this mortal body
In the end even this body should be offered to the Gods, as
every act during the period of its existence was dedicaied
to the Almighty.



CHAPTER XXIII
THE INITIATORY OR FIRST SAMSKARAS

The Foity Samskdras or Vedic rites which are
believed to purify the soul are gs follows :—

(1) Garbhadhina,

(2) Pumsavana,

(3) Simanta,

(4) Jatakarma,

(5) Ndmakarana,

(6) Annaprdsana,

(7) Caula,

(8) Upanayana,

(9) to (12) Prajipaiya and the three other Vedd-

vartas,

(13) Snana,

(14) Vivdha or § ahadhafrmacdrmisamprayoga,

(15) to (19) the Pasicamahdyajiiyas,

(20) to (26) the seven Pdkayajfiyas,

(27) to (33) the seven Hawmryajiiyas, and

(34) to (40) the seven Somavajiiyas.

The Paiicamahdyajiias are, the Biahmayajila, the
Devayajiia, the Pitryagiia, the NManugyayajiic and the
Bhitayayfia.

The seven Pdkayajiias are the Agstakd, the An-
vasiakd, the Parvaila, the Srdvaeni, the Agrahaydna, the
Citrl, and the {évayuji.
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The seven Haviryajrniyas are the Agnyddhana, the Agni-
hotra, the Daréapfirnamdase, the Agrahdyana the Cdtur-
mdsya, the Nur@dhapasubhanda, and the Sant@mani.

The seven Sothayajiias are the Agnistoma, Atyag-
mistoma, thc Ukthya, the Sodaéi, the Vajapeyas, the
Atirdtra, and Aptorayama.

Of these some have 1o be performed daily, while
others are to be less periodical For 1nstance, the Paiica-
mahdyajyfias are among the mpost mmportant of daily
oblations. Likewisc, the two rituals known as the
Aupdsana and the Agnihotra should also be performed
daily. Dariaprnamadsa is a Saniskdra which comes up for
obscrvance once a fortmght or Paksa. The Pdka-
yajiiyas other than Aupdsana are annual rituals, while all
the others are evenls occurring once 1n a hfe-time

Thus, irom the point of view of periodicity of oceur-
rence, the forty Sariskdras enumerated above may be
classtfied as under:—

(1) Incidence daily:—The Paficamahdyajiiyas, the
Agnihotra, and the Aupdsana.

(1) Incidence fortnightly ;—The Darfaparnamdsa.

(m) Incidence annual:—The six Pakayajfias other
than Aupdsana.

(iv) Incidence once in a life-lime:—All the other
twenty-six Samskaras.

The Vedic Karmas being varied in the periods of their
occurrence has a parallel in our secular life also. These
may, for instance, be likened to the various operations n
the agrigulturist’s field of which harvesting 1s an annual
affair, whereas the watering of the crop 1s a matter of
almost daily occurrence.
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The Vedas prescribe Satskdras for a man ever since
he is conceived in the mother’s womb. Thus the first
three rites, vis. Garbhadhdna, Pursavana and Simania
are to be performed during the perjod of the would-be
child’s stay inside the mother’s body The idea is that our
attempts at purifying the future child’s soul should com-
mence right at the beginning of its carnal existence.

The first ritual of Garbhadhana 1s done at the time of
consummation of one’s marriage. Puritsavana, the second,
is to be performed when the mother 1s m the third month
of her pregnancy; and Simanta, m the sixth or the
eighth month. In the Saikalpa which forms a prelude to
these Samskdras, we start with dedicating all these rituals

1o Lord Paramesvara.

We have next to consider the superiorify or otherwise
of the Karmamdrga over the Bhaktimdarge. We often
come across instances of the one group finding fault with
the metnhods of the other The follower of the Karma-
mdrga to whon the worship of the Almighty consists
merely m the strict observance of the vhrious rites and
rituals+prescribed 1n the Vedas, ridicules at the method of
worship of the other class, which consists in congregational
singings and dancings in praise of the Lord known as the
Bhajana. To an impartial observer the former o1 the
Karmamarga would appear to be the more proper mode
of worship. To illustratc this we may take the following

story :—

A certain man of wealth had two servants under him
one of whom, as a method of winning his master’s favour,
was given o standuig in front of his master flattering him
with songs of praisc and saying the best of things about
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him. The other observed the strictest silence and mever
did so much as put in his appearance before his master,
but was always intent on carrying out loyally whatever
work of the master could be performed by him. The visi-
tors and friends of the rich man, carried away by outward
appearance, considered the former as the more devoted of
the two servants, whereas the master’s own opimion was
quite otherwise. This less .ostentatious servant had earned
ahigher place in s master’s esteem, he beng the one
through whom most of the dutie$ 1n the household were
being performed.

Likewise, it does nut need a great stretch of 1magma-
tion to realise that God too would, like the master in the
story, prefer only an observance of the duties or Karmas
laid down by ITim 11 the I”edas, to the other method which
merely consistoin extolling the qualities of the particular
deity selected for personal worslup  Hence 1t is that .Idi-
Sankarae clearly laid down that the highest kind of Para-
mesvarap@yd or worship of the Lord consists mn the pro-
per observance of the Vedic rights.

All Samskdras are first Rreceded by a Saskalpa. The
first part of the Sankalpa defings the time of performance
of the Karma in the Hindu style of reckoning such time.
The details of this reckoning have already been set forth
in an earher chapter. Then follows the latter part of
the Saenkalpa which is the dedicatory part of it. The
actual line in the text with which this dedication is made
runs as follows:—

ARIAGREGRIFIGT TR |
and meaps in a literal translation that ““in order that all the
sins earned by my deeds may be washed vut and that the

Lord Paramefvara’s blessings may be obtained...” etc,
10
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Likewise, towards the conclusion, we end these Samskdras
with a second dedicatory, prayer to the Lord through the
following lines:—

FONFEAOT 93 |

In doing these Sanmskaras, the full meaning and import of
the mantras chanted should be correctly understood.
Still one can achieve the desired results even by perform-
ing the vedic duties enjoined on him without understanding
them, provided he does them with devotion. For instance
a collector takes more pity on a peasant who presents a
petition directly than on one who presents 1t through a
vakil. e thinks that the former knows nothing but has got
good faith. Similarly with the Divine Judge, the Almighty.
It is only then that the Karma performed becomes what 1s
known as ["iryavattara, as would attest the texts quoted
below :—

agd fygar af@  wadefEgr a3 didae
wafa —Chandogyopanisad

q\qq’ fAgaf N —RBrahmasiatras.

It was said earlier i this chapter that Sankara has
recommended the path of Karme as a means of altaiming
spiritual salvation. The actuai verse 1n which this teach-
ing was conveyed by the great teacher 1s the one given
below.

I3 Fraadraat agia % ageraa
yager Rftaamaiaf: S8 afedsaag |
qrdts: qReaar aage Frersgasdiaan
ST suTHial g e 1)
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If there happen to be flaws in the performance of any
of the Vedic rites and rituals, there have been prescribed
corresponding purifying ceremonies known as Prdayafcit-
tas. The work or Grantha dealing with these purificatory
rites is known as the Hemadri.

The highest of these Prayascittas s Sri Krspa-
smarana or the simple meditation of the Lord. Thus the
Sankalpa which precedes ¢very Vedic Samskdra, beginning
and ending, as it does, with Parame$varasmarana and
Krsnasmarana, respectively, fofms in itself the highest
purifying manira. Besides, in contemplating on both
Paramesvara and Krsng at one breath, it also indirectly
implies Siva-Visnu-abheda or the essential oneness of
Siva and Visnu!

As already stated in previous chapters, each mantra
is addressed to a particular Vedic deity, through whom the
giaces of Lord Almighty are sought to be invoked.
Whichever may be the deity addressed through particular
mantras, the ultimate end 1in view 1s the propitiation of the
one and only Iord Almighty. The Hindu believes that,
like the various different kinds of tax-collectors in a mun-
dane kingdom, these minor 'deitles to whom the incanta-
tions are addressed all convey the same to the Lord
Almighty.

Besides the specific deity or Devatd mentioned above,
each moentra has also a Dravye or sacrificial material
attached to it. Thus each Vedic ritual has three things
essentially associated with it, viz.—the mantra, the Deva,
and the dravya.

To, return to the subject on hand. The first three
karmas enumerated at the commencement of this chapter
are to be performed while the future child is within the
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meother’s womb, The first 2arma after birth is Jdlakarma,
or the ceremony connected with the child’s birth. On the
eleventh day follows the next karma—i.e, Ndmakarana, or
the naming of the child. In the sixth month after birth
comes off the ceremony of Annaprisana or the food-giving
ritual. The 1dea underlying all these 1s that all our actions
on this earth are to be done 1n the name of and as ded:ica-
tory to the LLord Paraméévara. ,

The first five karmas—viz., Garbhadhana to Ndmna-
karana are done by the parents on behalf of the child before
and after its birth, as the case may be This is like pre-
scribing mediunes and diets for the mother as a cure for
the ailing infant The charagfer and propensities of the
future child will depend very much on the manner in which
the parents conduct themselves both while the child lives
as a foetus 1in the mothet's womb and after 1ts birth during
its infancy In performing thesc rites in atruly dedicatory
spirit, the foundations of the spiritual welfare of the child
are well laid.

The karma which follows .Innaprasqna 1s the Caula,
ceremony. This consists in shavmg the scalp and the rear
part of the head, leaving the .halr in the middie portion un-
touched. That even this ceremony should be done with
the aid of mantras shows the utter religiosity of the Hindu
mind. It is believed by the strictly orthodox that the hair
so retained as part of a religious function should not be
removed except as part of a lke religious rite;—for
instance while becoming a recluse or a Sennydsi, when the
whole head is to be completely shaven.

The modern practice of mending the tuft or cropping
the hair (which was 'first shaven with Vedic mantras §, with
a Santkalpa dedicated to Paramésvara) s an unholy act. For
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instance suppose a man builds a temple and consecrates in
it a Sivalinga. The same man then suddenly pulls off the
Lifga. Isita good act? Evén so with Sikhd. The éikha
on the head of a Hindu, made with Vedic rites at the
time of the Caula Satiskdra can be removed only when
one takes to Samnydsa Aérama with the recitation of
Mantras. *

The next karma—viz. Upanayana—is the first Vedic
rite which, normally, one performs with a full knowledge
of what 1s being done. It is esséntial, therefore, that the
young Duijg should possess a2 knowledge of Sanskrit at
the time of his Upanayana ceremony; otherwise he will
naturally not be able to enter 1nto the spirit of the various
Sawskaras which he will be performing during the cere-
mony., The Vedic rites and rituals involve the function-
ing of thought, word and deed. Smarans or meditation of
the Lord is done by the mind, the chanting of the mantras,
through the spoken word, and tlre rest of the ritual such as,
for instance, the Sdstdriga namaskdra or prostration, with
the aid of the other organs of the body. These rites, pro-
perly done in styict accordance with the teachings of the
Vedas, will not only pave the way for spiritual salyation,
but also assure happiness and prosperity in the present life.



CHAPTER XX1V
BRAHMACARYA AND VIVAHA

I. BRAHMACARYA OR TIIE PERIOD OF
CELIBACY

Perhaps more than uny other group of people, the
Hindus believe that the sins of the parents are visited on
their children, Thus the good and bad deeds and natures
of the parents are said to affect the nature and lives of
their offspring. In order to ‘ensure that children are not
affected by the misdeeds of their parents, certain rituals or
Sarnskaras have been laid down in Hinduism. The Dosas
or sins to ward off which these Sasiskaras afe to be under-
taken are of two kinds w12:, the Garbha Dogsas (or those
resulting from the female parent) and the Bija Dosas
(or those resulting from the male parent). These
Sanskdras are to be done by the parents.and not by the
offspring, because the latter are not fit to perform vedic
rites until their Upanayana or thread ceremony is cele-
brated, )

Thus, for a young Dwia the Upanayana cereniony
becomes the starting point m his religious life The term
Upanayana consists of the two roots Upe and Nayana, the
latter of which means ‘being taken towards.’ As stated in the

Sitra “TANRR TFAY this term means also ‘the eye’, for 1t
is the eye that ‘takes us towardsthe objects of our desires’.
The other root, Upq, means near. In an Upanayaya cere-
mony the young Dvija who 1s being initiated, is supposed
to be ‘taken near a Guru or preceptor’.
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There are different Gurus or preceptors for the diffe-
rent kinds of déramas or stages of a Dvija’s lhfe wvis,
Brahmacarya, Grhastha, V tmaprastha and Sannydsa. The
Guru for the first of these déramas is a Vedavid or a per-
son well-versed 1n the Fedas (and in other {astraic lore).
Likewise the Guru for the last d§rama is a Brahmavid or
one who has acquired the knowledge of the Eternal or, as
itis usually put, one who has realised Brahman. The
object in seeking a Vedavid as one’s Guru in the first
d$rama is the acquisition of Vedin learning , that of seeking
a Brahmavid in the final d§rama is the reahisation of the
highest truth, viz. Brahmajiiana.

Upanayana 1s the sasirskdra on performing which the
newly imtiated Karitd enters upon his Brahmacarye
Asrama. The corresponding ritual which concludes this
d4rama is known as samdvartana. Thus the period in one’s
life between U panayana and Saemdvaertana 1s known as
one’s Brahmacarya proper. The word Samdvartana refers
to the act of returming from a place. Thus during one's
Brahinacarya Asrama, one is expected to seek a fit Guru
with whom he should reside—away from his parents—and
at whose feet he should study the Vedas along with their
Angas and the other allied §astvaic texts. This period of
stay he concludes with the Samavartanas rite and returns
home to his parents.

Upanayana 1s known as the Parvanga or the first part
of Brahmacarys. The word Brahma has the following six
different meanings :—

(1) Visnu,

(ii) Siva,

(iil) the Brahmin,

(iv) the all-pervading Paramdima,
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(v) Tapas or penance, and

(vi) the Vedas.

Of these the meaning that fits in in the word Brahmacarys
1s the Vedas. Hence the dérama or stage of life known as
Brahmacarya is intended for acquiring a thorough mastery
of the Vedic texts, It has been laid down that the minimum
period to be spent at the feet of the Guru for learning the
Vedas and their Angas should be twelve years.

Since Upanayana forms the Pdarvdviga or the first
part of Brahmacarya, it Yollows that the performance of
the Sasiskdra of Upanayana must perforce be succeeded by
a period of vedic study at the feet of a Guru as detailed
above. Otherwise the samskdra of Upanayana ceases to
have any meaning, This is like the Sarskdra of Pari-
secuna not being followed by Bhojana or actual eating, of
which it forms the P#rvanga or the introductory part!

In between Upanaeyang, the Pa#rvinge or the intro-
ductory part, and samdvartama, the Uttardriga or the
concluding part ot Brahmacarya, four Vritis or penances
are prescribed for the young Brahmacari.

These are as follows:—

(i) Prajapatya,

(ii) Saumya,

(ii1) Agneya, and

(iv) VaiSvadeva.

The Vedas arereally a collection of mantras or incan-
tations and, on this account, may be spoken of as a mantre

sam@ha., There are various different kinds of mantras 1n
usage such as:—

Ramasmaniras, *
Paficdksaramanivas,
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Abhicaramantras,

Drsti Maniras (those which ward off the evil eye),

Mantras used by magicians,

Mantras used by those who practise the black arts,

Mantras which are supposed to cure snake and
scorpion bites, and so on and so forth.

Thus thert are mantras both for good and evil pur-
poses. Defimite periods qf study have been fixed for the
leaming and practice of these mantras Every one of
these should be learnt under a 1daster 1n strict acecordance
with the rules laid down for the practice of these. It is
only when these are so learnt and practised that the desired
ends in view could be achieved. The Vedas are alsoa
collection of mantras for which definite rules have been
prescribed for their learning and practice. One who so
altains a mastery of the Vedas and of their Angas and
Upangas 1s known as a Srotriya.

If mantras are to be efficacious there should be rigid
rules regarding their learning and practice which should be
strictly adhered to. Thus every mantre has its rules or
Niyama, The niyama for the vedic collection of maniras
is Brahmacarya. Brahmacgrya 1s the main niyama forthe
Vedas, There are further Vritas which a Brahmacari has
to observe during the course of his study. These Vrtias
vary with the different Kandas or parts of the ¥ edas. Thus
during the time one learns the Prdjipatya Kdnda one
should observe the Prdjapaiya Vrita. Then follow the
three others viz.—Saumye Vrita, Agneya Vrtta and Vaisva-
deva Vrtte, depending on the particular Kdnds of the
Vedas which is being learnt at the time.

‘When all these four Kdndas are mastered, with the
Gurw's’ permission the Samdvartena’ or concluding rite
should be performed.
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The Vrttas detailed above are those prescribed for the
followers of the Krsma Yajusiakhd. There are corres-
ponding Vritas for the other Sakhds of the Vedas. For
the Rg Ve a, for instance, Vritas such as the Goddna
Vrtta and Upamigad Vrita have been prescribed.

The Semdvartana ceremony 1s also somzatimes known
asSndna. Whoever has performed it 1s called a Sndtaka.

Every Duwija should study his particular Sdkhé or
branch of the Vedas and the Vidyds associated with that
particular Sakha. The study of the Vedas should be com-
menced on the Upakarma day which falls on the Phrnima
or full moon day in the month @f Srdvana. The study of
the Vedas proper should be suspended on the full moon
day, coming off in the month of Makara. The remaining
six months of the year should Le devoted to ,the study of
the Vedangas and the Updngas liven within the former
period of six months, the Vedas should be studied during
the bright half of the month or Suklapaksa (1.e the fortmight
from a new moon to a full moon) and the Angas during
the Krsnapaksa or the dark half (ie. 'the {fortmight
starting from a full moon and eading on a new moon)

. It s only 1f the study 1s conducted 1 accordance with
the above niyamas or rules that the full effect ot the
mantras or what is known as mantrassddh will be
obtained.

The Sarmskira of Upanayana 1salso known !y another
term viz., Gurorupanayana, which brings out the nature of
the ceremony more clearly. It means ‘sending the child to
his Gurw’ In the course of the Upanayana ceremony the
young Duija who is being initiated, 1s made to bind him-
self to certain rules of conduct which should be observed by
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him during his Brahmacarydérama. The tollowing are a
few of the mantras with the aid of which this is done :—

Injunction :—* ‘#e=rdfy
(Thou shalt be a Brahmacari) '

Answer .—*‘qr& |’
(I shall)

Injunction :— “‘angEiN=T a1
(Thou shoult be under the protection of thy master).

Answer :— ‘e 1’
(I shall)

Injunction :—*¢fagrad |t 1"’
(Thou shalt take alms for thy food)

Answer —‘qig%”’
(I shall)

The last of these shows .the kind of provision the
ancients had made for the maintenance of the teaching
class. The 1njunction was that the disciples under a
particular teacher should, during the period of their stay
with him, go out and beg for their food, part of which they
were to supply to their master. Thus the fodd problem of
both the teacher and the taught was solved at the expense
of the society at large. Other than this the teacher was
not. to be remunerated during the course of the study.

Detailed 1nstructions have been laid down regarding the
kind of food which a Brahmiacéri or the celibate student
should take during the period of his study under a teacher.
For instance, salt was an item which was to be eschewed
from his diet. On the course being completed, at the time
of performing the Samdvartana cerbmony, the pupil or
Vidyadrthi should offer the Guru his fees or Gurudaeksipd.
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It is one of the prerogatives of the Guru that he could ask
of the disciple anything he wants for his fees. If, by any
chance, the fee asked for is not within the pupil’s means,
the latter must, at least, beg and obtair the object desired
by the Guru. It is only when the Gurw's fees are offered
that the Brahmacarl is free to marry. So states the Sruti
text quoted below :— ‘

AT B AR gty Ar sqaede: |

—Twttiriya Upanisad—Siksa Valli.

The foregoing applies to‘the study of the Vedas not
only by the Brdhmin but by the Ksattriya and the Vaifya
also. Thus however rich a mar might be by birth, during
the period of his study of the Vedas, he should stay with
the Guru and obtain his food through taking alms.

The following are a few of the rules éoverning the
conduct of a Brahmacdari during the period of his stay with
his Guru:—

(i) Besides his Sandhyds, he should perform the
principal Agn: Kdrya prescribed for his .1drama viz., the
Samidadhana, ¢

(ii) He should go out and beg for his daily meals,
Biksdcarya,

(ni) He should abstain from taking salt in his food.

(iv) The Brahmin should keep the Pgldsa Danda or
stick, the Ksattriya, the stick of the peepal tree (Ficus
religiosa) and the Vaifya, that from the Indian fig tree
(Ficus urtica). This stick is supposed to be a protection
for his Vedic treasure.

(v) The Vedas should be learnt 1n strict acco;dance
with the Niyamas or rules described in the foregoing para-
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graphs —viz., the start is on the updkarma day, the finish in
the sixth month after that and so on.

(v1) On the Updkarma. day the Brahmacdri should
live merely on Tila or gingily and on the next day ‘(i.e.
the day of the Gayatri Japa) perform Homa before fire
chanting the Gayatri mantrg 1008 times using the Paldda
stick for the purpose

A Brahmac@ri need not restramn himself with regaid to
the quantity of food he takes dugjng each meal. Only, he
should not hanker after tasty items of diet. Otherwise he
should see to it that he keeps perfecily fit so as to be able to
cope with his studies

A Brahmacari, if he so 'desires, may not perform the
Samav( rtana ceremony and thus conclude his stay with the
Guru but could make that stay lifelong  Such a Brahma-
cdri is known %s a Naisthika-Brahmacari,

The proper age for the Upanayana ceremony of a
Briahmin lad is the seventh yea: of his birth It may also be
celebrated at the age of five, when 1t would become what is
known as Kamyopanayana. Prior to this ceremony the
boy should have acquired a» good working knowledge of
the Sanskrii language and 1its llterature,

II. VIVAHA

The Brahmacdri who completes his Samdvartana and
becomes a Sndtaka is the person eligible for marriage
known as Vivaha, 1n Hindu phraseology. The Saniskara
of Vivdha is also known as Saehadharmacarini Samprayoga
or the act of finding a partner in life for the purpose of
observing the Vedic Dharmas.

In'the two Aéramas of Brohmacirya and Samnydsa,
the fruits of one’s karmas form one’s own property, whereas
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those of the Dharmas observed during the intervening
Grhasthasérama are the joint property of the performer
of these rites and his partner in life chosen from the other
sex.

A woman, according to the Hindu scriptural texts, has
no dharma of her own excepting that of Aupdsana done
during the life-time of her husband.

This 15 the only act of hers which has Vedic sanction
behind 1t The other acty in which pious ladies are scen to
indulge, such as going to temples for worship, visiting holy
rivers for a dip in their sacred walters, offering p#ja to
personal gods at home, etc, aie mentioned only in the
Purdnas. Tlus is the reason why the need for performing
Aupdsana 15 stiessed m our sacred books; for otherwise,
we do not afford our ladies any scope for dcing a religious
rite. The men at least utter the Gdayatri, —which is the
quintessence of the first three vedas as seen from its other
name Tripada Gayatyri, the Atharva Veda having a Gayatri
of 1ts own—during their daily Sandhya prayers and thus
have an opportunity of leading a religious life. In the case
of a woman, unless the Aupdsana fire 1s daily kindled in
the howuse, her life within its precincts, as a Grhuni, fails to
have a vedic basis.

The Hindu conception of wedlock 1s a deeply religious
one, contemplating, as 1t does, the union of two members
of the opposite sexes for the purpose of a strict observance
of the vedic dharmas.

The previous section in this chapter was devoted to
the detailed consideration of the Samskdra of Upanayana.
According to Manu, one of the principal Swmrtikaras, the
Sarivskara of Vivaha forms the Upanayana of the woman
The difference between the Upanayana of a would-be
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Brahmacdri and this so-called Upanayana of a girl is that,
in the case of the latter, the persgn initiated is ‘‘taken to
her husband” who fills the place of the Guru. The Shtra
in which this is stated is given below :—

shorrg. SYAgRYGH fyag agovEy |
—Manusmrti

It thus follows that the proper age for a Hindu girl’s
marriage is the same as that fixed for a boy’s Upanayana
viz., seven,—the recent legislatjve measures of Age of
Consent and Sarda Acts, notwithstanding !

To push the simile a littlé further, corresponding to the
Samiiddhana of a boy, his daily Agnikdrya, we have for
the married girl, her Grha Dharmanusihina or the obser-
vance of the household dharmas, inclusive of the one vedic
Agnikdrya prescribed for her, viz., the Aupdsana.



CHAPTER XXV
VIVAHA—(IN DETAILY

The Vedic Samskdaras which precede Brahmacarys in
a Duija’s life are seven in number, as we have pointed out
in previous chapters. Those which are performed dur-
ing the Brahmacarydsrama are six. In the next aérama—
viz., Grhasthasrama—we have to perform twenty-two n-ore
of these rituals. These are:

(1) Vivéaha, &

(2) to (22) the three groups of Yayiias of seven each
The rest out of the total of forty sa#mskdras- are the five
Paficamahayayjiias

In Hindwism different kinds of marriages are recog-
nised, such as, for instance, the followmng —

‘(1) the .Isura type,

(ii) the Gandharva type, .

(11) the Swayarrvara type,

(iv) the Paiéaca type,

(v) the Brahma type, and so on. The last of these
is the one prescribed for the Brahmin Class. In the rest
of the types no resiriction as to the actual marriageable
age is noticed, but 1n the Brahma type, 1t 1s definitely to be
a pre-puberty ceremony. In other words, the Kanya or
the pre-puberty stage of the girl’s life 1s the proper age
for her marnage.

It is said in the Sdstras that three Vedic Deities pre-
side, by turn, over a girl’s life. The last of these is sup-
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posed to hand her over to the care of human beings at the
time of her wedlock. The first of these deities is Soma.
The girl is said to be undér the protecting wings of this
heavenly being right from the time of her birth up to the
time she first becomes conscious of what 1t 1s to be shy.
The next Adhisthanadevatd to take charge of her is the
deity known as Gandhaerve. The girl is under his protec-
tion from the time she rgalises shyness (Lajj@) upto the
timec she comes of age or attains her puberty, For the
first three years after her pubervy the deity known as Agni
takes over charge of her Thereafter her control is
supposed to pass to human hands.

The 1nfluence of these presiding Deities 1s also notice-
able 1in the difference in appearance which the girl
presents during the respective periods.

For instance, 1n the first of these periods during Soma's
wardenship, there 1s just a childish charm noticeable in the
young girl’s looks. In the next pertod when she comes
under Gandharva’'s prolecting wings, she exhibits femnine
beauty; when Agm presides over her features, we noticg.jn
her signs of pas:.lon or Kamagm (the fire of passwn)

The following quotation¥rom the vedic mantras con-
tains a reference to this conception :— -

wiw: w9ar Alg neaEt g 99 )
gdtar AW WRGEIE wFSIA: N
AIAISTAEFIA TFATSIATRY |
oG < grimmraitiesa Wy i
—Vivaha Prayoga Mantra.
The above quotation also shows that, since the gisl

has to be given over to human care only after the comple-
11
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tion of the period during which 4gni is 1n charge of her,
the proper age for the marnage of a girl is definitely after
three years after her puberty. '

This, however, contradicts the view expressed in the
previous chapter that Vivdha forms the Upansyans
sanskara of a girl, and that, therefore, the proper age for
the marriage is the eighth year after her birth. Thus we
have to look elsewhere within the Vedas themselves where
we could find an explanation for this contradiction.

The rituals connected ‘with the Bréhma type of marri-
age includes a function known as the Gandharvapja in the
course of performing which the following Mantras are
uttered :—

s{reatal Rramal adgr @ |

AT THsT AN IATES |
sfieata:  qfvafd @iwr frgarag  Awen AHifad
A-qITies faged sT€1 99 ARl wgW aw [Afg)
This states:—‘(addressing the deity, Gandharvan)
since this is a Brahmavivaha, you had better leave charge
of the girl* It 1s thus clear that the former apples to all
other Lypes of marriage and that the latter to the Brihme
tzpe alone. Thus there is vedic support for the statement
that the proper age for the marrnage of a girl other than a
Brahmin girl is three years after her attaining age and that,

for a girl of the Brahmin community, it is before the age
of puberty.

The idea seems tu be that, among the Brahmins, the
girl should be given away in marriage at an age at which
she does not fully feel the effects of carnal passion so that
her being tramed to treat her husband as her only god may
be facilitated.
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The ideal to be aimed at by every Hindu married lady
is a strict observance of Pativraivadharma or being dutiful
and faithful to one’s husband (or Pati). Such a dutiful
wife is called a Sat#» This term is applied by westerners
to the ancient custom among Hindus according to which
wives, on being widowed, immolated themselves on the
funeral pyres of their dead husbands probably because this
custom was observed strietly by most dutiful wives—or
Satis. One of the names of Ddksayani, Siva’s spouse, is
Sati as the following verse from *one of Sankara’s works
describes :—

FTH ATA BT S AAX A BAG
frar F=ar: BY ar F wafd gry: By 99:
ALRT Far a9 G gATHI@

FANANAF: FHFIATIGSN: |
—Saundaryslahart.

According to Hindu Lonceptlons the objects in marry-
ing are three in number and are as follows;—

(i) that healthy and virtuous children should be
produced,

ii) that the wife, through obtaining a husband should
provide herself with a means by which her spiritd%P
salvation could be achieved—uiz., through an observance
of Pativratyadharma, and

(iir) that the husbaad, for his part, may secure a help-
mate with whom he could observe the rules laid down for
a Grhastha or householder and perform the various Sass-
Edaras laid down 1n the Vedas, so that the way for his own
spiritua] salvation could be paved.

The simile frequently employed by the Hindus in de-
scribing an ideal pair of husband and wife is that of thd
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substance and its shadow. The wife should always act
according to the wishes of her husband in the same way as
the shadow follows the substance This Dharma of the
wife 1s well described in the following’quotation from the
Ramayana of Vilmiki:—

qfsET WA SIAAETar |qr |
—Bala Kanda.

Patwratyadharma does not consist merely in being
loyal to one’s husband. It should go one step beyond that
and treat the husband as the wife’s one god on earth. The
Hindu Puranas and Itihdsas bristle with instances, of very
high types of Satis—such as, {or instance, Sita, Draupadi,
Nalayant etc. Among these the example of Nalayani
shows that a true Saifis one who observes Pdtivratya-
dharma even when the husband’s actions and mental 1ncli-
nations are of a disagreeable nature.

On their being married to each other, the husband and
the wife acquire the marital fire with which they are to per-
form the daily Aupasana rite, This fire, 1t Js stated, should
be carefully protected by both the husband and the wife.
In addltion to ths, it 1s enjomned that on the days following
the full and the new moon days (viz., the Sukla Prathama
and the K7sna Prathama days) a rite known as the Sthali-
paka should be performed by the couple. The former
can be performed by the wife in the absence of the hus-
band ; but the latter should be done only by the husband,

Detailed rules have been laid down in our K alpa
Satras for the construction of a Grhastha's house, so as to
accord with the requirements of the Vedic injunctions,

The state of life known as Grhasthdsrama is common
to all the four castes. Among the forty Sasiskdras, those



XXV] VIVAHA—IN DETAIL 165

up to Caula and the Ampdsoma and the Pakayajiias have
been prescribed for the fourth castes of s#dras also, im
works such as the Vaidyanatha Diksitiya. The only differ-
ence is that, in then qase, in the place of theVedic Mantras,
Slokas conveying the same meaning are uttered.

Thus the need for protecting fire or Agm is greatly
stressed at several places 1n our scriptures. It is even said
that in fire should the Lord Paramesvara be worshipped.
Hence the following mantra in the Vedas:—

afyHie gUikay |-
—Rg Veda’

God 15 said to manifest Himself in the flame of a
burming fire and at a placd in South India—Tiruvanna-
malai—God Almighty 1s, to this day, being worshipped as
a form of fire In Malabar (Kerala) Sakts is worshipped
in the form of burning lamps and the worship is known as
Bhagavaliseva

At present this custom of preserving the household
Fare is fast dying out among the Hindus excepting in the
houses of a fewporthodox Brahmins On the other hand,
among the Parsis, o whom {he fire is the principal mani-
festation of God, the custom 13 still prevalent. Even their
manlras, on a close examination, appear to be mere modife
cations of our Srutis such as Ffali® gifewsy etc  The
Parsis should really be considered a defunct sect of the
Ksattriyas, there being recognition of the existence of such
groups in our Sdstras. These defunct groups are described
as the Abhasas or Corruptions of the relevant Varna. For
mnstance, Manu distinctly mentions the Chinese and the
Dramdas as the Abhdsas of the Ksattnyas who lost their
Ksatmyahood through lack of Brahmiin priests whe could
officiate at their Vedic rites. This origin of the Parsis
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perhaps accounts for their steadfastly adhering to their
worship of the Vedic deity of Agni.

Among the many benefits accruing from the careful
and devoted preservation of the household fire—the
Aupdsana Agni of the Grhastha—are mentioned freedom
from the influence of evil spirits or Pavédcas and an
immunity fiom diseases.

While on the subject of Vivaha a word or two may not
be out of place about some of the-modern social evils that
have somehow come to be associated with it. ln the first
place, marriage to-day 1s an expensive affair, This 1s a
wholly unéistraic view of the function. According to our
sacred books the ceremony of Vivahe 1s an universal one
prescribed alike for the rich and the poor; and, as nowhere
in our scriptures has a premium been Put on ¢he possession
of worldly riches, 1t was certainly not the intention of our
ancients that the perfortmance of this essential savitskara
should be attendant with expenses which would place it
beyond the mcans of certain sections of the people. The
saviskdra of Vivaha should, therefore, be filo more expen-
sive than the offering of the daily Sandhyd prayers, both
being ordinary Vedic rites. 'One of the common present-
J3y expedients to avoid this expense is to cut down the
duration of the ceremony and make 1t an one-day affair.
This is highly offensive to the §astraic mmjunctions and
should never be resorted to. If the full religious benefit
of the samskara 1s to be obtained, 1t should be performed
in strict accordance with the teachings of the Dharma
Sdstras. The mimmum period of 1ts duration 1s four days
at the end of which, and in the carly hours of the fiffh day,
the concluding ceremony of Sesa Homa should be performe
ed. A better way of reform would hence be to reduce the
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incidental expenses such as are incurred on feasting, the
piper, clothes and the like. ,

The demanding of a dowry by the groom’s party is
another social evil Which should and could be eradicated.
If we ponder over it for a while, we would realise that the
whole questioq is purely a matter of demand and supply.
In a community in which we find a dearth of boys and
abundance of girls the 'need for paying a price—and a
heavy one too—for a swtable bridegroom for one’s
daughter would necessardly arise. By the extent to which
we could successfully reverse this proportion the bride-
groom would drop in value as a marketable commodity and
once the boys outnumber the girls, people would cease to
set a value on them. Why not then devise ways and means
to reduce the output of girls, if we canso putit? Toa
staunch believer in the teachings of the Sandtena Dharma
an easy way to achieve this end seems to be as follows. It
is said in our Sastras that a strict observance of our
dcarays, as laxd down in them, will secure for us freedom
from disease and physical * debility. It is a matter of
common observation thal to-day, among the Hindus, a
greater amount of religxousﬁe§s 1s displayed by the women-
folk.than is seen among the men Does it not follow from
these two observations that in these circumstances it is the
female sex that will thrive more than the male? 1f, there-
fore, our menfolk be made to develop a greater amount of
religiosity than now, and lead a life devoted to the strict
observance of the rules of conduct laid down in the
scriptures, an evenness of balance between the ‘two sexes
among our children will be assured and, with it, the evil
practice of taking dowries for boys wyjl also vanish!



CHAPTLR XXVP
THE RELIGIOUS DUTIES OF A HINDU

The $Sloka quoted Lelow enumerates the six main
Karmas a true follower of Hindu Dharma is expected to
perform daily :—

. LN - o
el T 9T ERIT g9l T IS |
Hava P T 9 BT g g )
These acrions are:—

(1) the morning purtficatory bath,

(2) Japa or meditation,

(3) Homa or Fire offering,

(4) the worship of the family deity,

(5) the feeding of guests, and

(6) the special I{oma of Vaisvadeva.

Let us consider these seriatim,

When we say that the first daily act of a Hindu is the
early morning rinsing of his Body, we may appear to be
appropriating to the Hindu what 1s common to ewery
human being on earth. The difierence, however, consists
in the fact that the daily wash of an orthodox Hindu is
believed to cleanse him of not only bodily but also of
mental dirt. With this object in view the bathing is
accompanied by the chanting of certain mantras. The
more 1mportant of thesc are the Aghamarsana Sakiam, the
Vasodakam and the Sikhodakam The former is credited
with the power of mutigating the effects of our sins gnd the
latter, with that of being helpful to such of our ancestors
as happen to be undergoing punishments in hell. The
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sndna itself should be preceded by the usual Sarikalpa.
The maniras forming the Aghamarsana Sektam should be
chanted in the course of the’bath; the Vdsodaka mantras
should be uttered while sqeezing the water out of the wet
cloth, and the Sikhodaka mantras, while removing the
water from the tuft of hair on the head.

The secofid act is the Sandhysvandana Japa or the
offering of the daily Sondhyd prayers. These prayers are
to be offered three times in the course of the day, viz., in
the morning, in the middle par? of the day and in the
evening. Detailed prescriptions have been laid down for
the particular period of the day when these oblations are to
be offered. As most of us are aware the Sandhyd prayer
consists of three parts, e, the first part containing the
Arghya or water offering, the middle part during which the
great Gayatri mentras are chanted, and the concluding por-
tion marked By what 1s known as the Updsana. The best
time for performmg the early Saondhydvendana is just
before sunrise. The prayer should be commenced while
the Jast star is still shimng in the firmament, the Arghya
should pe offpred before the setting of the last star, the
Gayatri meditation should pe concluded before sunrise and
the Upasana part of the Sashskdra done immediately after
it. " Thus the best time for offering the early morsésg.
Arghyas is while yet the last star in the sky is shining but
before sunrise, doing it exactly at the time of sunrise is
only next best, and their being offered after sunrise 1s the
worst time for doing it.

About the number of times the Gdyatri 1s to be chanted
a similar grading has been laid down, as mentioned in the
following quotation from the Srut::—

*qgwG it wawsm gEE
~—TaittirtyGranyaka,



170 THE SANATANA DEARMA [CHraP,

It follows from this that the chanting of these maniras a
thousandfold each time produces the best results, doing
the same a hundred times is otily the next best and that if
we do it but ten times on each occasiog, the results obtain-
ed therefrom will only be third-rate 1n kind.

Before proceeding to a study of the other two Sandhya
prayers of the day, it would be as well if we know some-
thing about the Hindu way of reekoning time. The period
of time elapsing between early dawn (i e., roughly a couple
of hours before actual surfrise) and sunset 1s divided into
six periods or Kalas which age as follow :—

(1) the Usahkila,

(11) the Pratahkala,

(1ii) the Sangavakdla.

(1v) the Madhyahnikakdla,

(v) the Aparahnakdla,

(v1) the Sdyankala.

The first of these consists of five nalikats and the rest
are six nalikass each 1 duration, a ndlikai, the Hindu unit of
time, being a period of 24 minutes in the ‘F#P. S.’ scale of
units. The proper time for« performing the midday
Sandhyais the Madhydhnikakala or, roughly, ‘between half
g8 ten in the morning and one O’clock in the afternoon’.
The above divisions of time in the Hindu reckoning would
correspond to the following parts of the day in the English
scale:—

(i) the Usahkdls—iwo hours before sunrise, or,
roughly, 4 A M. to 6 A.M.

(ii) the Prdtahkala—6 A M. to 8-24 A M.

(1) Sangavakals—8-24 A M. to 10-48 A.M.
(iv) the Madhyaknikakala—10-48 A.M. to 1-12 P.M.
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(v) the Aparahnakala—1-12 P.M. to 3-36 P.M.
(vi) the Sdygnikdla—3-36 P.M. to 6 P.M. (sunset).*

The following table shows the proper time in terms of
the above reckoning for the performing of the various
Sartskaras which a twice-born is expected to do everyday.

I. The Usahkala.

Snana and the first part of the morning Sandhyd, The
Snana referred to here is the usual bath for the day and
not the special purificatory bathe prescribed :for specific
occasions.

2. The Pratahkdla.

The rest of the Sandhyquandana and the Aupdsana
Homa for all and the Brahmayajiiya for those belonging
to the dsvaldyana St a.

3 The Sarigavakaila.

The various Prayaécittas and Homas, Ksaura or
shave and the purificatory Sndna connected therewith, the
Abhyanganasnana or o1l bath and every other act purifica-
tory 1n nature, Thus the Gdyatrijapa done sometimes
not as part of the daily Sendhya, but as an act of Prdyas-
cittg or purification should Be done during tlus period.

"4, The Madhyahnikakala.

The Brahmayajiia of Apastamba Sdatrakdras and
Bhojana or midday meal.

5. The Aparahnakala.-

All Pitrkarmas such as, for instance, the Sraddha, as
opposed to the Daivakarmas for which the Sasgavaekala is
the proper time.

Ad

* The timngs given above are only approximate.
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6. The Sayankala.

All Parayanas or meditative readings of the ancient
Hindu epics. B

The period of one hour immediately after sunset is
known as the Pradosakdla and, n the flindu reckoning, is
two ndlikais and a half. This is the time prescribed for
going to temples for a dar$ana of the presiding deity. This
is also the time 1n which the peiformance of a major part
of the evening Sandhyé prayers would fall.

A period of (hree houts or seven and a half nalikais is
used as a snajor unit of time 3nd is known as a Jama The
seven kdlas hitherto dealt with account for fifteen hours
out of the total of twenty-four hours in the day and leave
a balance of nine hours to be accounted for This is the
period between 7 P.M and 4 A M. and consists of three
Jamas or twenty-two and a half nalikars  This part of the
day is called the #dtr: or might. Because of the fact that 1t
consists of three Jamas 1t 1s aiso known as the Triyamd.
This is the period set apart for sleep A Sandtan: is for-
bidden from being asleep during the Ugahkala and the
Pradosakala He should therefore wake up and get out of
bed by 4 A.M. at the latest.

The third act in the Sanatani’s day is the Homa or, the

~WOtship before the Aupasana fire. This 1s followed by

Devaptija, the fourth, Authyae, the fifth and Vaidvadeva,
the sixth act. The sixth act needs a little explanation.

The home of a Grhastha is described 1n the Dharma
$dsiras as a big slaughter-house consisting of five minor
places of butchery. The following quotation from the
Yamasmrti has this conception.—

AT YERUE TAASELE: A |
qiva+t Yuol & F=P IeERT: i
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According to this view the following are the five places of
butchery in a house—

(1) the knife in the kitchen with the aid of which

vegetables are cuf into pieces—inown as ‘“‘@fedt’’ in
sanskrit,

(i1) the pestle and mortar in which we pulverise grains
and other pulses,

(1ii) the grinding stone which is put to a similar use,
and

(iv) & (v) the household apparatus corresponding
to the modern rice-hulling machine with the aid of which
the grains of rice are unhusked.

The idea underlying this description is that even a vegeta-
rian has to engage himself 1n the taking of life. We thus
cover ourselves with the sin of sacrificing other forms of
life 1 order to preserve our own and it 1s with the object of
absolving us from these sins that the performance of the
Vaisvadeva Homa is enjoined on us. In the course of
performance of this ritual food offerings or balis are made
to every conceiwable ltve object in the Lord’s creation.

As an item of daily worship our ancients have pre-
scrlbed for us what is known as the Paificdyatana “Piia.
Thus consists in the worship of the five forms of deities
enumerated in the following quotation—

ATRNfAS] sy TS AREOY |
viz., Aditye the Sun, Ambikd or Sakti, Visnu, Ganess and
Swa.

These five méirtis are to be had from different parts
of the, Bhdratavarse. The Visnu Spligrama can be had
in the Gandak? river in the H:malayas In the Narmadi,
in the Omkirakunda Sivelifiga Banas exist in plenty.
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Near Vallam, in South India, the Aditya pebbles are
found The Swvarnamukhl stones represent the Ambikd.
These stones have a shining' gold line inside. The river
Sonabhadra flowing into the Ganges akounds in red stones
which are believed to represent Gameéa. All these are

shapeless.

The Vaifvadeva ritual contains two of the Pafica-~
mahdyajiias viz., Devayajiia and Bhiteyajiia. The
former occurs in the cour8e of it and the latter, in the food
offerings which form its congluding part. Of the remain-
ing three viz, Pitryajia, Brahmayajiia and Manusya-
yajfia, the last 1s the .Itithya rite or the feeding of
guests referred 1o above. The first is the offering of the
tile grain and water to the souls of the departed and forms
the Tarpana ritual performed on the new moon and other
specified days. The second viz, Brahmayajiia is the
similar offering intended for the Rgis or ancient seers who
have secured for us the Vedic texts,

Thus the principal karmas a true fol}ower of Hindu
Dharma is expected daily to pe‘rform are Snana, Sandhyd-
vondana japa, Devatdpijd and the Paficamahdyaffias.

There are also certain exceptions to the precepts
detailed above regarding the proper time for the per-
formance of these daily karmas. On the Dvadass day, the
midday meal should be taken during the Prdtahkals before
8-24 A. M. On these days the midday Sandhya prayers.
should be done during the Pratahkala instead of, as usual,
during the Madhyahnikakdla. During the month of Dhanus
the Devapja may be,performed in the Usahkala. Besides
this the ordinary pitjd should also be done in the Madhydh-

nikokdla as usual.
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All the above rites may be performed by all excepting
Aupasana which should be done ounly by those whose wives
are alive. The significance id first offering to God the food
which we subsequently take lies in the fact that by doing
so we are reminding ourselves that we owe our food to
Him. Can a Scientist create a crop of rice or any other
vegetable plant? The idea that the Almighty is the giver

of all things is conveyed in-ihe §loka of the Gita reproduced
below :—

Yo AT fE 9 3T T e |
AT A Y R T a0l
—The Bhagavad Gita, 111, 12.

Before concluding this chapter it may be worth while to
refer to a common doubt that raises itself n the minds of
most of us. It is frequently asked how the food and water
offered by us on the Srdddha days can possibly reach the
spirits of the ancestors for whom they are intended. While
putting this question to the believing Hindu the unbeliever
cites the following incident attributed to Guru Nanak's
life. It is said that the Sikh Guru, while at Haridwar in
the course of his tours, mat a group of pious believing
Hindu devotees who were engaged in performing Tarpana
to their dead ancestors. On seeing this Nanak took a
vessel and started to pour the water of the Ganges on the
steps of the river bank. One of the Brihmins, seeing this
apparently mad act, wanted to know why the Guru was so
engaged. Guru Nanak, in reply, said that in his part of
the country there was a failure of rain and that therefore
he was trying to send water to his crops by pouring it on
these foot-steps. On being asked how he could sensibly
expect that water to reach his fields so many miles away,
the Guru is said to have replied that his belief was as rea-
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sonable as that of those very Brihmins who expected their
offerings of tila and water to go to their dead ancestors!
In the face of such doubts, thé unbeliever asks, how can one
be expected to perform the Tarpans and the Sraddha
rites.

The analogy of the modern tclegraphic money order
affords us the most filting explanation of this doubt.

We deposit the money with the official 1n the pust
office and obtain a receipt for it We see him lock the
money up 1n his box tn our very presence, so that we are
not left 1n any doubt about that money remaiming in that
post office 1tself. We still know that the money has reached
its destination. A messenger, in the shape of the electric
energy has taken the money to the person for whom it was
intended. Similarly the Hindus beheve that cerlain
messengers appointed by God, who are called Vasu-rudra-
adilyas and are classed as Purdevetds, see to it that all the
offerings made by us are 'properly sent to the respective
Patrs,

The performance of these rites according to the rel-
gious laws enunciated 1n the scriptures is essential even as
comphance with the regulatipn's of the Postal department
«iie necessary for the correct and safe transaction of our
Postal business



GHAPTER XXVII
YAJNAS—HAVIS AND SOMA

We have dlready seen that the first few S amskdras in
the life of a twice-born are to be performed by his parents,
the first three while he is still in the shape of a foetus n
the mother’s womb and a_few others after his birth but be-
fore he comes of age. The first Sathskdra to be doae by
himself is Upanayana. This is followed by the ritual
of Sahadharmacdrinisamprayoge known in commom
language as marriage or vivdha. When he gets scitled in
life as a grhastho he has his daily rites to be performed
starting {rom the morning bath or Sndne and ending in the
evening Sandhyd prayers. These daily rites include the
Paficamahayajiios.

Before proceeding to the subject matter of the present
chapter we may relevantly mention a few more details
regarding some of the daily actions of a sandtani, As part
of the observance of Sguca or bodily purity it is enjoined
in the Dharma Sdstras that everyone of us should have a
separate Jalapatra or drinking vessel and that we should
drink out of no other utensil. While bathing we should”
rub our body with ordinary earth or mritika. It is
claimed that earth and water give the best cleansing to the

human body. The efficacy of wet earth as a washing:
material is referred to in the following line from the

Sruti:—

YRS @ ¥ AN

—Taittiriya Aranyaka,
12
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The use of earth for bathing is, at the present moment,
confined only to northern India, it having died out in the
south.

Great stress is laid in our sacred bpoks on the advisa-
bility of gargling and rinsing our mouths as often as possi-
ble. The proper observance of the teachings in this respect
is supposed to keep us free from the various diséases of the
teeth. Gargling is credited with ¢the power of keeping’our
digestive system in perfect drder. ' :

" In the same way as we do the satiskdras such as sndna
accompanied by maniras, even 'so there are mantras prescri-
bed for acts such as the smearing of the body with the
sacred ash or vibhats, The following are the mantras
which should be uttered on that occasion i —

sqEqE qAHY- GG gAY |
<
INGHAT FFqAZAGLNT qragara |
. —T asttsrtyasarmhitd,
g swmEw: | v Prargw | e G-
g | Tt Prengeq. avd ereg frageg |

—T aittiriyasarmhitha.
The above mantras are intended to be chanted during
<he actual process of smearing. Even while taking the ash

in the hand prior to wearing it a manitra 1s to be uttered
and 1t is as follows:—

SR A, YR qw, Tl v, ot

W, SN W, T € A T W A g qanhH gy
et | —Jabala Upanisad.
This mantra has the lofty philosophical meaming that

every thing on earth'is, on final analysis, but a han8ful of
ashes,
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.. The. fire of the grhastha's household kindled at the
time of his marriagé should be kept alive till the time of
the final annihilation of his«body on the funeral pyre and,
till then; should be preserved by the daily aupdsona ritual,
Once every fifteen days it should be supplemented by the
Sthalipaka ritual in order to augment the efficacy of the
fire. With the aid of this household or aupdsans fire six
karmas should be perfgrmed in the course of the year.
The chief of these are:—

(i) the Caitriin thé month’of Caitra,

(ii) the Aévayujl in the.month of Asvayuja,

(in) the dgrahdyani in the month of that name,

(iv) certain offerings or balis to snakes in the month
of Sravena, and ’

(v) the Agstaka Sraddhas to be performed on each
Agstami day M the last four months of the Hindu year.

Then follows the ritual®known as Agnihotra. The
period 1n one’s life during which this should be perform-
ed 1s any time after a son is born but before the hairs on
the head turnsgrey. If one does not beget a male issue
one is declared inehgible for performing the Agnihoire
Satskara.

This ritual of Agnihotra brings us to the subj’e'é‘t:
matter of the present chapter, being itself one of the
Haviryajiias, Agnyddhanc 15 the name given to the
preliminary ritual which precedes Agnihotra. The Agni-
hotra fire is lit during the performance of the preparatory
Satskara of Agnyadhana, which, therefore, stands in the
same relationship to Agnihotra as vivdha does to Aupdsana.

Thus the first two Haviryajiias *are the Agnyadhina.
and the Agnihotra rites. The remaining five are darfae-
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phrnamdse, Agrah8yemi, Caturmdsya, Pasubondha and
Soutramani. The Cdturmdsys ritual of the grhastha’
should bepreceded dy a triad of vedic rites known as the
Tretagni, the individual rituals composmg it being the
Ahavaniya, the Gdrhapatya and the Daksindgns.

Caturmdasye and Sautrdmani may be performed as
often as one feels inclined to. The rest are to be done
less often than these.

Yajfias are the same as Ydgas and are of three types.
In the vedas as many as 400 of these Ydagas are referred
to, but the particular works it which the details regard-
ing these are to be found are the various Kalpasftras.

According to the Sistras every Brihmin 1s expected
to perform 21 of these Ydgas. These are the seven Pdka
Yajfias, the seven Hdvir Yajsias and the seven Soma
Yajias. In describing these YVdgas, the autnors of the
various texts have selected some as representative types.
and have described them in the minutest degree of detail
from start to fimsh. While describing the remaining
rituals certain essentials alone are mentioned and for the
rest of the details we are merely referred to the descrip-
tion of the particular type which these follow. The former
a2ze. known as PFrahrtt Yagas and the latter, Iikris
Ydgas Thus among the Pdka Yagas, Sthalipdka is the
Prakrti and the remaining ones are its Vikrtis, Simi-
larly, among the Hadvir Yajiias, Darfapfirnamadsa is the
Prakrti and the rest, its Vikrtis.

Of the seven Soma Ydgas Agnistoma s at the com-
mencement of the series and Vdjepeye comes at the end.
Those who perform the former are called Somaydfis and
those who perform the latter, Vajapeyis. Accordlflg to
Hindus all the wealth of a Brihmin is expected to be spent
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entirely on a Somo Ydgs. Indeed there is hardly any
excuse for the hoarding of worldly riches by a Brihmin
if it 13 not to be so utilised. Two of the drovyas essen-
tial for a Somaydga are the soma plant and Krssajisa.
At the present moment in South India these two mate-
rials are supplied to intending Somaydjis by the Raja of
Kollengode i in Malabar. Agnisioma, the first of the Soma
Yagas, 1s also generaily 'known as the Soma Ydga and is
the Prakrtt Yéga of the group. Jyotistoma, another ydge
of this group, is to be done but once in one’s life-time.

We may next pass on to the general question of the
very utility of these Yajﬁas In this context the Upa~
nisad says —

FHY AYJAINAT AN AARYET YA T QUL
[AFHA |, ~—Brhadaranyakopanisad.

The gist of this text is that he who wishes to know God-
head should perform yajiia and observe Upavdsas or
fasts in a truly dedicatory spirit. The details regarding
the prayoga of actual performance of these Yajiias are
found in the Pérvamimdsitsd and in the Karmakanda
of the Vedas whereas in the Uttaromimansd and in the
Upanisads the efficacy of these rituals is discussed. Henca
we can reasonably expect some light on the doubt under
discussion—viz , whether the sacrifice of animals which
the performance of these Ydgas involve is a sinful act
or not—to be thrown by the texts of Uttaramimarisa,
Says Vyisa in the Brahma S#tras:—

YA o g |
‘This §'#tra means that the purity or impurity of our deeds

should be judged by whether the acts are sanctioned by the
Vedas or not. Since these Yagas are Vedic Sohshdras,



182 THE SANATANA DHARMA’ [Crar.

and the animals sacrificed are first dedicated to the Lord,
their performance is not te be constdered impure.

, Some of the ndstikas who argue against the perfor-
mance of Yajies quote in their support the following
verse from the ancient tamil work Tirukkural :—

Avisorsmdu dyiram véttahn opren
Uyir Sekuttu unndmai nanru.

A free translation of this stanza would run as
follows :—

“A vegetarian life which does not harm a single hiving
object is far better than the slaughter of animals at a thou-
sand sacrificial fires.”

This verse is interpreted as a condemnation of the
performance of Vedic sacrificial rituals. When, however,
it is remembered that this verse occurs in the first part of
Kural which 1s devoted to the hife of an ascetig 1t is ‘easy to
make out the real meaning of this couplet. To a sannydsi
abstention from the taking of lhife is the highest of virtues.
Besides, as only like can be compared with like, the per-
formance of Vedic sacrifices as well as the strict obser-
vance of ahinitsa, the two acts taken up for ‘comparison in
this verse, should both be considared as virtuous deeds, the
one, however, being supetior” to the other from a pagti-

~€3lar view of hfe. As another instance of one good act
being compared with another, the following quotation from
the U panisads may be cited :—

SffaT |EYAFIFIT dA: |

—Chandogya.

As further evidence of the fact that Vedic sacrifices
have not been condemned in Tamil Iiterhture any number
of quotations can be had from the works of the agcient
Hindu Saivaite and Vaisnavaite devotees wherein these
Sarsskaras are referred to even in appreciative terms,
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Of the seven Havir Yaydias, it is only in Pafubhanda
that an animal has to be sacrificed. In agnyddhdna, agni-
hotra, dariap@irnamdsa and others, there 1s no sacrifice. All
the Soma Ydagas, however, involve the offering of animals.

A true sandteni Should, therefore, perform all these
ydgas, which form part of the forty Saskdras prescribed
for a dvija. In addition to these he should also exhibit
the following eight dtmagunas or virtuous qualities in his
deeds, as presciibed in the Dharma Sdstras:

(i) Daya or mercy,

(1i) Patience,

(iii) Absence of jealousy,

(iv) Bodily purity,

{v) Freedom from obstinacy,

(v1) Happiness of mind,

(vi1) Liperality, &

(viii) Freedom from greed.



CHAPTER XXVIIl
SANDHYAVANDANA

In the Dhanurveda weapons of destruclion are
divided into two classes, viz., astras and Sastras. While the
latter are actual implements of war such as the bow and
arrow, the former are merely effusions of mantras credited
with the power of destruction. The arghya which forms an
important part of the Brihmin‘s sendhyd rite is one such
inslance of the flmging of an astra or desiructive manira.
The enemy aimed at 1s the horde of evil spirits or asuras
who fill our minds with all sorts and kinds of temptations.
By throwing into the air water from out of the cup formed
by scooping together the two palms of the hwnd, accom-
panied by the uttering of the gayatrimantra, one is expect-
ed to do the destiuctive deed described above This astra-
prayoga the Brahmin 1s expected to do three times 1n the
course of every day.

If this arghyaprayoya is to be efficacious 1t should be
accomparited by a high degree of mental purity and con-
_centration. This is attamed by the process of breath
control which is known as Prdndydma and which also
occurs in the course of sandhydvandana. Yogabhydsa
which aims at a perfect state of mind control 1s but an
extended course of this exercise of prandydma.

The sandhyd prayer or meditation consists of the
following parts:—

(1) Sasikaipa,

(ii) Marjana,

(iii) Présana,
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(iv) Arghyapradana,

(v) Japa,

(vi) Stiotra, and

(vii) Abhivadaua.
These are to follow each other in the order mentioned.
The sarskdra should be dedicated to Lord ParameSvara.
This is what 1s intended 1n the savikalpa part of the prayer.

The various sins commutted by us are the resultof
actions by both thought, word and deed. The expiatory
actions too should be through thought, word and deed. The
sandhyd prayer, as an expiitory act, does exactly this,
Hence the following in our dharma $dstras :—

wdy Hea-sgarfEigETgy; |
agt aE FE < AgyFANT 9 1|
—Manusmrti, 4-94.

The uttering of the mantras 1s an action by the word, the
meditation of the gdyatri is mental and the performance of
the parts such as mdrjena involve action by the body.
Viewed from another standpoint the sandhyd prayer may.
also be treated as an act both of bhaktiyoga, karmayoya
and siidnayoga,

The last part of the sandhyd, the abhivadana, contains
a brief reference to the pedigree of the performer. A few
of the more important Rsis who come in the line of his
descent are named in it. Thus those belonging to the
Srtvatsa clan mention the five Rsis, Bhdrgava, Cydvana,
Apnavina, Aurva and Jamadagni. The Kaundinya tribe
mention the sages Vasistha, Maitravaruna and Kaundinya
as having appeared in their lineage.



CHAPTER XXIX
GAYATRI

The word Gayatri means that which protects one who
sings it The is the definition contained in the quotatiom
given below —

WA Arq9 qEErgraianTdiay |

The singing referred to mn this definition denotes the
uttering of 1t with faith and devotion. In the Vedas the
following definttion is given of the Gayatrimantra:i—

maEt gegEt A |

The word chandas occurring 1n this quotation means the
Vedas themselves, so that, by tlus definition, the Gayatri
becomes the mother of all the Vedic mantras. The
chanting of the Gayatri which precedes the performance of
most of the vedic satiskdras should be 'done with the
utmost putity of body and mmd. The need for preserving
bochly purity 1s stressed in the following quotation :—.
LT YATST: SR ;W6 G |

This quotation compares the human body to a temple and
says that even as no impure person should enter a temple,
no impure object should find entrance into our body. This
explans the strict injunctions in the matter of diet which
have been laid down for a Brahmin, whose duty 1t is to pre-
serve the efficacy of the vedic mantras. He 1s expected to
preserve n him the fire of religiousness by a strict
observance of the vanous vedic karmas prescribed in our
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scriptures. At the present moment several sparks of this
fire the Brihmin has allowed to- die out due to non-per-
formance of the various ya]nas It is hence doubly in-~
cumbent on him not to extinguish the last flickering spark
in it by giving up the performance of the Gayatri. It is
said that once the Gdyairijapa 1s not performed in a
Brahmin’s, a ksattriya’s, or a vai§ya's family for three gene-
rations on end, that family loses irretrievably its Brahmin-
hood, ksattriya-hood or vaidya-hood, as the case may be,

It may relevantly be mentioned in this context that the
time selected for each of the sandhyd prayers of the dayis
the mosl appropriate one fgr the purpose These fall at a
period of the day when the mind is likely to be in a state of
peace. Eaily morning, which is the, proper lime for the
mornng sandhyd prayer, the mind is fresh and peaceful;
we having just got up from sleep. At midday—the time
fixed for the next sendhyd prayer—we feel tired after the
forenoon’s work so that the mind as well as the body are
both 1n a state of rest, which is one form of peacefulness.
At eventide when we are expected to do the evening
sandhyd prayers, the Dody sis again tired after the day's
work and 1s preparing itsclf for the mght’s rest and the
mund is therefore once again n a state of rest.

It is said that during these prayers the deity of
Gayatri should be worshipped as Gayatri, Sdvstr?t and
Serasvali respectively. As the morning, the nidday and
the evening are the parts of the day during which Visnu,
Brahma and Siva are the respective predominating deities,
the goddess of Gdyatrt during the thrge Sandhyd prayers
should be contemplated as Vignuriipini, Brahmar@pini and
Sivarpini, respectively.
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The Gayatrimanira is supposed to be the quintessence
of all the mantras which - occur n the vedss. Along with
Arghyas, Gayatrijapa forms the most essential part of the
Satisskdra of Sandhydvendana. These should always be
done by every twice-born irrespective of whether the other
vedic rituals are dome or not. Even when one isill the
(rdyairi should be chanted at least by proxy.

The uttering of Gdyatri 1s prescribed only for men.
Women are not expected <o do 1t. The japa done by the
husband is, however, believed to protect the wife also.

Each mantra 1n the vedas is credited with certan
direct 1esults the attainment of wiuch 1s the object aimed
at hy those who chant it. 'Indirectly, however, every
mantra 15 expecled to lead ultimately to mental purifica-
tion. In the case of Gayatri, however, purification of the
mind 1s the direct and immediate result

As stated in the following text from the Dharme-
§dstras, viz.,

favq o g ¥9va: w TREgEE |
—Manusmyti
the Ga&yalrimantra 1s taken from the three vedas, Rg,
Yaius and Sdma and 1s the essence of these fakhds. [t is,
therefore, prescribed for the followers of these three
branches of the Vedas. The Atharvaveda has a separate
Gdyatrimantra of its own. Hence those belonging to the first
three §akhds, 1f they wish to study the Athervaveda texts,
sbould, as a preliminary step, perform a second Upanaysno
ceremony during which they should learn the Gdyatri of
the Atharvaveda and then only commence the study of the
scriptures of that veds. Similarly an Athervavedin
wishing to learn the texts of the other vedas should first
learn their Gdyatr? through a sparate Upanayanasarkskdre.



CHAPTER XXX
« MANUSYADHARMAS

It is a common feature of all living beings in this
world that they are always doing some kind of act or other
every moment of their ex:stence. Whether it be the ant or
the snail, the bird or the beast, we always see these living
creatures engaged in worh. Man who is also an animal 1n
God’s creation, is no excepiion to this rule. Hence the
following §loka 1n the Lord’s song :—

7 (% wfaw woaiy g Roasisy |
¢ —Bhagavad Gua, 111, 5.

Let us pause for a moment and consider why such a
state of affairs should at all exist. A little reflection will
make us realise that the prime cause which makes the liv-
ing beings of this world engage themselves in ceaseless toil
is hunger It 1s this never-énding search for food that
acts 1s the inner urge for the various activities of man. In
fact the influence of this driving force 1s so strong that it
is indeed difficult for one to rematn without work even for
a single moment. Ilunger 1s thus a great disease 1n quest
of the remedy for which mankind is ever engaged, but un-
like other diseases which are cused by the remedy, this
disease of hunger 1s never cured. Food, its remedy, when
once offered, only makes 1t ask for more.

The actions which man performs can be divided into
a number of classes. Those activities which immediately
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concern the well-being of his own body form one group.
Those which are done in the interests of his dependants and

friends form another Yet another class are those which
relate to the ammals under his charge, viz., his cattle, and his
property. Then come those activities which are intended
to promote the prosperity and well-being of the village n
which he lives, And so the circle spreads so as to comprise
his district, his province, his country and so forth. Thus
aclions such as the daily wash, cleaning of one’s teeth and
clothing and the like com% under the first catego1y and the
building of a house, keeping 1t clean and such other actions
come under the second class. Let us analyse these actions
of man a hittle fuither

The three things which man requires essentially in this
world are food, clotiing and sheller. Most of his actions
naturally therefore relate to the procuring of these  Some
of the othe1 actions which at first sight do not seem to con-
form strictly Lo these, will he seen to relate to the acquiring
of the object of food, clothing and shelier for some of his
dependants or fo1 others in whom he s m some way

interested.

Besides, 1f hunger 1s a disease, we should only try to
secure as much of the remedy as would just appease 1t, but
we endeavour to hoard much more than what 1s really
necessary to appease our hunger, though 1n the case of the
other diseases of the body no oncis seen to take more
medicine than 1s actually prescribed, even when it addresses
guite satisfactorily to the palate. Greal men have, how-
ever, taught us to secure just as much as we require to
satisfy these three principal needs and nothing more, Com-
pare, for instance, the teaching of Satikara in the verse

quoted below :—~
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ganirm fefsceaat siaf fndred geaat
“aTe @ g areat ffbyarenae agsgar |

sharsmfy fqgat 7 g uTaEFd ageiEaan
eflgretraadieaai a.ﬁs;r?igigiqsaatq 1

—Sadhanapaiicaka, Sloka 4.

The actions enumerated above may, at least with a
1ittle stretch of imagindtion, be related to the three primary
needs of man referred to above,'but we also see him en-
gaged 1n a host of others the direct bearing of which on
the acquisition of these primary objects of want is not
easily clear to us. Under this category may be enumerated
actions such as the wearing of a caste mark, gomng to
temples or other places ot worship, feeding of Brahmins,
perfoiming of $raddhas, and so on and so forth. As,
apparently, these actions are not 1¢lated to the acquiring
of food, clothing and shelter and do not, therefore, seem to
have any concern with our well-being in (his woild, are
they to be considered unnecessary and useless ?

The reply of Sandtana Dharma to this question 1s in
ihe negative. It 1s commor experience that in seeking for
food we not only try to satisfy our immediate needs, but
also attempt to think of the morrow and provide for the
same. Likewise the actions referred Lo 1n the last of the
categories enumerated above are supposed to make provi-
sion for the welfare of the soul in the next birth. Non-
believers may ask whether there 1s at all a life after death.
Let us, for argument’s sake, adm that there is no life
after death, The dstika who, bélieving 1n the existence of
one such, has devoted some thought to 1t in this hfe, loses
nothing thereby. At the worst, he has only wasted some
thought and time-on 1t in this life. Let us take the other
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possibility of there being a life after death. The dstika by
his forethought has already made provision for it and
benefits by it. The ndstika; on the dther hand, suffers.
This is the argument of the §loka givén below :—

ATRa SwrRa a1 g wRka wMmRast ga: |

The Christian religion does not profess to believe in
the theory of Karma and the doctrine of rebirth, but an
impartial examnation of their views does reveal that they
do believe in the karma theory in a modified form. They
say that after death the souls reside in the graves until the
day oi Judgment when sentences regarding the pumsh-
ments they are to undergo are delivered. In order to go
through those punishments, they take on new bodies. Does
this view not approximate to our own view of the opera-

tion of karma’

To put 1t in the language of science the Hindu doctrine
of karma is but an expression in the region of theology of
Newton’s law that action and reaction are equal and oppo-
site.

Thus in the Hindu view of life the pertormance of
goou deeds or Dharma would secure sufficient protection
in this world and happiness in the next. Hence it is that
Kausalya says to her son on the eve of the latter’s depar-
ture for the jungle that she 1s trusting to his Dharma giving
him sufficient protection during his fourteen years’ stay in
the forests.

# qreary aW @ §Ar ¥ Frade )
q § geamie wieamtRgg |

—Vaimiki’'s Ayodhyakanda, 25-3.
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The efficacy of a strict observance of Dharma is also
emphasised in the following quotation :—

Frfed ~arqgaed RTEISH qgraany |
AYFYTA g Mo QrqUsiy Rgmix |
—Anargharighavandteka, [-4
which says thut the virtuous life of Sri Rama endowed
even the monkeys of the forests with great powers of
physical might, whereas all the unequalled powers of
Ravana were sel at naught by his'record of misdeeds.
To sum up, the procuring of the three necessities of
Lfe viz, food, clothing and shelter, leads man to engage
himself in endless activities. In addition to the actions,
which are devoted to these’ he must also try to do some
good deeds or acts of dharma with a view to securing
happiness in the life after the present one, In choosing to
do this a true tTindu should try to follow the path of his
ancesto1s and lead the life of virtue which they have lived
i the past, Such a life is bound to bring him happiness
and peace of mind on either side of death

13



CHAPTER XXXI]
THE HINDU CONCEPTION OF SIN

There arc two terms in the Sanskrit language, viz,
Punya and Pdpa, for which appropniate synonyms are lack-
ng mn English. The latter may be considered to be equi-
valent Lo the word six but the meaning of the former can-
not be conveyed to Enghsh readers through a single ex-
pression It can only be described. It 1s the opposite of
sin and 1s therefore sinlessness, but it 1s also something
more than that. It 1s the positive act of doing good or
performing dharma s

To the Hindu sin 1s committed 1n a nu.nber of ways.
It 1s commatted by both thought, word and deed and with
the aid of moncy. The utiering of a lie 1s a s1n committed
by word of mouth, Likewise do we perform countless
sinful dceds through the otheir agencies mentioned above

In the previous chapter we saw that, in addition to
performing actions which aim at the acquiring of fond,
clothing and shelter, we ate seen to cngage ourselves
various other deeds. Most of these laites kind of aclions
come under the category of dharmea or good deeds Thus,

temple-going, chaity, meditation and prayer aie all acts of
dharma,

One thing that strikes us as being stiange about our
acts of punya and pdpa 15 that though so many of our acts
are sinful in nature, yet 1t is never the smcere desire of a
human being to do sin for the mere sake or pleasure of it.
We all certainly desire to do good, but it just happens that
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we also commit many an act of sin! IHence the following
§loka :—

qoqE] RISl GO At Awar: |
q quRSReEsta aq gare gaa: |

It is said in the Vedas that the best antidote for
the sin committed by us 1s the performing of dharma.
Says the Srutr—

AT QI wngﬁ (.
—Mahanarayanopanisad

Tt 1s sometimes asked whether there 1s any hope of
redemption for a man who, all through his lifc, has been
committing only simn. Tn ofher words 1s once fallen fallen
for ever® The scriptures are quite emphatic 1 their reply
to this question. They say that every sinner will be saved,
provided he' genmnely aiones for it and performs good
deeds The following are the assurances, on this point given
to Arjuna by the Lord —

wifr iy qva: adya: g |
|9 @A I FARsArE |
—~—Gita, 1V, 36
“Lven the worsl among sinners can cross the ocean oI sin
with the aid of the boat of jiidna or true knowledge.”
o 1 FANGFAT WGEASAH 7T I |
—Gutd, XVIII, 66

“I shall deliver you from all sins. Despair not!”

As we have seen earlier 1n this chapter no one
destres to commit sin, still most of our actions are sinfyl
in nature. Which 1s 1t then that makes us swerve from
the right path against our wishes? Thousands of years
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ago this question has been put by Arjuna to the Lord
of the Gita.— )
AT FA TLWIST AT YA BT |
ATA=TAIY ISR F@IiRT faiidna: ||
—Gita, 111, 36
And here 1s the Lord’s answer to it*—
SIW OV: B9 OF IWOAGET: |

wErg Al g fegaafig 3o u
—Gita, I11, 37

One of the attributes of the human mind 1s its capacity
to deswre for athmmg, This desire 1s known as kdma  As
soon as the mind 1s seized withi the desire to have a thing,
it sets about to acquire1t 11 1t fails to attain it through
right means, 11 has recourse to foul methods. The actions
performed at that moment become acts 6f sin. Thus
desire or kdma 15 seen (o be at the root of all our
sinful deeds Again, when, goaded by desire, the mind 1s
engaged 1 1ts atlcmpts to secure the object of that desire,
1t sometimes happens that somuthmg stands m 1ts way and
frustrates its cfforts  This gives rise to feelings of rage
(krodha) and hatred n the mind and we are driven to do
somt harm against thc obstructor—another act of 'sin.
Kama may thus be considered as being reflected mto
krodha in some circumstances The following is what the
commentator says on these iwo verses of the Gitg:—

W Q@ UV NAgq: BN BIIAT RO |
—Gitdbhdsya
It 1s like a reflected ball. When 1t leaves our hands it 1s
kama. When it strikes the wall and rebounds, 1t returns
as krodha. Unfulﬁlled desire exhibats itself as anger and

hatred.
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One of the best similes used 1n describing kdme or
desire is the likening of 1t to.fire. Fire feeds only to
spread and feed more. Sidularly, desire, once satisfied,
only begets fresh Jongings. The simile is also apt in
another—a more beautiful—way Fire is also known as
Krsnavartma, a term which means that it leaves a trail of
blackness behind (meamng the burnt ashes). Likewise,
kama also drags behind it an endless chamn of misery and
woe!

Krodha is even more destruc'tive, being one step more
advanced than £ama. The author of Naisadha brings out
thts conception n the following $loka :—

g BUIGNATY FoPITISTT 4: |
garaigsd SwE AFZAN FaEi N
. —Naisadhakdvye, XVII, 21

In this $loka kama and krodha are described as the com-
manders-in-chief in the army of Kali or Saturn Itis
further said that there is uo place nto which kima
cannot force an entrance. On the other hand krodha’s
stronghold is so secure that even kdma cann find entry
into 1t

"Thus the two enemies which goad us to acts of sin*are
kama and krodha and these are the products of the rdjasic
aspect of the mind

It was sud in the foregoing paragraphs that we are
commutting sin through the four agencies, word, deed,
thought and money The expiatory acts of dharma should
also be done through these ageficies. For instance, with
the aid, of the tongue we should smg the praise of God,
with the aid of the mind we should meditate on Him and
do similar acts through the other agencies also.
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For ladies devotion to their husbands is quite enough
dharma. As a matter of fact, there 1s no need for them to
do any other act of dharma, if this one is observed
scrupulously. This should not be taken as meaning that
women are forbidden from doing other acls of dharma,
but what 1s emphasised 1s that patsbhakti or seivice
and devotion to the husband 1s their first and foremost
dharma. -

There 1s one other benefit that accrues from the
avording of <in and doing good deeds By eschewing
sinful acts we kill desire and anger 1n us and this developes
a slate of menlal fearlessness. In course of time the mind
gels so hardened that, at the tmume of death, it feels
the least peiturbed about 1t Tt finds 1tself as hard and
unassailable as a 1uck and conforms to the following
description 1n the (Itd.

qAMNEHS AFATTSEA
WFAN S ARTHSA 9 |
WARSY AOUHETT GFE,
| § 9 gHEHAT Rsa |
—Gita VIII, 10
In the olden days when Hindu kings ruled the land,
there was no fear about dharma Dbemg neglected, because
the people enjoyed a good deal of patronage from the
sovereign In these days when government 1s conducted
on entirely different lines and according to conceptions
totally differcnt from those of the past, the people have to
shift for themselves to find the means to do dharma. This
need not, however, act as a deterient, because, if only we
have the will, we can certainly manage to set apart a
fraction of our earnings to be spent on charity and the
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like. It should thus be the endeavour of everyone todo as
much of dharma as his means would permit. The number
of good deeds coming under dharma which a man can do is
Limitless and range from the giving of alms to the needy to
the building of temples, sinking of public wells and start-
ing schools. 1If only there 1s the will to do so, one would
certainly finden this list items quite within one’s purse.
Go-Samraksana or cqw protection is a positive dharma

which a Hindu 1s expected to do. This is an act which
every one in the Hmdu feld can undertake. The
greatness of this ammal 1s testlﬁcd to by the fact that it is
held in the same high esteem’ by Buddhists and Jains. We
said in one of the earliest chapters of this book that the
cow 1s highly venerated by Hindus and cited the ‘following
in support of this view ;:—

(i) In every Hindu temple atthe end of the day’s
P%d we pray®for the special protection of cows

(11) Tp a crucial test between the Tamil Saint Sam-
bandar and his Jain adversaries the superority of the
Hindu faith was established by the Samt getting a palm
lcaf on which the principal tenets of the Hindus were
written, to float against the current. This writing among
other things contained a prayer for the well-being of the
cows.

This treatment accorded to the cow also seems to be
quite rational in view of the fact that it alone gives milk to
beings other than its own calf, Ilence it is that our
scriptures enjoin on us the proteclion of the cow as an
mmportant dharma. Though anyone can do this dherma
the Gita prescribes it particulasly for the Vaisyas Among
the vaifya-dharmas it is given as much prominence as
agniulture and trade. The $loka of the Gitd referred to
is given below :(—
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wivmogaTe, Fred v s |wEs |

As a negative act which will lead to the elimination of
sin we should try to conquer desire and anger. One who
attains perfect control over the senses b&comes a Sasmyami.
It 1s hard enough to conquer kdma. It is harder still to
control our next enemy, krodha. The sage Durvasas, like
so many other sages, could get over desire, but anger made
his heart its proud fortress! The Sarnizyami—the Muni of
the Gita—conquers both these evils. To him the world is
but a dream and Godhead, which he realises, is the only
ultimate reality. This 1s the teaching of the §loka of the
G1ita given below :—

"t famn waET aet WS G@ |

qeqt Al AT an A agas g
—Gitd, 11, 69



CHAPTER XXXII
SIVANAMA AND SIVA WORSHIP

People interested in 'the propagation of other faiths
frequently ask us whether we have in our religion any
simple remedy for absolving ourselves from our sin. They
expect a reply in the negative, But we can give a ready
answer to this and tell them that we do have a remedy such
as they have in view. The meditation of the holy name of
Lord Siva 1s credited with the power of releasing us from
the effects of sin. Unlike several othgr acts this 1s an uni~
versal remedy, and can be donc by onc and all of the
followers of our faith.

The greatness 'of Swanama 15 testified to in several
places in the Sruti. The Sri Rudra, which is the most
important of the mantras in the Yajur vedic mantras
deals with Swasvaripa after disposing of Sankarasvariapa.
1t says:—

A AFUT T AWEHI T a9 Y7 7 Wawwg q )
—S$ri Rudra

The word Siva 1s defined as {follows m Sanskrit
literature. Says Amarakofa.—
. 99E e W A wEe gad |
Thus Swwa means that which 1s eternally happy—Parama-
mangala.

Da]cga, the father of Siva’s spouse, Daksdyani, became
a hater of Swa and, his daughter, enraged at this, did.
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not want any more io be called his offspring. She
therefore preferred to offer her body to fire and to be
born again as Pdrvati to wed Sive. At the time of
immolating herself she addressed her father as follows:—

ALATHL A fRRE ot
A% AFEETATY Efea aq |
YRS Hegaarad
AaEr g e e |
In this she expounds to her father the greatness of Lord
Siva. This statement has a special significance in that 1t
has been expressed at the syblime moment of the self-

immolation of a saf? or dutiful wife. Besides it 1s a stotra

of Swa occurting 1y the middle of a Purana devoted to

I"1shu. .

As stated 1n the foilowing even a canddla or untouch-
able can meditate on Swandma :—

AT a7 FIvErE: AT 3T AT s g qa9q |

The lughest mentra for a Hindu, the cnd of all lus
philosophy, 1s the Omkara <01 Pranavalebda All the
Vedas teach the eminence of this mantra —

|Y QT ANIAIAAGA |

The Mandnkya which 1s an Upamsad devoted wholly to the
exposition of this highest among the mantras describes it
as connoting —

~ : L4
WA , (WG, ASH IGT WFIA |
identifying 1t with Sivandma.

Some of the other siriptures which mention the greatness
of Sivandma are ;-
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FUBHISTOIIOTE: JEIARY §49T |

—Pataiijala Y oga Skira
SRR Sida: |

' —Brahma Sitra
Thus both the karmakanda of the Vedas—(Sr? Rudra)—
andits Jidnakanda—(Mandukyopanisad)—as well as some
of our other sciiptures ,(the Shfras referred to above)
cstablish the saciedness of the name of Swa.

The word (faa) pronounce:i with the long consonant
substituted for the short 1n 125 second letter means Sakti,
who 1s also described as Sarvamangalasvariipini  Indeed
Siva and Sakis are considered but two aspects of one and
tic same Finuity. The following quotations from the Vedic
texts thus describe Lord Swae both as an embodiment of
mangaia or psacc and happiness, and as a Being clad in the
terrible garment ot bones. These texts are"—

At ¥ X AT STRICNIHIEAT |
qar AWgAr Gaqqr faiarartaamieg |

—S7i Rudra
qedq agat Su=ar A |

— Tarttiriya Sawhitd

ar ¥ &% T ) e fean g Awsdi
forar Sx& AWSH q4q1 A T AT |

—S$ri Rudra

Lord Sive 1s said to manifest himself in both the
Gayatri mantra, Agni and in the Sun, The texts given
below support this view :—

Bt Argdigare: ! MASISIRRETET TRg: |

—Praénottararatnamdalika
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AIHESAEI qIF ARATA |
dtesitd fyEaed aand Brwsra |l
ar wqY et |
—Srt Rudra

It is hence enjoined on us that the Lord Siva should be
contemplated upon when we utter the Gayafri prayer and
while we worship Agn: or the Suwa God.

As a further ewdence In support of thc greatness of
Sivandma we may mention the story of the Tamul Saint
Sambandar to which we have already referred in these
chapters more than once. The palm leaf on which he 1s
supposed to have written the essential teachings of our
rehigion contains the prayer that the entire land should be
filled with the name of Loid Swva

The evening part of the day is specially «nentioned as
the one during which the name of S1zg should be meditated

upon. The evening of the day 1s known as the pradosa-
kala, as defined 1n1 the following hine of the Nighantu
qEI§T HIgET |

If a forinight or the 1indy, pakse be considered a day,
the thirteenth day of that penod would correspond to the
Sayankala pertod of an ordinary day. llence the particular
prodosa period which happens also to be the thirteenth
tithi after a fullmoon or a newmoon day 1s known as the
Mahapradosa. During this period the Devas or the detties
of heaven are supposed to visit Swa temples for the wor-
ship of the Lord. Hence 1f we also visit these temples on
such occasions we could wership these deities 1n addition to
the Lord.

The $loka quoted below bnings out the sanctity of the
name of Stwa.
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frerg glfreagper sReriad gar |
ax Rl qwt B gagEa
The Yayur Veda is considered to be the chief of all the
Vedas. The fourth*kanda of it 1s at once the most central
and the most important of all its parts. The fourth
prasng of this §dnda, 1n turn, is the most mmportant of all
its sub-divisions, and 1s the $ri Rudra In this manire
collection the Paiicdksara (3 @a: ﬁrim) is the one most
centrally placed The two central letters in these five
letters form the name of th¢ Lord fiys, Hence Siva-
ndma can be considered as the very soul of all mantras.
Yet another statement ¢of the gireatness of Siwandma
may be found in the following verse composed by the
famous South Indian philosopher, Appaya Diksitar, in one
of his works ;-
TS ARAGTHSS A
Y 9 BRETRASEWEY |
QI eprAaIEArAS A
frenyy arediagargag |
—Brahmatarkastove
"As external symbols of this worship and meditatioft of
Swwa the following have been prescribed :—
(i) the smearing of the holy ash—Vibhdti—on the
body.
(1) the wearing of the Rudrdksamala.
(i1i) the worship of the Swalinge or the Siva symbol
with leaves of the Bilva tree.
(i%) the uttering of and meditation on the two letters

fag,
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(v) for those who have had proper imtiation for the
same, contemplation on the Paiicaksara or the five letters.
(&t @ fyarg).

Lvery one of these five deeds i1s crediled with the
power of pleasing Lord Swa. Vibhaiti or the sacred ash 1s
worn by the Lord Himself, the Rudraksamdld contains
beads which are supposed to be symbolic o1 the third eye
in the forehcad of Lord Sive. Bilvadala is considered to
be one of the five places of residence of S77 or the Goddess
of Wealth—Lgksmi

Let us now proceed to the dgama of Swarddhana or
the details of temples intended for the worship of Lord
Swae A consideration of these should necessartly he
preceded by a general study of the very question of
symbolic worship.

Theie 15 no need at this stage for mych arguing to
prove that cven as every known object which can be
comprehended by the senses has a maker, the composite
creation known as the umiverse 1s the result of the creation
of a Supreme Being  As to where exactly thus Maker of
all makers resides s a yet beyond human haowledge The
I’edas 1n more than one place.say that our Creator has a
cave for lus abode THere ate a few of thesc texts —

3 fra=at gEes or%
8T S8 9@ U |
—Kathavalli
ar 43 faiga e |
—Tqittiriya Upanisad

That He 1s only one and not a multiple 1s fairly clear
from our observations. Any symbol or manifeslation
which pomnts to an inference 1s known in the sanskrit
language as Linga. When we hear a peal of thunder we
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conclude from it that there 1s a group of clouds n the sky
which has produced it. The noise known as thunder is a
liga which indicates the presence of the clouds. Likewise
smoke is the lmga of an unseen fire. This universe of
myriad created objects may be considered as a linga of the
Almighty Our Sastras have prescribed the Sivaliiiga
of the temples of Swwa as one such lings or symbol the
sight or Daréan of which,is expected to make us think of
the Lord.

A Swalinge consists of thiee parts, the lowest of
which 1s the Brahma Pithg, the middle one, the Visnu
Pitha and the topmost one, the Siva Pitha. The dgama
Sasiras lay down the details regaiding the plan of a temple
of Siva. Inthe innermost shnctum sanctorum-—the Garbha
grha—the Mahahnga or the presiding deity of the temple
should be placed The remaimng deities should be located
as shown befow .—

(1) to the north of the Garbhaygrha Candikesvara.

(n) , south y » Dak sinamdrti,
(m) ,,  cast " " NeandikeSvara.
(av) v west " Subrahmanya,
(v) ,, north-east,,, ” Nataraja and
, Bharava.
(v1) ,, south-west ,, . Ganeie.
(wii) ,, south-east ,, » Somaskanda.

Though the Swalnga occupying the central position
of the shrine 1s known generally as the M ghdlhinga of the
temple, it 1s further distinguished by a particular name
which 1s described as the name of the presiding deity of the
place Thus the God of the Mylapore temple 1s known as
Kapalesvara, of Conjecevaram, Ekdmarcivara, and so op,
There 15 one temple in South India, in the pait known ag
Coladeée, where the presiding deity is known as Mahdlingg
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or the Great Lisiga, This is the temple at Tiruvidai-
marudiir 1n Tanjore district. This temple 15 so located
that, treating it as the garbhagrha of the whole of the
Tamil country, there are found 1n 1ts neighbourhood entire
temples the presiding deities of which are the minor Gods
enumerated above, occupying positions which correspond
cxactly o the directions in the Agamas regarding the loca-
tion of these deities in an individual Sive temple. The
plan given Lelow illustrates this,
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Hence the shrine of Lord Mahadlinga at Tiruvidaimarudur,
known in Sanskrit as Madhydrjuna, 1s considered as the
great Siva temple of the whola of the Tamil Desa.

Lord Siva 1s said to have mantfested Himself to the
world in sixty different aspects or mrtisvaripas. Each of
these has been given a name. A few of these are Frsa-
bharadha, Ardhandrifvara, Harshare, Natatdja, Bhairava,
Dakgsinamirti, Somasekharaméirti, Bluksitana, Urdhva-
notana, Jalandhardsurasavirhira, Kdlasamhdra, and so on.
One such mfirtisvaripe is known as Lisigodbhava, and,
being of especial significance.to us, is depicted in every
Siva temple

The position oceupied by the image of Luigodbhava-
mirti is to the west of the Garbliagrha and exactly behind
the Mahaliviga of the temple. It is supposed to be the
representation of Lord Siva in his Omniprescnt form as an
infinite Jyotis-svartipa the crest and the bottom of which,
according to the Puranas, Brahmd and Visnu, respectively,
failed to locate. This effulgent form whose beginning is
lost 1n the Pdidla and whose end is equally lost in the
heavens is meditated upon by every devotee of Siva in the
preliminary Stotra reproduced below :—

' ST BTG TR OB P
s TRReREIsReuqiFgaraal: |
SRIBTGTHS ARG CHGABIHTL
wRmfitaaragasgavy Asisfafsafae 1)
—Rudrabhisekamaniras
In order to impress ofi the mind of the worshipper this
dimensionless infinitude of Lord Almighty, a form of the

symbol of Siva known as the S phattkahnga is specially
prescribed for drddhana. This liriga is made of pure
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quartz and has, hence, no colour of its own. While the
abhiseka water or the water of the holy bath is poured on it,
the linga is hardly visible through it, its colourless form
being completely lost in that of the water which flows over
it. Likewise when we put on it coloured substances such
as the sandal paste or vermillion, it takes on the colours of
these substances, though it has no colour of its own. Thus
the sphatikahinga is suppesed to be the best representation
of the Nirgunabrahma of the Upanisads, the attnbuteless
all-pervading Paramdtmna, whe, for our sake, takes on
qualities and exhibits Himself us the Sagunabrahmam.



CHAPTER XXXIII
SAKTI WORSHIP AND ITS FRUITS

What is famihar to readers in Northern India as
Sakti is variously known in South India as Ambal, Ambika,
Gauri, Candramaulisvart, Jiandmbikd, and so on. This is
the name given in the Hindu Purdnes to Lord Siva’s
spouse. The Saktr or Ambal cult 1s the conception of Al-
mighty as the Universal Mother

An excellent description of the essential oneness of
Swa and Sakt: is that contained 1n the very first §loka of
Kihdasa's Raghuvas{a—reproduced below-—m which it 1s
stated that Sakti and Swa stand to each other in the same
relationship as the word and 1ls meaning.

AT FYHr ARTARAIA |
W WAl 77y ey |

Saktr 1s often described as the giver of the power of
the tongue  Many are the mortals who by worshipping
Hes, had attained that gitt in the past. The story of how
Kalidasa, from being an unlettered shepherd, was turned
into India’s most talented poet through the good graces of
Kali 1s well known to every Hindu. Similarly a dumb
man residing at the ancient aity of Kafici was, through the
upasana of Ambikd, blessed with the power of speech and
became the famous Maka. These persons, naturally
enough. have celebrated these incidents in verse, Kilidisa
in lus Syamalddandakae, and Maka in his Mika-Pasica-
Sati,
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The sages and other devotees who have sung devo-
tionally in praise of dmbika are a legion and as the chief
among them we may mention the saint Dutvasa and the
great Hindu reformegr, Sankara. Durviasa’s songs on the
Jaganmatd, numbering 200, are collectively known as the
Aryddvitati. Sankara’s principal stotra of Sakt: is his
immortal Saeuhdaryalahari.

The meditation of Ambadl in the form of Gauripijad is
especially prescribed for the young IIindu bride who is on
the threshold of matrimony, becfuse Sak#: is considered as
the Sait par excellence. The story of the sacrifice of
Daksa brings out Ambika’s greatness as a devoted wife.
Itnagine for a moment what kind. of a person it was her
lot 10 have as her husband "Siva, at his best, could be any-
thing but attractive to a woman. The cremation ground is
his favourite z'tbode. Snakes are his ornaments, and the
tiger skin, his garment! Is anything requred to make a
person more terrible-looking®> Here are a few descriptions
of this awful Being which the Vedas contain—

arq ®w a7 SFHUNIHIRAT |
—S$rl Ruara

SNRNAIST GOy Wﬁqﬂﬂ(ﬁ-ﬂ
—Rudrdbhuekamantras
"For the sake of this husband Ambika was prepared to
immolate herself on the fire, because she could not brook to
live after having listened to a volley of abuse of her hus-
band from a third person, though that third person was
her own father! Can a better example of a duuiful wife be
found to be pointed to as the model for the would-be
Grhiuni, y
The devotees of Sgkts, in their praise of Her, have
even said that, without Her, $iva [{imself cannot exist.
Says the Veda:— -
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ar ¥ ¥ frar a; Rrar Rear g vl |

forar wgeg Aasht aar A g3 AW I
—Sri Rudra
~—Which means that Siva was saved from the deadly
porson which He swallowed at the time of the great
churning of the seas, only by the presence cf Sokti by his
side. The necessity for Sakty’s existence for the various
activities of Lord Siva 1s emphasised by Sankara in the
first sloka of his Saundaryalahari, given below :—
o oF AT gW IR W e ae: qafag
A 934 | A TP FAS: WA |
TS gREdaRmERRy
qureg Tig AT FAAHAGUT: WA U}

The realisation of the ultimate knowledge of God—the
end of all religious teaching—1s also said to result from the
Updsand or worship of Amdkd. The Upanisadic support
for this view is furmished by the story of the Kenopanisad
known as the Yaksaprasna. This story runs as follows:—

In a fight with their eternal enemues, the Asuras, the
Devas were victorious thanks to the help of the Almughty,
but 1 their flush of victory they forgot that 1t was divine
help 'which made them win, and attributed 1t to their own
prowess. The Lord, wantmg to teach them a lesson,
appeared before them as a huge form the beginning and
end of which were not wvisible. This form which defied
dimensions is described as the Yaksa in the story. The
devas desired to establish the identity of this form and sent
Agni for the purpose. On being asked by the Yaksa who
he was, Agn: said that he was the god of fire and was
known variously as AgniandJdtavedas. The Yaksa asked
Agni what the latter could do, on which the reply came that
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he could reduce everything to ashes. The Yaksa placeda
piece of straw before Agni and asked him to burn it. Try
however much he might 1t was found impossible for Agni
to inflame that piecg of straw. Next came Vdyu, the god
of wind, and, being challenged by the Yaksa to blow away
that little piece of straw, could not make it move an inch
from its place' Last of all came the chief of the Devatds,
Indra himself. But when*he reached the spot he found that
the Yaksa had disappeared. While Indra was standing
there confused and ashamed at their discomfiture, Haimd-
vati, the Spouse of the Paramdimd, appeared before him
and revealed to him the real identity of the Vaksa.

Sakti, in the role in which ‘she has appeared in this
episode, is considered to be the great teacher of Jiidna or
the sublime truth and 1s known as Kidndmbikd. Even as
she taught ths great truth to the Devas, she is believed to
shed wisdom and knowledge on her devotees.



CHAPTER XXXIV
ONENESS OF SIVA AND VISNU

In addition to performing the various rites and rituals
prescribed 1n the V edas, most Hindus indulge in the worship
or drddhana of a personal God. Their worship 15 known
as Updsand and the worshippers themselves are called
Upasakas. When we analyse the worship they perform
these Updsakas are seen to fall under two categories vis,
Saivaites and Vaignavaites In other words these two
groups are the devotees of Swae and Fisnu  The temples
in the land are also similaily divided 1nto Swa and Vignu
temples. In course of time these two groups have separat-
ed from each other so greatly that their devotion to their
personal deity, undoubtedly pure 1n itself, has developed in
some exireme cases 1nto a type of bigotry which 1s marked
by the hatred of persomal gnds other than their own
Naturally enough such a situation gives room for contro-
versies regarding the superionity of the one or the other of
these personal gods. Thus the Virasawvas cannot brook
the very sight of Visnu temples, and the Viravaisnavaites
will not enter the shrines of Swa. This spirit of hatred
extends cven to the purdnas which are devoted to these two
personal Gods. The Faisnavaites do not read or listen to
the Swa Puranas and the Savaites, likewise, ignore the
Puranas which celebrate the deeds of Vignu.

An impartial study of the scriptures, however, reveals
that Swwa and Vispu are but one and the same entity.
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These are the names given to the different aspects of the
all-pervading Paramdima. ,

L]

The present day cults of sectarian worshlp, if we may
so call it, are of comparatlvely recent origin. The Saive
Siddhanta of Srikanthdcdrya is only 500 years oldi The
Vaisnavaite cults of Rdmdnuje and Madhva are but 7C0 and
600 years old, respectively. About 800 years ago, i.c., be-
fore all these separatist cults of worship came into vogue,
no such difference was observed.n matters of Updsand or
private and public worship. _

Sankara, who preceded all the religious preceptors
mentioned above, has given hiss opinion on the oneness
of Swe and Visnu in very clear terms. Says he in his
Praénottararatnamalhikd that Sankara (meaning Swwa) and
Ndrdyana are one and the same All-pervading Soul.

X WA ARW: FELATTYAMHS: ||
—Sloka 65, line 2

To represent this idea there 1s even a temple 1 South
India where the idol of the presiding deily has one half
of it depicted as Siva and the other half, as Visnu Ths is
the temiple at Sankaranayanarkod in Tinnevelly District

In the whole of the ten principal Upanisads thé all-
pervading Paramadtmé is known only by one name, which
18 Brahmam. The names Sswe and Visnu occur but oncein
the whole of these J7idnakdnda texts. In the Kathopenisad
the §abda of Visnu occurs 1n the following line :—

- .
s 96T 9gq |

In the Mandakyopamsad, we come across Sivasabda

which occurs in the text :—

vy wrgan o
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Even these go to prove only the essential oneness of
Siva and Visnu

The great poet Kaliddsa also gives expression to the
same view in the followmg quotation from his works .—

QT FAEAY frar a1 qrrAS SeREEE |

Similar other texts are found in plenty in both
Sanskrit and Tamil literature all.of which seek to establish
this truth about the oneness of $1va and Visnu.

Qur Sdstras offer an explanation for the existence of
the sepaiate conceptions of S1wa, Visnu and Brahma They
say that the Lord Paramcsvare appeared as the Triméiris-
svardpas, Brahma, Vignu and Rudra for purposes of per-
forming the three functions of Srsti or creation, Sthls or
preservation, and Samhdre o1 destruction. In each of
these nfirts svaripas e has assumed each of the three
fundamental gunas or mental qualities, Sativa, Rojas and
Tamas. Thus as the creator, Brahmd, the Rdjasic quality
of mind predominates 1n Him ; as the preserver, I7isnu, He
is of the Sdttztk frame of mind; and in his role as Siva,
the desiroyer, He displays the Tdmasic quality. It is hike
our appearing in different forms of external dress and dis-
playing different kinds of temperaments at different stages
of our lives. The garment in which we appear inour
offices 15 not the same as that in which we appear at home
Again when we play the role of hosts in the company of a
group of guests or Aithis, we exhibit an entirely different
attitude of mind from that which we show when we,
as a teacher, chaslise a boy who plays the truant.

The three mirti svariipas of Brahmd, Visnu and Rudre
have also been correlated to the three avasthds or states of
consciousness which repeat themselves in our lives. These
states of consciousness are the Jagrat, the Svapna and the
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Susupts avasthds, or the waking, the dream and the
dreamless or the deep-sleep state of mind. It is said that
duing the waking state the Sattvik quality of mind predo-
minates, that during the dream' state the Rajasik is the
characteristic quality, and that 1n the deep-sleep state the
mind is Tdmasik 1 nature. Hence Siva, Vignu and
Brahma are thé Mirtis of the Susupti, Jagrat and Svapna
states of consciousness, respectively, The Turiya or the
fourth state of the Vedantin which is 1dentified with God-
head uself, 1s beyond all these three states of consciousness
of the human mind The Swsupti avastha, being the one
immediately next to it, the Updsand of Swva 1s said to lead
to the ultimate attainment of the +Turiyastate. In other
words, of all worships that of lord Swa is credited with
the power of making the Updsaka or devotee realise God.

To sum vp, 1t 1s the all-pervading Paramatmd who
divides Humself into the three entities, Swa, Visnu and
Brahma Tius He does m order to carry on the work of
creating, preserving and destroying this universe. To each
of these mirusvaripas he assigns one of these three func-
tions Hence, though the formsof these three mirtisvardpas
are different, they are essenitially one and the same. They
are but the same Omnipresent, Omnipotent and Omniscient
Bemg in different apparel. In these three avasthds, the
Paramaima assumes each of the three gunas, Sattvam,
Rajas and Tamas. Likewise, in these mirtisvardpas, He
identifies Himself with each of the three states of mental
consciousness, Jagrat, Svapna and Susupii.



CHAPTER XXXV
THE PURUSA SUKTA .

It is a matter of commen observation that this
Universe that we see around us 1s full of countless objects
of creation They range Yrom the tadpole o the whale,
from the worm to the rhunoceros and abound in celestial
beings such as stars, planels, meteors, comets and the like.
Even within one and the same group such as, for instance,
the birds or the beasts, theie are to be found mmnumerable
types and varieties  Then agamn there are the vartous time
units and measures such as the seconds, the minutes, the
hours, the day and the might, the week, the fortmght, the
month, the Rtus o1 scasons, the -lyamas or six-monthly
periods, the year and soon Now the thought natmally
arises, who made these created things and beings® When
were they made and for what object® Ilow long are they
going to last? When the end gpmes what 1s to happen to
them® 1lave these one or ruany creators™

“The above represent one type of doubts There are
also other kinds of doubts which arise 1n our minds  For
instance, we find that some created beings are happy and
others are stricken with grief  Some are friendly towards
their ki, while otheis hate and quarrel with each other.
Why should this be so? To these and to several other
doubts of a like nature out scriptures contain answers and
explanations  The Purusasikia is a collection of mantras
which contains an answer to some of these doubts. It deals
with the subject of creation.
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Our Sdstras describe the Maker of all this Umverse as
a Mahdpurusa or the Great Being BodhGyang, prefaces
his work on private and public (or ‘houschold’ and
‘temple’) worship with the following text :~

AR AGITEIY 34T SAETFAA: |
. —Bodhayanastiras
which means “let us now proceed to the exposition of
the details of the worship of the Mahapurusa”. The term
Purusas@ikta means that which is well said of the Purusa.
The term Mahdpurusa means the great Purusa and refers
to the All-powerful Paramatmd. The Purusasikiac is that
part of the Vedas which proclaims their knowledge of the
Paramatmda 1n s capacity s the creator of this Universe.
It ‘contains sixleen mantras and can be used in the worship
of any of the personal Gods such as Sfva, Fisnu, Subrah-
manya and Virdyaka, whose dradhana was referred to as
onc of the daily acts prescribed for a true Sanitani.
While on the subject of creation it would be interest-
g to note a parallel between our view of it and that con-
tamed in the scriptures of the Christtan Faith In the
Vedic text extracted below it 1s said that there are two
birds siting on a trec of which one eats the fruit of the
tree and the other does not — '

T YOI IS G
HHTA g7 TRwEse |
AN s @R
AANAAT SATHATHLAN 1)
: —Mundakopanisad
With the aid of this parable the Sruti seeks to

establish the relative natures of the Jizdtmd and Para-
m dtma, viz., that the one 1s subjected to the enjoyment of
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the fruits of karma and that the other is free from it. Is it
not very suggestive that the biblical story of Adam and Eve
and of the fall of the first man through the eating of the
fruit of the forbidden trec un the garden of Eden is but a

corrupt and half-understood version of the foreguing story
of the Upamisads?

Before concluding we may note that, even as our
Maker does, we, His creatures, ‘also indulge, 1n our own
little way, in the three acts of creation, preservation and
destruction We cieate ‘worlds and visions during the
dream-state, preserve them ,n our memory duiing the
waking hours and destroy them insleep. The fourth state,
known as the Turiya, 1s the one beyond all taese avasthas
and, when one attains this, one enters into Eternal Bliss,



CHAPTER XXXVI
THE JIVAN MUKTI STATE

The phenomena of birth and death are well known to
every one of us. The former 1s the association of the soul
—the Jivatimd—with a body. The iatter is its liberation from
it. Births and deaths form links in an ever-revolving chain
and the certainty with which the one follows the other is
most beautifully put by the Lord in Iis immortal teaching
to Arjuna:—

mm&azrmmqamal
—Bhagavad-Gitd, 11-27

We saw in a former chapcer that every living being
on earth 1s engaged from the very moment of its birth 1n an
eternal quest for something which would appease its
hunger. We ulso said that hunger is the greatest of all
diseases human flesh is heir to, with this difference that the
other diseases are cured by the respecttve medicines, while
the appeasement of this disease by food serves only to make
1t recur again At first sight 1t seems that the struggles and
miseries of this life would be put an end to when this body
dies and this view gets apparent support by men resorting
to suictde as a remedy from the ills of this life. The
universal condemnation of this act as a heinous crime at
once climinates 1t as a permanent cure for the disease of
hunger, which is only another way of saymg, release from
the chain of birth and death. Besides, the text from the
Gitid quoted above makes 1t clear that death, by its incidence,
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far rather makes the coming of another life a certainty than
it renders it the last of its kind. The search fur a perma-
nent cure for this disease of hunger must therefore be made
elsewhere, .

The permanent release of a soul from the wheel of life
and death is vartously described 1n our scriptures. It 1sof-
ten referred to as the conquest of death. The attamnment
of a state of being in which death could be said to have
been conquered 1n this life itself, is described as the attain-
ment of the Jivan Mukti ttate. Many are the great men
who are said to have achieved, this conquest over death 1n
the past, one of the most recent of these in South India
being the saint of Nirur, Saddsivabrahmendra. The text
in the éruts which indicates the possibility of the attan-
ment of this state occurs in the Purusasikta and 1uns as
follows:—

T [REIAGT g WA | ARG ST AYaSIan 1)

This means that whoever realises (Godhead or

Atmasvaripa becomes a Jivan Mukta and conquers death

in this very life. There 1s no other means ,to achieve this
end. §ankara is on]y refering to this when he says:i—

Hﬁ?[ AR ﬂ'm‘{ [

—S'itra Bhasya, 1-i-4
which means that moksa (1.e. conquest over death)
lies 1in the complete ignoring of the body in this life itself.

Life to human heings is but a bundle of attachments. In
the first place we love ourselves and exhibit this love in
expressions such as ‘my’, ‘mine’, and thelike Then again
we surround ourselves with chlldren relations and friends,
in whose joy or sorrow we delight or grieve. Bodily pains and
ailments we consxder as affecting the soul as when we say
‘weare sick’. All this comes out of the Avidyd or ignorance
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of the fundamental fact that the body is entirely different
from the soul. Once this difference is realised, we may be
said to have attained real kriowledge. The $ruti says that
one should couragenusly separate the soul from the body
even as we draw out the ears of corn from the sheaf :—

& mreodan, 99 | gwRAsr ¥ ) § R
gAYy |
—Katho panisad

The same could be put in another way. When we see
an object there is an object which sees and one which is
seen. Neither of these is the atmd and he who identifies
the soul with either the seer or the object seen isan
ignorant man. Thus the soul may be described as that
which is not seen by one who says hge has seen and as that
which s seen, by one who says he hasnot seen. This 1s the
definition given in the §ruis text extracted below:—

SIfq@M [SAany, RaEaEsEay |
—Kenopanisad
One who becomes bodyless, as 1t were, in this hife it-
self 1s a Jivan Mukia Pleasures and pain affect him not,
as_attests the following quotation from the §ruts :—
A a1 9 aFd T By e |
—Brhadaranyakopanisad
The same truth 1s also conveyed in the following $loka
which occurs 1n the commentary of Safikare on the Brah-
mad Shiras :—
MofsarAArsa< gIRETRAAr |
HEAGTHIERAY N 1T T W 1)

—S4ira Bhasya-I-i-4
15
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In this verse reference is made to the division of the
soul into three parts, viz., the Gaundimd, the Mithydima,
and the Mukhydtmg, the first fwo of which are concerned
with the identification of thé soul with the body. This sloka
says that one who separates the first two and realises the
third becomes a Jivan Mukte and conquers death in this

very life.



CHAPTER XXXVII
DEVANAM-PRIYAH

[Ramat fra:]

{Note —This chapter has not got as direct a bearing on the
religious teachings and beliefs of thes Hindus as the previous ones,
but 1s included with a view to showing the immense possibilities of
our religious works as material £8r historical research.—Translator.]

Kalhana's Réjatarangint is a literary work which coni-
tains an account of the various dynasties of kings who
ruled over Kdsmir with copious references to the contem-
porary rulers of the other parts of the country. Likewise,
that part of,our scriptures which we call the Purdnas,
notably the Visnu the Matsya, the VPdyu, and the
Bhdgavata Puranas, is replete with chronological references
to the dynasties of kings who held sway over the land
during the respective periods. To what extent these works
can be and have actually been made use of in determining
the history of ancient India®will form the subject matter of
this chapter, with particular reference to a detail which
occurs in connection with the fixing of the date of Asoka's
reign,

Western scholars who have pioneered the work of
conducting researches into the history of ancient India
have started with the reign of Lord Buddha whose birth
they have put down at 477 B.C. Their next detailed
account is that of the reign of the Mauryan King, Candra-
guptas The basis for their conclusior about Candragupta’s
age is the private diary of a certaift Yavana traveller who is
said to have visited this land during the time of this king.
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These very scholars who take the accounts of foreign
travellers with absolute trust decry our Purdnas and
denounce them as unreliable for purposes of historical
research. If anything sail in the Purdnas or in ancient
works such as Kalhana’s Rdjatarangini goes counter to
some of theit conclusions, they suggest the rejection of
what is stated in the former. It may therefore be of
mnterest to see how far this view about the doubtful
veiacity of our scriptural texts as sources of historical in-
formation is correct '

A detail connected with the chronological history of
the rcign of ASoka may be taken tor purposes of our
examination. Asoka, as every one knows, 1s one of the
well-known kings of anctent India and has been described
as the gieatest among the royal supporters of the
Buddhistic faith. Curiously enough ancient literary works
in Sanskrit make no mention of him, thougﬁ one cxplana-
1ion for 1t 1s that these works are from Hindu hands. On
the other hand, the Lord Buddha Humself figures in these
works and has, indeed, been accepted as one of the Hindu
avatars or incarnations of God. The ancient play Mudrd-
raksasa mentions Asdoka’s grandfather, Candragupta
Maurya, and refers to the Nava Nandanas as his contem-
poraries.

The principal source of information to Western
scholars about Afoka is the inscription on the various
pillars and rocks wluch are said to have been placed by him
in various parts of the country as part of his propaganda to
spread the gospel of Lord Buddha. These inscriptions are
in the Pali language, whicl. 1s a corrupt form of mdgadhi or
magadhaprakria, one of the spoken forms of Sanskrit

It 1s curious that these written edicts, forming as they
do the most important material available for Asokan
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research, de-not—mention—the-king-by—name, but ‘describe
him by the term, De'udndm-pn'ya (ilﬁ’f ), the correct
interpretation of which has’been a matter of controversy.
The exact Pili term which occufts in the inscriptions reads
as Devandmpiyassa and is but the modification of the
Sanskrit expression Devandm-priyasya. Western scholars
who have taken this to refer to Afoka say that this term
means ‘beloved of the Gods.’” On the other hand in the
grammatical work, Paniniya, this expressionis said to mean
an “diot’ or a ‘perverse and obstinate person.” Some of the
Western researchers whos have been puzzled by this
apparent inconsistency have tried to get out of the difficulty
by suggesting that the term first meant well, but that a bad
meaning was given to it later on by Hindu writers to spite
Asoka for his having been the suppoyter of a hostile faith!

This thgory of the Western scholars is obviously
absurd as 1t leads to chronological impossibilities. How
can Panini coin a bad expression with a view to applying it
to Asoka who came scveral hundreds of years after him?
An explanation for the discrepancy must hence be sought
elsewhere

Sankare has used this term in one of his works. It
oceurs in the following line extracted from his Brghma-
sdtrabhdsya " —

T aERAritE: 985 |

While discoursing on the Paramdimd and the Jivdima
the S#trakarae says that the two are different in nature. On
hearing this somebody questions “How can the two be
different, while, from the Advaftic point of view, these are
the same?” In replying to this the great commentator
first describes the questioner as ‘an 1dfot’ or ‘ignorant person’
by calling him devdndmpriyah. From this we may infer
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that the ‘ignorance’ implied by the grammarian, Pduini, in
the expression, devandmpriyah, is the ignorance of the
essential oneness of the Paramdimd and the Jivdimd 3s
taught by the monists.

This meaning seems to fit in well with the context
because the Buddhists, being opposed to the Vedas and to
the conception of monism, may be treated as ‘ignorant’ per-
sons from the viewpoint of Hindu authors. But this does
not completely solve the difficulty as it 1s not clear why
such an ‘ignorant’ person should also be described elsewhere
as being ‘dear to the Gods.”

In the Brhaddranyakopanisad occurs a line which runs
as follows:—

. ~ ® -
aewre Qui aw g agasagsar g
and means that the Gods—the ‘Devas’—do nqt like human
beings attaining to the knowledge of the Supreme Soul.

This 1s also repeated elsewhere 1n the following sentence
which occurs in the sruti i —

oy & Ay |
Naturally therefore the deltles love a person who has
not realised Brahman.

Lt us now proceed to examine why the Gods shotild
delight to see man immersed 1in ignorance. The complete
text from which the second of the above quotations s
taken 1s as follows :—

Y AsFAT FFATGURASFASAIAFANSLAEATY |

T & ¥g 991 9g;, ¥ § AW |
—Brhaddranyakopanisad

In this passage we are described as cattle and the Lord
Paramefvara as the cattle-owner. A parallel quotatign
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from the §ruti in which the Lord is described as Paiupgts
is the one given below :—
T g THNSWE WANT TR |
The idea conveyed in these ' and in similar other texts
is that man is not a free amimal, but is bound by the cords
of karma and mayd. The three entities used in this simile,
viz., the pasu, the pati, and the pdéa or the ‘binding cord,’
stand, respectively, for the Jivatmd, the Paramdtma, and
Mdyd or 1illusion, Even as cattle, man 1s an ignorant
being. He ceases to be a pa§u the moment he considers
hmmself to be the same as the God whose updsaka or wor~
shipper he 1s. So long as he treats himself as a being
different {rom his personal,God lie continues to be a cattle
or pasu. Hence says the Sruts:—
A =R ITE |

When one attains to the knowledge of the essential one-
ness of the Paramdtma and the-Jiv@tmd, one becomes a /iidni
and ceases to perform his vedic karmas or rituals These
rites are performed to please the devotds and consist in the
oftering of the various Havirbhdgas to them Once a per-
son becomes a knower of Godhead, these sacnficial offer-
ings are stopped. Hence 1t 18 that the Gods or the Devatds
do’'not very much like a person attaining divine know?edge.
A person therefore becomes ‘ beloved of the Gods’ or a
Devandmpriya by remaining a doer of the vedic karmas.
Such a person 1s, however, considered ‘ignorant’ from the
standpoint of the Vedantin The expression Devandm-
priya thus means ‘beloved of the Gods’ when looked at from
one point of view and an ‘ignerant person’ from another
angle of vision. The discrepancy which has puzzled the
Western scholars no longer exists when one analyses the
texts in the degree of detail in which they should be
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examined, such as has been done above. When our
researches are conducted with an open mind and so
thoroughly as the one attempied in this chapter, the
Puranas and other ancient 'Sanskrit works will not fail to
afford us material useful for historical research.



CHAPTER XXXVIII
OUR TEMPLES AND THEIR INSCRIPTIONS

In the days of old the maharsis or sages of the forests
conducted the worship of the Lord in the shade of the
jungle trees or by the side of theerivers where their huts or
parnaddlas were situatéd. In later days the places so
rendered sacred by their “association with these austere
personages were made the sites for temples of Swae and
IZ1snu for the common good®of the people. As suggestive
of then origin the temples in South India which are the
ones construcled 1n strict accordance® with the injunctions
of the dgamaddstras have each got a sacred tree associated
with 5t which is known as the Sthalavrksa. Thus, to men-
twon but a few instances, the following temples have the
trees mentioned against them for their Sthalavrksas:—

(1) the gemple at Tiruvanaikkdval—the Jambh tree.

(i) " » Conjeevaram (Big)—the Amra or
raango tree.
(in) " »  Twuvideimaruifir—the Arjund tree

or Terminalia arjuna.

Likewise each temple in South India has a story of its
urigin attached to it, known as the Sthalapurdna. It has
of late become the fashion to decry such accounts of hap-
penings 1n the past as pute figments of imagination. Such
wholesale denunciation of our atftcient Purinic literature is
indeeqd a matter for regret, espectally when it is remember-
ed that such condemnation is indulged in without a prior
impartial and detailed study of the facts of the case.
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As a sample of these Sthalapurdnas the following may
be mentioned. It is said that the preseni-day temple of
Lord Jambuke$vara at Tituvagaikkaval, a place quite close
to the town of Trichinopolyy marks the site of the asrama of
a saint by name, Jambaimaharsi, who is stated to have so

utterly forgotten himself in the course of his meditation
that an ant-hill grew on and around him, anl, in course of
time, completely covered him A Jambi tree soon sprang
up on the spot  Hidden underneath all these was the hiiga
or the symbol of Swa which the saint had worshipped. It
so happened that this Sivalingg had two other devotees of a
curious nature, v1z., a spider and an elephant. The spider
daily wove a web over.the ant-hill with the object of
guarding its God from the burming effect of Sun’s light!
Likewise, the clephant daily felched the water of the
sacred river, (,auvery, i s trunk and bathed the liviga
with 1t! The spider’s web was washed away’ by the water
poured by the clephant. This went on for some time,
until at last the spider, enraged at the elephant’s act of
destruction, one day took 1t into its head to sting its rival
worshipper The elephant, 1n retahiation, stamped the
poor msect under 1ts feet to death, and itself subsequently
died as a result of the spldgrs poison (the Latdvise of
Ayurveda Sdstra) The spider, the Sthalapurdna shys,
wds born 1n the next hirth as the Cola king, Koéccenkat-
cola, or ‘the 1ed-eyed Cola’, so named because of his
possessing a pair of reddish eyes! The Dbehef is that the
spider’s eyes at the time of 1ts death were red with anger
and continued to have that tinge even 1n the next Lirth,
Curiously enough, this hing, who was a staunch devotee of
Sive and who has renovated as many as seventy temples
during his reign, seems to have 1nsisted that the rendvated
shrines of Siwa should be so built that the garbhagrha
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should be too small to be accessible to an elephant! This too-
is supposed to be the projection into his present life of the
memory of his feud with his.rival worshipper in his past
life. In the temple at Jambukasvara (another name for
Tiyrvanaikkdval’ we still see the images of a spider and an
elephant worshipping a Sivalifiga underneath a Jamba tree.
This story has been preserved for us not only in the Sthala-
purdana of the place but has also been mentioned 1n the
devotional songs sung about the place by the Tamil saints
of the South.

An mcidental advantage. of very great importance
which we derive from these ancient temples is the wealth
of information which we gather from the inscriptions their
walls contain. It may truly be said that these temple
walls formed the king's registration department. Every
gift both by the king and by his atizens was recorded
in an inscripidn on the temple wall. Other particulars
relating to the administration.of the village which, they
consider, are worthy of being perpetuated, were also
similarly rccorded. These inscriptions, properly mterpret-
ed, contatn very, valuable data capable of throwing much
useful light on matters such as chronology. Some of these
nscriptions indicate the widespread existence of the
printiple of democracy in the management of vilage
mstitutions  One such inseription, viz., that reported from
the walls of the temple at a village known as Uttaramelir,
goes so far as to lay down the very laws and regulations
which governed their elections and similar other matters,

It is clear from the foregoing that the institution of
temples was a very useful one m the days gone by and
occupxed a very prominent place in the social economy of
the pcople both from a secular and £ mundane pomnt of
view.



CHAPTER XXXIX
DAKSINAMORTI, THE DIVINE PRECEPTOR, AND
THE SMARTA GURU PARAMPARA

More than any other reagion the Hindu faith
-emphasisesthe need for Guru-upadesa or the learning of the
great truths at the feet of a master. Certan sections of 1t,
for instance the Vaisnavaue sects, even lay down such an
Upadesa from a rehigious guru as a sme qua non for the
attamnment of moksa or spiritual hberation. For this pur-
pose various religious leaders or dcdryas have appeared
from time to time and each sect or sub-dtvision has thus a
regular succession of gurus known as the quruparampard
to whose revered memories worshipful prayers aie perio-
dically offered. ‘

The Advaitic sect which forins a large proportion
among the Hindus depicts this guru conception in the shape
of the deily known as Daksindmirts. In Stra temples the
image of this m#irti is placed te the south of the mahaliiga
of the shrine m the quadrangle immediately next to the
garbhagrha. The image 15 that of a young person
surrounded by four old persons, the central figure display-
ing to the others, on his fingers, what is known as the
Cinmudrd. This sign or expression is a symbol for the
advaitic or non-dualistic conception of this universe and
consists in the bringing together of the thumb and the fore-
finger of the right handf This symbol means that the
paramdimd, as represented by the tarjani or the fore-
finger, and the jivatmad, as represented by the arigu:s-tha or
the thumb, are essentially one and the same. The following
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$loka describes this representation of the divine preceptor
as Dakginamarii.—
fd azaQ® o Rrear YudAT |
g W4 sarear fasarg Fowawarn |
The loka says that undet the banyan tree a young
teacher 1s seen eeated as motionless as 1n a picture in the
midst of disciples much glder than himself and that the
disciples’ spoken doubts are expelled by the silent exposi-
tions of the gury with the aid of eertain symbols which he
makes now and then with’his hands. This conception 1s
remarkable for its contradtctxbn to the facts of lite. We
are accustomed to old teachers and younger pupils, but here
the order 1s reversed. Then again the teacher generally
does most of the talking and the pupils attentively listen,
but 1n this preture of the ideal guru ahd $isyas, the reverse
1s the case. °
Dakginamart, the divine guru, 15 supposed to be Lord
Paramesvara Himself m hus aspect as the rehigious precep-
tor. The elderly disciples by whom he is surrounded are
the four munis, with Sanaka at their head. 1t 1s said that,
as Dakgindmdrti, the Lord Paramasiva mamfests himself
as the Yami or the destioyer qf the senses, ndriyas, about
whdm the Gitd describes in the verse quoted below ;—
ar fvar agarr st sl G |
et s agary &r o TEaEr gl
Chapter 11, verse 69
What 1s ight to us 1s darkness to this muni and what

15 night to us 1s hght to hum.  In, other words he 1s able to
see the real truth whereas we are not.

Dlaksinamarti is only a conception and therefore does
not figure in the guruparamparas. The advaitic succes=
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sion of gurus starts with the Lord Ndrdyana Himself asthe
first preceptor. The first fourteen gurus in the list are
mentioned 1n the §loke extracted below :—

ARTA% qUHE Sy
wfes « aegaad « o
g g¢ Tag ag
MfeganfERAweY fAveag i
SNegaarmae -
9g 9 ERIHEY ¥ freay |
¢ s afdssAsar-
AEALIE GFRIATACISRA 1|

These fourteen tcachers who figure first in the succcs-
sion list are :—

(1) Lord Narayana,

(ii) Brahma,

(iii) Vasisthe,

(iv) Sakti, a son of the sage Vasistha, «
(v) Pardsera,

(vi) Vedavyasa,

o{vit) Suka,

(vii1) Gaudapada,

(1x) Govinda Bhagavatpddacdrya,
(x) SriSatikara Bhagavatpadacdrya,
(xi) Padmapddacarya,

(xi1) Hastdmalakacarya,

(xiii) Totakdcdrya, and

(xiv) Suresvardcdrya.

The first seven in this list form a paternal suece.ssion;
In other words, any two of these are father and son, The
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1ast seven have no ties of blood binding them but stand to
each other in the strict relation of the teacher and the
taught The last four are the fodemost among the disciples
of the tenth guru who 1s the great Adi Sankara.

In addition to the gbove each advaitin is expected to
meditate on the four gurus from the last starting from and
including the one alive at the time. These gurus, in the
reverse order, are known, respectively, as the gwru, the
paramaguru, the paramesliguru and the pardparagurs.

AS already stated at the beginning of this chapter each
sect of the Hindus has its own list of gurus or givers of
religious enlightenment, but the above one of the smdrtas
or advaitins 1s given here as®a representative type.



CHAPTER XL

THE LLANGUAGE--1TS NEED AND USES

In orde1 to be able to commuynicate its feelings to its
fellow creatures, every created object in this world is
endowed with the power¢of producing various kinds of
sounds from its throat These sounds may be broadly
classified under the two heads, Dhvanydtmaka and
Varnatmaka, Cattle and the other creatures which we call
‘dumb amimals’ produce the first type of sound whenever
they desire to express their feelings of joy, pain and the
like. Man, on the other hand, has perfected the device
and 1s capable of producing the latter type di sound, This
type consists 1n the uttering of defimite and known sounds
or vyaktasabdas. These are the aksaras or the alphabets
and their collection forms the language. The expression
aksara means ‘from H to &, the first and the last letters n
the Sanskrit alphabet. A language the letlers in the
alphabets of which do not have definite sounds is supposed
to be defective and 1s called a Mlecchabhass. Hence' the
following definition :—

rSERISATBHSY: ||
For instance, in the English language, the letter C has
the sound of S 1n some places and that of K in some others.
Likewise, the vowel U *has the pronunciation of the
Sansknt letter 3 1n the word ‘but’ and that of the Sanskrit
letter S in the word *put.’ Simuilarly the sound represented
by the Sanskrit letter ¥ is denoted by all the threc letters
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of the English alphabet, C, X and Q depending on the word
in which the sound occurs.

A language such as the Enghsh which has no definite
phonetics makes it difficult for ome to master all its
pronunciations. One might have obtained the degree of
‘Master of Arts’ in it and yet not be able to pronounce
certain letters in certain words properly. On the other hand
in the case of a language like Sanskrit once the alphabet is
thoroughly mastered, the pronurgiations can be completely
understood. This is betause the letters of the Sanskrit
alphabet have definite savsskdras or rules to regulate their
pronunciations, Indeed the word ‘Sarhskrt’ itself means ‘that
which has letters in its alphabet with definite sashskaras’! It
is also known as aksamald because 1ts alphabet starts with
¥ and ends with 4. '

Sanskrit s considered to be the language of the Gods
and its alphabet is considered to be capable of representing
any conceivable kind of sound. It is said that certain
letters present in the alphabets of other languages are
absent in Sanskrit and, as examples of these, the letters g
and & of the Tamil language and F of the English language
are mentioned. But a close-examination makes it clear
that even these sounds can be expressed in Sanskrit, * For
instance, the dyda letter of the tamil language, &, occurs 1n
the pronunciation of the visargs, ‘:’ in combinations, such as
(tw:+wgumet: ). Similarly, when the visarga is followed
by the consonant 9, the pronunciation approximating to the
English letter F occurs, as in the combinations, (Tw:+

“gfow: ), and (wg:+we ). !
Amother defect pointed out by critics is the absence of

the letter or of the Tamil language in Sanskrit. This sound
16 o
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however, exists in Sanskrit and its pronunciation is
recognised even in Vedic texts. For instance, the sentence
of the druti, (WRWR) ocdurnng in the Yajurveda is of the

form, (®ifisfi®d) 1 the Rpvedsc recension and the final

letter in it 1s pronounced as though it were the Tamil
or. Indeed in the Mahratta form of the Sanskrit script
there are two separate letters for the two ‘Las’ viz., ®
and @.

The letters of the alpkabet or aksaras are also known
as varna. Another term used to describe them is Zipi but
this expression denotes the written symbols for the letters.
There may be several lipis for the same language as, for
instance, when the Sanskrit letters are written in the scripts
of the Devanasgori, Mardthi, Telugu, Canarese, Molayalam,
Gujardti and Bengali®languages. Likewise the same script
or hpi may be used to express the sounds of several
languages, as happens to be the case with most of the
European languages all of which use the Roman script.

While on the subject of languages it will be of interest
to point out one feature of the Telugu langurge whichisnot
shared by most others Of all Indian languages this is the
one most akin to Sivasvaripc. Its letters have a rounded
shapt and the rounding is done from left to right or in the
vamabhdga style, which is the style most suited to Sakti.
Before the letters of the alphabet are taught to the young
student of Telugu at the time of his aksar@bhydsa, he is
initiated to the sedaksara (it 7w: fiqrr), no matter to
what sect he belongs or what deity he worships. The
language of Telugu may, taerefore, be said to be one where-
in Siva is given greater prominence. This language may
hence be considered to conform to the definition ‘of the
'poet, Kalidasa, in the following verse of his in which he
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says that the letter and its meaning are, respectively, the
Sakti and the Sivasvarfpas:— .
AATATA GTE TSGR |
wra: Rrad 4% aEdivaeed )
—Raghuvamsa, I-1
Two other reasons for the Andhradesa being more
devoted to Stwa than any ‘other part of the country are its
being bounded by three important Siwvalirigas, viz.,
Kotilinga in the north, Ssifaila in the west and Kélahdstiin
the south, (hence the name, Telingu or Telugu from the
Sanskrit word, T'rilifiga) and its principal §@kha of theveda
being the one most devoted to Stva viz., the Yajurveda.
These reasons have even made the great Tamil Philosopher
and Saivaite devotee, Appayya Diksitar, long for nativity
of the Andhrgdesa, a wish he expresses in the following
verse of his:—

AV FAFHAEIY; |
afy ArgeT WA AT AVE: Y 4

Ancient inscriptions available to us show that in the
begmning there were only #wo types of written scripts or
hpig, known as the brahmalipi and the kharogthi lipi. |, The
former has given rise to the Aryan group of scripts,
while the latter forms the basis of languages such as
Persian, Arabic etc, the term, kharosthi, meaning the lips
of a donkey, having been applied to the latter in view of
its letters resembling the projecting lips of that animal,

It may relevantly be asked whal is the use of all this to
man, who, after all, does not seem to be happy for posses-
sing these, unlike the lower orders of creation which, in
spite of their want of a language such as we have, appear to
be eternally happy without being troubled by the thoughts
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and worries of the morrow. The answer to this is simple.
The possession of language 1s but another sadhana which
should enable us to quell‘all desires in us and release us
from the never-ending cyéle of births and deaths, This
chief value of language should not be lost sight of in the
thought that, at the moment, we are using it only to cover
purselyes more and more with sin! '



‘CHAPTER XLI

ADVAITA OR THE PHILOSOPHY OF
. NON-DUALISM

The principal books among the scriptures of the
Hindus which contain all the essential tenets of their reli-
gion are the Upanisads gmong the Vedas, the Bhagavad-
gita from the Purdnic literatyre and the Brahmastiiras of
Vedavydsa among the books of the Saddarfamas. These
three works are collectively known as the Prasthanatrayas
of the Hindus. The texts contained in these have received
a good deal of attention at the hands of religious teachers,
reformers and commentators from 'time to time. Thus
Sarikara was the first among the three great Acdryas to
write commentaries on these principal scriptural texts. The
views of Satikara as expounded in these commentaries or
Bhdsyas are according to the view-point of the advaitic or
non-dualistic school of philosophy which he championed.
The rival views of the Viistadvaita and the Dyaita schools
which sprang up later on, have, naturally enough, given
rise’to a set of literature which may be described as being
condemnatory, The works of condemnation by one school
of thought have necessarily provoked replies and rejoinders
from the followers of the school attacked and, in this way,
an interesting sertes of what may be termed as condem-
natory and counter-condemnatory or khandona-prati-
khandana literature has sprung up. The works relating to
any particular school of Indian philosophy may, hence, be
divided into two groups wiz., the putrely exponental ones
and the condemnatory and counter-condemnatory ones.
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According to this classification the literature devoted to the
exposition and advocacy of the advaitic school of philoso-
phical thought may be 4rranged into the following two
groups —
I. THE EXPONENTAL SERIES
The Prastilninatrayas

I I
The Upanisads The Giti The Bl!ahmasﬁtras

, | |
Sankara Bhisya Sankara Bhagya Sankara Bhigya

Virtika of Suresvari-) '
cirya (For the Tait-

tiriya and the Brha- Ten commentaries
diranyaka alone)

(See next page)
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With this preliminary account of the works relating to
the advaita philosophy, we may now proceed 1o the study of
that philosophy itself. What is advaita? That which is not
a duality is advaita., But what db we see before us in daily
life? A multiplicity of objects, not to talk of duality. How
can all this be considered one and the same?

It has aiready been mentioned more than once in
former chapters that three states of existence are noticea-
ble in our life, viz., the waking or jdgrat, the dream or
svapno and the deep sieep or susupti avaesthds, An exami-
nation of these states of being affords a clue to the under-
standing of the advaitic view of life. The Jagrat avasths
is obviously intended for dojng our various karmas and the
susupti state, for allowing our body sufficient rest so that,
on waking up, it may have vigour enough to start on its
career of performing its karmas once agamn. Where is the
need for the svapne or dream state? It seems as though
God has provided for this extra state of existence with the
specific object of demonstrating to the world the truth of
the advaitic view of life.

During the dream state we experience a woild as full
of beings and objects as wo come across in the world of the
waking state, but at the end of the dream all these dis-
appear leaving behind the one object which experiencéd the
dream, iz, the soul. Likewise, the seemingly real
world of the waking state should also disappear, the
moment its falseness is realised, leaving behind the one and
anly cause of all this Universe. Thus the non-dua’
nature of the Paramdimd is established.

So long as we take the’manifested objects of this
Univgrse as so many different entities we are dualists or
.dvgitins. When the truth of the ultimate oneness of every-
thing is realised, we become advaitins. Vedic support for
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the advaitic view can be quoted in plenty. We have first
the famous Mdanddkyopanisad in which, wherever the
Prangva and the Brahmasvaripg are mentioned, the term
adveita is used. Then again there is the well-known
passage in the Brhadaranyakopanisad wherein it is said
that, where there is a duality, there may be a seer and an
object seen, a hearer and an object heatd and so on, but
when all is one, the seer and the seen become one and the
same, the hearer and the heard are the same and so on.

7 fy Bofra awfé}laﬁattai 953, 97 @@

AARTIATA , THA $ TR .o |
—Brhaddrenyakopanisad, IV-5-(xv)

It 1s sometimes pointed out as an objection against the
above view that the reference to the all-pervading Soul in
the above passage is the term Atma and not,as itshould be,
if the passage is to be taken as supporting the advaitic
view, Paramd@tmd. The answer to this doubt is quite
simple and would hardly ‘take half the time the question
does. The need for a Paramatma being specified would
arise only when the existence of a lower order of dtmd is
conceded. But in the advaidic*conception there 1s only one

ntity pervading through the Universe and 1t is enough if

e describe it as the Soul or Jtmd. There is place fora
scrupulous distinction between the Paremdtma and the
Jwdima only 1n the scheme of things according to the
dvaitic view-point.

The $ruti defines the non-dualistic stale as that which
cannot be reached by the spoken word and the mind.

qAt QU7 A9 | SI9Teq wAaEr | 1
—Taittiriyo panisad
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When the mind can reach It we have a being which
'‘comprehends’ and One whxch is being ‘comprehended’—a
state of duality. Hence, the above definition!

Then again the text of another Upanisad says that He
is not known to one who says he knows, and is known to
one who says-he knows not.

JETHE T WS WS Q& F 4 Q¢ |
—Kenopanisad

Another passage in the same scripture states the
advaitic truth in a pointed manner,

¥ Aar A AgY JAgHAREY |

—~—Kenopanisad
This passage means that the Sf{ipreme Being is not
comprehendetl by the mind; on the other hand, It is res-
ponsible for all that the mind thinks. The things which the
mind thinks about are all false and That which makes the
mind do all this thinkwmg is the one and only truth., It is
like everything that is seen in a dream being unreal, the
seer in the dream alone being real

Now what is the use of all this to us >~—it may relevantly
be asked. We said in a previous chapter that the root-
cause of all our ills in this life is the craving of the senses
which we call desire or dé8. Once this desire is quelled,
even death is conquered and our spirtual salvation attain-
ed. Desire arises only out of a recognition of the existence,
of objects and beings external to and different from us.
When we realise the true advaitic nature of the world,
desirg vanishes and, with it, most of our sinful acts which
it gives rise to. And desire being quelled the attainment
of spiritual salvation is facilitated.



CHAPTER XLII

A GARLAND OF QUESTIONS AND ANSWERS
(PRASNOTTARA-RATNAMALIKA)

Adi Sankara is credited with the authorship of a large
number of works on religion and philosophy. One of the
easiest of these is the work known as the Praénottara
Ratnamalikd (gévac wwarfemt), A free translation of this
is given below, the original text also being furnished side
by side. The answers to the various questions put by the
enquirer, contained 1n jhese §lokas, expound some of the
cardinal beliefs of the Hindus.

Q

%: T ISHEYY TEEEIIETIRIEaT |
AFYAT BUSRYTAN THATTRATISSHAT 1l 2
This is a prefatory verse and states that whoever

desires to attain salvation will doubtless fird a study of
this work beneficial.

e Regaied e Raaf T Rewsmr |
&7 ECTEaTS: Rreaffarargs: qaaq | ?
(1) Q:—Which s it that 1s worthy of being learnt?
A ~~The words of the preceptor,
(2) Q:—Which should be discarded?
A :—That which is a bad deed.
(3) Q:—Who is the preceptor?

[

Note .—Q=Question. A=Atswer,
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A:—He who has known the truth and who cares
for the spiritual welfare of his disciples.
A & w¥=q fagel ddraafredn: |
& drgaadist aramra Pearfag il 3

(4) Q :—Whichis it that should be done quickly?
A :—The cutting of the bond of Sarsdra or the

chain of life and death. ° .
* (3) Q:—Which is the seed for the tree of moksa or
spiritual salvation?

A:—The understanding of things in their'true
perspective and the exhibition of that understanding in
action,

%: TEY W 6 GRANE I wRd ga |
®: Uivgar AT % Aramadiion gy o 8
(6) Q:—Which has a soothing effect?
A:~Dharma or the performance of righteous
deeds. '
(7) Q@:—Who is the pure man?
A :—He whose mind is free from blemish,
(8) Q:—Who is the learned ?
A:—He who has knowledge.
(9) Q:—Which is poison?
A :—The disregarding of the advice of elders,
f& qur ar wgmishy Rrifrarmatiniy |
f& agRftaest eqAarRad S | 9§

(10) Q:—Which is it that imterests in life?
. A:—The meditation that there is really nothing to
interest us in life; in other words, the’ endeavour to snap

the cords.of attachthent.
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(11) Q:—~Which 1s it that should be desired?
A :—A life dedicated to the good and welfare of
one's self as well as others,

AR ArgwaE: B WG $ ¥ gEET A |
% waadr T %1 ¥8 IRAganT: ) %
(12) Q:—Which is it that produces intoxication
like a liquor? .
A :—Attachment to worldly objects and beings,
(13) Q:—Wha are th¢ real thieves?
A :—The objects which allure the senses.
(14) Q:—WHhich is the binding cord of life?
A:—~—Desire. .
0(15) Q »—Who is the real enemy?
4 :—Laziness.

FEIHARTE FONTFarfyy S frivsad anfy )

%: QU A FSSALAAAON 7 sqfYT: (| o
(16) Q-—Of what 1s everybody afraid?
A —Death.

(17) Q:—Who is blinder than the blind*
A .—He who has desircs.

(18) Q:—Who s the valorous one?
A :—He who guards himself against vices.

qig suigiefa: fewgafig geae agwiw: |
% THAIAT S JZEEAYA A 1 ¢
(19) Q:—Which is 1t that forms meet food for the
ears? ‘
A :—The teachings of the sages,
(20) Q:—How can respect be commanded ?
A :—By asking for no favours,}
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& g Shiwfid sagl 91 a =mhdyaaa |
& gamaa: 6 IramAgwar ares | !
(21) Q:—Which isit that ¢annot be measured?
A —The gait of women.
(22) Q:—Who is the clever one?
A :—He who is not deceived by women’s gait,
(23) Q:—What is poverty?
A :—Discontent,

(24) Q:—What is low liness ?
A :——Begging alms from a lowly person.

% SfauRay 6 sreq qredrseawsaTE: |
&1 s RAEY @1 Fgr gEer si=a ) fo
(25) Q:—Which is the highest living ?
A :—A life without blemishes.

(26) Q:~What constitutes lack of'knowledge?
A :—Learning which is not put into practice,~

(27) Q:—Who is the wakeful?
A:—He who has knowledge,

(28) Q:—Whatis sleep?,
A :—Ignorance,
afefigenaseracs @ ded 9 s1g; |
Y9 g & Fi¥ra: ReToraar: qw@rer o ) ¢
(29) Q:—Which has as unstable an existence as the
water drop on the lotus leaf?
A :—Youth, wealth and.age,

(30) Q:—Whose life 1s as soothmg to others as the cool
rays of the moon?

A :—The life of good men.
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®F 0% TANT 6 Sreq adeyTa |
& are afgd B 9 & AP@mwE: | R
(31) Q:—Which is helt?
A :—To have to live with and ‘under the patronage
of others.
(32) Q:—What is happiness?
A :—Renunciation for the sake of others,
(33) Q:—Which is wcrthy of being achieved ?
A :—Being of help to others.
(34 Q :—Which is most dear to living beings?
A :—Their life-breath.

trsawa?rma W e argre |

GASTERATR- BT T W4T AR 3
(35) Q:—What results in dire consequences?
A :—Pride.

(36) Q :—What brings about real happiness?
A :—The company of good men.

(37) Q:—Who is the clever man in getting rid of
sorrow ?
A :—He who gives 14, desiring nothing for him-
self.

f6 Wt qEd 6 arad qgaal A |
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(38) Q :==Which is worse than death?
A —Foolishness.
(39) Q:—Which is priceless?
A:~—A timely gift.
(40) Q:—Which is it that pricks one’s conscience till
death?



XLII] A GARLAND OF QUESTIONS AND ANSWERS 257

A .—A sin committed on the sly.

$T ANAT TA Rrarvare agey |
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(41) Q:—For what 1s endeavour worth while?
A :—Education, charity and health,

(42) Q —Which is to be discarded?
A:—Badmen, other men’s wives and other

people’s belongings. .
FIGIHGAG TG GHIYARAr 4 g 9957 |
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(43) Q:—Wlhich 1s to be always borne m mind >
.1 —That there 1s nothing to interest us in life.

(44) Q:—Which should be madesthe object of endear-

ment? .
A :—Mercy towards the helpless and the friend-

ship of good and pious men,
HOSTATAGIA: FET GIATA JFIH A |
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(45) Q:—Who cannot turn their minds into the right
path?

A:—The scoundrels, the ever-doubting, the
pessimsts and the ungrateful persons,

TR0 ang: aFa: SHEREITEY aagey |
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(46) Q:—Who is the pious one?
A :—He who 1s well-behaved.
(47) Q:—Who 1s the worst a,moné men?

A :—He who has bad ways.
17
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(48) Q:—Who can conquer the world?
A :—Whoever has truth and patience.

HE ANIY AT NS IATIITATY |
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(49) Q:—Who is worshipped even by the gods?
«1:—He who is merciful.

(50) Q-—Whaich 1s to be dreaded against?
A:—The forest ¢f life on this earth.

FHEY qY AOTT: GABANIGO e )
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(51) Q::~By whom can living beings be subjugated?
A:—By him whose words are full of truth and
affection.
(52) Q:—Which is the proper way for earning riches?
. 1:—The path of virtue and justice,
BISAYT AISHATA: B AL AT ([GANN T 2goTTY |
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(53) ) —Who 1s the blind,man*
! —One who, though learned, does bad deeds.
(34) Q@ .—Who is the deal man*
4 :—Whoever does not listen 1o good advice.
(55) Q.--Who 1s the dumb man?
d:—Whoever cannot utter good words at the
proper moment
# qramrqsr(a: fb v [ fAxreaf qm )
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(56) Q ———Whlch is a gift?
A :—~That which is given unasked for. «

)y
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(37) Q:—Who is a friend?
A :—Whoever prevents us from committing sin.

(58) Q:—Which is beauty?
A :—Good behaviour,
(59) Q:—What constitutes the beauty of the tongue?
A :—9Speaking the truth,
Rrgiefeeesd fH gaafgaaas |
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(60) Q:—What produces grief
A :—The company of bad men and women.

(61) Q:—Who are those who do not get fed up with
leading a good hife even in this kali age®
A :—The virtuous and pious men.

RN goaie [ Sadit aegaga |
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(62) Q:—Which 18 as rare as a precious gem ?

A :—The four qualtties collectively known as the
calurbhadra viz,, Gift foMowed by soothing words,
knowledge without pride, valour with mercy and forgiving
and wealth with sacrifice.

& Sred g |ft A & saedtgay |
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(63) Q*~—Which 1s to be pitied?
A —Selfish miserliness.s
(o4) Q —Whach 1s praiseworthy ?

A :—The quality of being mefcitul towards other

beings.
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(65) Q:—Whom do the wise men worship?
A :-=The naturally humble en 4.e., not those who
feign to be humble just to’ secure their objects, but those
who really practise the virtie of humility.1

%: GTHRSRAW: qfd JONFNASHY A @ |
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(66) Q:—At the sight of which sun will the lotus of
our life bloom?
A4 :—Real humility.
(67) Q:—Who can conquer this world?
A :—He who speaks gently and does good deeds.

Frg=ariiey 1 qesfar areae v )
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(68) Q —Which is capable of capturing the minds of

the learned?
A :—Good poetry and intelligent women,

(69) Q:—Whom can disaster not overtake?
A :—One who listens to the words of elders and
one who is humble in behavioar.

= wwafy suer @dgatyary dfvgam |
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(70) Q:—Whom does Laksmi, the Goddess of wealth,
like?

1. Note .—There is a verse in which the pseudo-humble person 1s
Itkened to a pecottah (a type of water-lift used by Indian akricul-
turists) which bows its head in order to fetch the water from the
well, but which stands erect as soon as its object is fulfilitd,
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A:—One who has a pure mind and does not
swerve from the path of righteousness.

(71) Q:~Whom does she dedert >

A :~—The lagy man who ;buses the brahmins, the
teachers and the gods.

3 RS aTE: GWARSESTIT ST |
%: TREral 3w Rgagsr gewgew | %o
(72) Q :—Which 1s the fittest place to dwell 1n?
A :—~The neighbbiirhood of good men and the holy

city of Benares.
(73) Q:—Which 1s the place not fit to be lived in?
A-—The neighbourhood of low people and the
kingdom of a miserly ruler.
FAMT: gAT: TSSO AANTA |
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(74) Q:~—What can free a man fiom misery and

sorrow ?
+ A:—~A dutiful wife and wealth than can endure.

(75) Q:—Who deserves to be miserable?
A :—~He who has but’will not give
% SYATAT & NHAGEIY AT ATSST |
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(76) Q .~Which is despicable®
A —To beg of the lowly.

(77) Q:—Who 1s more valorous than Riama?
A —One who is unaffected by cupid’s arrows,

ferEflsig R W A 49T |
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(78) Q'—Which should be contemplated upon both
during day and might?
A :—The holy feet of'the Almighty, not this world
and our life in it.

(79) Q —Who can be called blind, though possessing
eyes?
A :—The Nastikas or those who do not believe in
the Vedas.

®: Sy TRET SR T 4@ TS dvde )
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(80) Q-—Who is a lame man”
4 —One who “starts on a pilgrimage to the holy
tirthas or sacred avaters late 1n his life.
(81) Q:—Which'1s the holiest among the sacred
waters?
A —That which cleanses us of the dirt surround-
ing the mmd

& iS5 gRERAm agr @ FrAA W |
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(82) Q .—What merits meditation by men?
. A —The name of the Lord Almighty, not any of*
the foreign languages.
(83) Q:—What cannot be uttered by a good man?

A:—Whatever 1s not truth and the faults of
others.

F durg agXEear A= 1 aw: goag |
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(84) Q —Which1s worthy of being acquired? ¢

A:—Learning, wealth, valour, fame and good
deeds,
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(85) Q:—Which destroys all good qualities?
A :—Miserliness, )

(86) Q:—Who is the real eremy? \
A :—Lust for women.. *

1 9 g1 aitgrn i @ gaehEa |
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(87) Q .—Which assembly should be avoided ?
A :—An assembly devoid of old and experienced
councillors,
(88) Q:—In what matiers should one be careful in
this world?
A :—In regard to the service of the king.
SR B A FITH: AGEEH |
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(89) Q:—Which is dearer to us than life?
A:~—The rites and bbservances prescribed for
one’s caste and the company of good men.

(90) Q :—Which should be preserved?
.1:—TFame, chastity and one’'s own know ledge.

1 HIUSAN A% GrsSwAqraTidar & |
SISHAFITA: FEFGAHTAGA q9 |l 1}

(91) Q:—Which 1s like the climber of plenty in this
world?
. —The knowledge imparted to a good and
deserving disciple.
(92) Q:—Which 1s comparable to the useful banyan
tree (Ficus bengalensis)?
YoA4—A gift made according®o the prescribed rites
to a desgrving person.
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(932/é :—Which 1s «the weapon which everyone
possesses
A :—Reasoning,
(94) Q:—Who 1s the mother of all>
A :—The cow.
(95) Q:—Which is the army ?
1 :—Bravery

(96) Q—Who 1s Yama®
A .—Indifference.

¥ Ry gewa Aeffgrasr wadgor qomy |
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(97) Q:—Which is the abode of poison*
A :—Vicious men.

(98) Q —Which is the worst of all pollutions ?
A :—Debt.1

(99) Q.—Which 1s the state of fearlessness®
A :—Renunciation.

(100) Q-—What begets feur;
A ~—~The possession of wealth.
7 gEWT Aqer giake: ges = & far
® & AARRG: QWIS AgeRgE: | ¥R

1. Nofe—The peculiar aptness of this simile 1s note-worthy. A
polluted person should avoid certain localities such as temples and
other holy places, as he 1s prohibited from entering the same; like-
wise, a debtor avoids the sest of the mankind, his creditors, ledt they
should dema.nd the money back, and theothers, out of a sense of
shame.
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(101) Q:—Which is rare to achieve?
A :—The devotion of the lord.
(102) Q:—What is sin?
A :—Cruelty to others.
(103) Q:—Who is the most beloved of the gods*®
A ~—He who does not feel injured in his mind and
does not injure others.

s fafgeqar gﬁ ® g qg I gha: |
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(104) Q:—What can enadle a man to do whalever he

likes?
A :—Penance.

(105) Q:—What produces penance *
A :—Enlightenment.
(106) Q:—'Where does enhightenment reside *
A :—With the brahmin,
(107) Q:—~Which 1s real enlightenment?
A :—That which 15 attained through devotion and
service to a teacher.
(108) Q:—Who are the glders”
. _«d —Those who have understood the c¢orrect
import of the scriptures—though they may be young id age.

qurTfaaes wOoneis fh gaey san )
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(109) Q:—To one who is renowned which is worse than.
death?
A :—Notoriety.
(119) Q:—Who 1s the man who enjoys?
A :—The wealthy one.|"
(111) Q:—What is wealth?
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A-—That which enables a man to satisfy his
destres.
wigamt fis & god greafy ga: war |
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(112) Q:—WHhich is the root cause of happiness?
A :—The perforinance of good deeds.
(113) Q:—Which 1s the root cause of mise1y?
A:—Sin,
(114) Q:—Who gets riches?
A —One who worships the lord Sankara with
devotion?
%1 q97 fyfia: o1 1 &A ar € |
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(115) Q:—Who deserves success?
A —The really humble person.
{116) Q:—Who would mncur losses in life?
A :—The proud 1nan,
{117) Q:—Who should not be trusted?
A :—The habitual har,
FATTASAITY IqIH FATIAY |
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(118) Q:—When is lying not a sin>
A:—Wherr il is ultered 1n due performance of
one’s duties,
(119% 3 —What 1s one’s duty?
A:—The performance of the tiaditional acts of
one’s race. .
qIgTS % 3T %: ang: @97 ge: |
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(120) Q —Which is the strength of the pious men?
A:—God,
(121) Q:—Who is the pious man?
A :—The every-joyous person.
(122) Q.—Which is god?
A —Their own good deeds.
(123) Q:—Who is the performer of good deeds?
A :—He who 1s praised by the good men.
yeafy Rrd % arar o 9gt 9 9 a9
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(124) Q:—Who 1s the triend of the house-holder?
A .—His wife.
(125) Q‘—Who 1s a house-holder?
A :—Whoever performs the vedic sacrificial rites.
(126) Q —+Whach is a sacrificial rite?
A :—That which 1s prescribed 1n the Vedas,
6 R fE awel q: gAUSTETEE: |
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(127) Q-—Whose deeds will be effective?

A —The deeds of’a believer in the I"edas and one
who observes orthodoxy.

(128) Q:—Who is dead even while being alive?

A —He who does not perform the actions pres-
cribed for him,

B =g Gt F arew: qfvgw: arg: |
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(129) Q:—~Who 1s the rich?

. A:—The ascetic,

(130) Q:—Who 1s the worshipful one?
o1 :—The learned and pious man,
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(131) Q-—Who 1s worthy of being served upon?
A :—The giver.
(132) Q:—Who 1s the giver?
A —He who givés to the .receiver’s heart'’s
content.
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(133) Q:—Which 1s the greatest enjoyment?
A :—Health.
(134) Q:—Who enjoys the fruits of labour*?
A :—One who endeavours
(135) Q ~Who will not be affected by sin*
A :=One whg always meditates on God

(136) Q:—Who has plenty?
A .—He who has good sons.
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(137) Q .—Which 1s difficult to perform?*
A :—The subjugation of the mind.
(138) Q:—Who 1s the real celibate?
A :—1lle who has the Urdhvaretas.
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(139)¢ QO :—Who 1s the god of all the Universe?

A :—Sakts 1n her aspect as the JAanambika or the
Goddess embodiment of knowledge.

(140) Q:—Who 1s the husband (protector) of this
Universe !
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A4:—The Sun-God, S#rya, as he is the giver of
food to all the created beings in this world.

(141) Q:—What makes life possible?
A :—Rain,
%: I A WaArar QT T F: G JE: |
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(142) Q:—Who is the valiant man?
A :—The protector of one who fears,
(143) Q:—Who is a protector?
A :~The true preceptor.
(144) Q:—Who 1s the teacher of all the worlds?
A :~—The Lord Almighty.
(145) Q:—Whence does knowledge come?
A :—From Him, our Lord.

gfs S AT ITSIFT & |
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(146) O —How can salvation be attained?
A :—By devotion to Lord Mukunda.

(147) Q:—Who is Mukunda?
A :—He who helps us to overcome ignorance,
(148) Q:—What 1s ignorance?
A :—That which makes us forget the real nature
of the soul.
st | o I @ s ge g |
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(149) Q:—Who is free from sorrow ?
A :—One who has quelled anger.
(150) @ :—Which is real happiness?
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A .—The inner laugh—not the visible outer one.
(151) Q:—VWho is the king*
A:—He who has‘noné else to equal him.

(152) Q:—Who s a do'g(among mex ?
A4 :—He who serves the lowly persons.
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(153) Q:—Who 1s the aonquelor of Mayd or the great

illusion of this Universe #
A .—The Lord Paramte$vara,

(154) Q .—Which 1s magic?
‘ A :—This very world, ¢
(155) Q:—Which 1s like a dream*
A —The affairs of this world as experienced
during the wakeful state,

(156) Q —\Which 1s the ultimate Truth®
A—The Parabrahman or the Supreme All-per-
vading Soul.

% v afgararzd gee g aEEmong |
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(15’7) Q :—Which 15 destroyed by knowledge?
A :—Untruth.
(158) —Which is-the meanest of all things>
A :—‘Hare's horn’ and the like
(159), Q :—\Which is 1t that cannot be stated as either
true or false?
A :—Mayu or 1llusion,
(160) Q:—What lesson does Mayd teach?
A :—Dvasta or the dualistic nature of things.
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(161) Q:—Which is the real. Truth?®
A :—Advaila or Non-dualism,
(162) Q:—By what is Ignorance produced”
A :—{gnorance has no beginning.
(163) Q:—What feeds the body”
A :—Karma or Fate.
(164) Q :—Who 1s the giver of food*®
A —Age. s
%1 AGIETE MASTHTAANAC TR |
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(165) Q:~—Whom should the brahmin worship?

A:—The Lord who residesinthe Gdayatri, 1n the
Sun-God and in Fire,

TAGIAAT HT AT I TEH FEQA: |
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(166) O .—Who 1s our visible God on earth”
A :—0One's mother.
(167) Q:—Who is the’ieacher who should be wor-
'shipped?
A —One’s father
(168) Q:—Who 1s the effulgent being >
A :—The brahmn who possessts real knowledge.
& FoGALy: a9 gRTY ASHR |
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(169) Q:~Which 1s 1t tHat destroys one’s good
pedigrge”
A :—Anything likely to cause anger in the minds
of good aad pious men.

A
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(170) Q:—Whose words will come true?
A :—The words of one who observes truth and
silence and 1s merciful.
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(171) Q:—What is the cause of this life?
A4 —Attachment 1o the objects of this world.
(172) Q*—Which 1s the next b1rth ?

A .—One’s son,
(173) Q:—Which cannot be prevented >
A —Death.

(174) Q ~~\Where should we place our feet (while

walking) ?
A . —At places which to our eyes are pure—t.c.,

where there are no insects which are likely t6 be trampled
upon by our feet.
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(175) Q:—Who 1s worthy of being fed”
A :—The hungry ong.

(17())  .—Who 1s to be worshipped?
A :—The Incarnations of the Lord.

(177) Q:—Who s the supreme God?
A :—He who is both Sankara and Narayana.

BRI WTEARS: (% aPeEEIanTEy |
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(178) Q .—Which 1s the fruit of devotion to God?
4 —Attainment of the Heavenly kingdom.
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(179) Q:—What is liberation?
A :—The destruction of ignorance.
(180) Q :—Which is the origin and end of all the vedas?
A:—The létter OM. . i
RATT FOSEUT THATAANSE! J97 |
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This is the phalasloke which is appended at the end of
every work in Sanskrit. It staies the benefits that arise
from a contemplation of the particular work In this case,
it is said that the study of these verses will enable aman to
occupy a place of honour in any cultured assembly.
Though this work contains 67 stan.as, the first and
the last are the work of other hands and it is only the re-
maining sixty-five verses that form the composition of the
great Sanikara.

18



CHAPTER XLIIL
TWO MISCELLANEOUS HINDU
OBSERVANCES

1. Namaskdra or the Hindu way of making obessance

Among the living beings of this world man is the only
animal who has an erect growth. The other creatures
grow only 1n the direction of pronation The Hindu way
of making obeisance to others consists in giving up this
erect posture and attaming the position of pronation of
the body. 1n other words we prostrate before the person
to whom the respects are being paid

In the Tamil language the act of orostration is
described as the ‘offering of a stick’, the exact expression
being Dandam Samarpittal. There 1s also a corresponding
expression in the Telugu language viz Dandam pettu. In
these expressions the word Dandam denotes a stick. The
body we bear 1s just a stick and nothing more So long as
we siand erect we are fully contscious of the ego 1n us. By
letting our body to lie down like a stick we make ourselves™
forgel the ego in us which 13 the cause of our vanity,
Prostration, the Hindu method of making obeisance, is
hence really a sidhana or path towards the elimination of
the feeling of “1”, the ego, 1n us.

It 3s further said that prostration also helps us in
ridding ourselves of the bpndage of life and death.

2. Tilakadhdrana or the caste mark

Hinduism enjoins on its followers the weariﬂg of a
caste mdrk. Until recently the presence of ihis mark on a
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man’s forehead used to be a symbol indicative of the
religion to which he belongs.

Tirwman and Tiruniru, the two expressions used,
respectively, by the Visnu and the S$wa worshipper in
South India with reference to these marks both mean the
earth. The significance is that the earth is the principal
among the five elements of this Universe.

The material used in wearing the caste mark of one
sect of the Hindus, the Vaisnavistes, is mud, representing
the earth, as already explained above. The mark worn by
the other big sect, the Satvaiies, is made with the help of
the ash produced by burning the dried dung of the cow.
Thus the cow forms the principal source of supply of the
matenal for this mark. This 1s supposed to signify the
reverence which the Hindu should skow towards the cow.
The dung of the cow, by being burnt in the fire, loses its
colvur, odour and similar other qualities and is reduced to
white ash. This is supposed to be indicative of the truth
that everything in this Universe ends ultimately in the
Lord Siva. It is as though to remind us of this truth that
we wear caste marks with the aid of these maternials.
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22 R nisad XXVII 182
23, “erfden... XFRame: i’ Manu I 20
“yfia...... a1 I’ Manu Smrti, x,
% 63 XXI 152
‘ioqféar,. . dnmm: (@ Patafijalayoga
25 ! Siitras, 4 11T 25
2. “Hreamas. . .5u%- Taittiriyopa-
s 1) nisad - §iksa
X Valli XXIV 156
29. ‘‘sifemER. . fafamfg- Brhadiranya-
e ‘ kopanisad X111 81

28, ‘‘srfkemiEs .. .AR- Upasana miirtis
&y |”? enumerated XXVI 173
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z
29, ‘‘eeRed.,.qauE: ey’ Appa}yn Diks1-
X1 242
30 ‘‘enmurars-.. flsiuf- Rudrabhlseka-
gy n” mantra XXXII 210
31. ‘g% IR Sankara’s Siitra
oo B |” Bisya XXXVIl 229
L+ A - & TR E Bhagavad Gita,
32 = U tii, 12 XXVl 175

33 ‘“Idsmar.. . fafg |7 Viviha prayoga
niantra- Gan- .
dharva Piija XXV 162
34, “IuAr wifegraer | XV 93

35. S‘mad.,. qqs |’ Kathavalli XXX1I 206
SNy, ﬂm 2 Manu Smrty, iv
36. S XXVIIl 185

37. ‘‘Twrfegaaeda 1"’ X 68

3g. ‘“‘o@ry.. . wafa |’ % 41

39 “udF..guAEE 1) Kalidasa XXXIV 218
Cogay, . ” Taittiriya Aran-

40, "“THl.. . EAET | yaka x 63

41 Yud @ e Brhadiranyako-

panisad XXXVII 230
> “gt T a1 the Paficaksara-
42 ! mantra XXXII 205
XXXII 2068,
X1z 241

43 ‘‘m@Ed...gew ) Sdundarya Lahari XXV 163
S, .. WIT@- Prasnottara Ratna
44.» . ,?W malika, §loka, 65
w1 1.2 XXXV 217
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45, “wedRE,  Age- Kiga Kumanry o,

sz 17

46, “wW WW N Blisz%v?ad Gita, XXXI 196
47. ‘oA @ ORI | Saﬁh:;;lf % xxx1 196
48, uﬁM{... Bh:‘ﬁz:i\:a‘& Gits, XXXI 200

49" “F"TTW q3, |”' Senkalpamantra XXIII 146

« LRt 1] Patanijala yoga-
g, R | Satras XXXII 203

¢« m . Prasnottara
ﬁm, o e " Ratnamalika XXXII 203

‘el . arar 1’ Giyatri defined XXIX 186

7 = » Grayatri—ano-
. STt 1 Gy e XXIX 186

“Norfaca-, . .a9a |1  Seanikara’s Satra
dforfae B BhasyaT, 1, 4 XXXVI 225

“fys, . .eawaman: ||’ Describing
Daksinamurt: XXXIX 236

CFe: 9IET 9XW |’ Chandas defined VIII 56
‘‘senraey. . AT |7 Srimat Bhiga-

. vatal, I,1 V 43
‘‘Sraex 7. .. gagr Bhagavad Gita,
T4 i, 27 XXXVI 223

1 L& 99  Sankara’s Siitra )
T . Avarda | Bhisya, 1, i, 4 XXX VI 224
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“m "m » B"ghadérar,lyako-
' panisad -  XXVII 181

IR, .XE 9afy |»?  Purusa Sikta %IVI %g

“ghaT, . .AAISTAN ||’ Purusa Siikta XXXVI 224
Sgeard. . AT 1 Brhadiranyako-

AT KA panisad XXXVII 230
ey »»  Taittiriya Sarh-

+ - R | hita XXXII 203

e, . SRR Raghu Vaméa XV 92

= "
g @wrelad, ... Kathopamsad XXXVI 225

aq 1" -

 “sgiasy, . Am/gad |’ Sri Rudram XXVII 178

“freg. . IEATIEL I” Manusmti  XXIX 188

. “PrargTL. gL’ Taittiriya Sam-
! . hitd XXVII 178

] ” Naisadha Kiavya

iy, ,  Ryaeaf S ya,
& fau xvii, 21 XXXI 197
. S Egam. . .3 | XXXVII 231

XTI . ATy )’ Bhagavac.i Gita,
L I in, 11 II 17,
“Jgrar fag: 1 Agoka’s Edicts XXXVII 227
Y. . .gamE: | XXIX 186

N nisad XXXV 221
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“weiyaay;. . . yga |7 Apastamba

Dharma Siit-
ras v 35

. Seqifor, , svaRfy | Mahanarayano-

pahisad XXXI 195

g g 4., A1 SriRudram  XXXII 201
LU i

$SaY st A9y 1|2 Mahiabharata,

Santa gawa,

46, Slokas,

12-6 Il 16
“aadifa qgas 1 The eye defined XX1V 150
“F f...AmAwdEq | Bbagavad Gitaas

i, 5 XXX 189
$ARIAT. ., 37TaYsfEwy)’? Smarta Guru-
parampara-
stotra XXXIX 237
‘i, . g 1 XXX 192
“omgdr... 39 || Yama Smrti XXVI 172
Seqfeea, , &t 17’ Vilmik:s Rama-
yana, DBila
Kanda XXV 164
tqgyeieasy, sy 1" Tarka Sangraha XIII 82
“quge. , q@q: 1 XXX1 195
o, .. »  Yajiia Valkya
aﬁiﬂ H Smrt1 v 34
“gerg SAf TEHA 1’ Jyotisa defined X 70

“IN WHigEY, |’ Nighantu XXX 204
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T > .. » DBhagavad Gita,
o, s g BLASAVES S xx1 198

TSR | By  Safkara
(the entire

work) XLII 251 to

272
‘ygardfs | AR I+ Upanayana

Samskara
SEEAA 9 | RLLLQ mantras XXIV 155
fer=d =T | Ieq |’
CSgrRIT. . ey | 1 48
I gmAr g | Says that the
- = Mahibharata
15 the ffth
'Veda \'s 39
. faEisaEE (| Abhiva defined XIII 82
. Yga g9, , .-Aygan )7 Amrtabindipa-
nisad IIT 21
¢y, . SREISYUYT I VI 50
‘‘AAMra. . SfRgdy || Sankalpaman -
L tra XXII 145
“mids, .. a9e | Taittiriya ran-

yaka ° XXVII 177

tigePsqwaes: (  Mleccha Bhasa )
defined ‘XL 289

“aaftga. . .ageq 1| Drahmatarka-
stavam XXXI1 205

ooyt vy, . o g >’ Taittirtyopani—
sad XLY 249
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T | Brhadaraiya -
R F kopanisad  XLI 249
Cqemea. . Ryae |2 Diksyayani on
T . the eve of her
immolation XXXII 202
gRq. . Ef Chandogyopa-
msad XXIII 146
‘99 fadfy € I’  Brahma Satras XXI1II 146
T s . .
TR, . .FAE || . Pratiparudri -
m. ¥ 4am Xiv 89
‘g3 fem... 89w 2 Tattuiya Sam-
) hita XX1 131
‘“‘gemEr. . JMgddr  Kenopanisad  *XLI 250
qaq I’)
“geq faafdas, . @k Vidyaranya on
AT | his Guru Vid- )
. yatirtha X 67
“qearAaT, . 538 1 Kenopamsad XLI 250
SR T XXII 139
“F ey, qRaEf- Vilmiki Rama-
wg "” Yana, AYOdhyi
Kanda, 25-3 XXX 192
“qr d.. F 1? SriRudram  XXXUI 213
“qr q...-faareafif 1?7 Sri Rudram XXXII 203
T o T
r I...92 »  Sri Rudram  XXXII 203
T® S XXXIII 214
13 1Y) 1ta
37 3. . .95y 44 {1’ Bhagavad Giti, '
g?{ L i1, 69 XXXI 200

' XXXIX 236
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va Nataka, I,
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XXX 193
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L 11 L Taittiriya Upa-

¥ ' nisad XXXII 206
“Jysyratae. . Frar- XX1 137
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Sqg g, afedas 1 XXXVII231
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“fyeng. . EEEEI Y’ XXXII 205
iy o 9E 17 Kathopamsad XXXIV 217
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oAt |
¢ 3. . .fafkraan |’ From Sankara XXIIT 146
. n?? Bhagavad Gita, III 22
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oregrad ufia 1’ Brahma Siitras XXXII 203
<éqriin, . SHEEAR | Xvi 97
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XXXII 202
Saundarya-
Lahari XXXIII 214
Mandikyopani-
sad XXXIV 217
Amavakosa XXXIT 201
.\'ays that the
Srutis were
Jseen’ by the
Reis XV 9]
Sankaia’s Pra-
énottara Ratna,
malika T 27
Taittiriyopani-
sad 111 20
Enumerating
the daily
Karmas of a
Sanatam XXVI 168
Sankara I 7
XXXII 202
I
Gita mangala-
carana 4 11 17
Bhagavad Gila,
iii, 10 II 17
yaka XXV 169
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149. ‘“‘AFAM AL’ Siitra defined V1 52
50, ‘A, W Viviha Prayoga
120 AR mantra XXV 161
151, ““droves, ,  fRraws- XXXII 204

33 )

152 ‘‘@epEge . . @f0 |’ Nyayadastra XV 91
153 ‘8o, . wg@dia 1"’ Manu Smrti XX1V 159
154, “‘@f&. .. q9%g ||’ 1T v 12

55 . - Sadana Paficaka

153 Hggatia i 4 XXX 191
TegdrRgsaany |

156. ‘‘SamrgwwEf.,,  Mahisa Sataka

ﬁa‘ € “” ) Vyikhyina v 38
11. Tamil.
157 “gluaps. .o sp" S@asiesawrteo V 39

11, Tamid (Transhierated) :
138. “Avisoamdu. nanru” ‘Tirukkural XXVII, 182
159. “Kallilum Vettikkol-

luka™ VI 48
160. “Mantiramivatu nitu

ete,” Téviram II 14
161. “Poyyarim....Pandi-

yarkkakave_ TEvaram 1I 13
162. *“Vilka .tirliavé Sambanda’s Té-

varam, Tiru-
vilaviy II 15
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Text or authority cited Source  Chapter Page
“Veédamodu. .dyindnai  Tévdtam v 34
«Veda Vélviyai. .atiyé Sambanda’s T&-
vacam Tiru-
valavay II 15
English :
“Ancient I{istory of the Near East” by
H. R Hall, Page 864 I 5
Asiatic Researches, Vol. f, P. 426 i 6
Baron Humboldt quoted in Har Bilas
Sarda’s “Hindu  Superiority”— .
Page 151 ) I 6
Tincyclopaedia Brittannica, Vol XXIII
Title, “Sahara” I 5
“The Malay Archipelago “by Wallace,
Pages 44-45 1 7
“The Maya Indians of Southern Yuca-
ton, Noith and Briish Honduras”,
by T. W. F. Grann, P, 56 of text and
plate No. 24« I 5andé6
“The Native Tribes of Central Austra-
Iia” by Spencer and Gillon (Mac-
mullan, 1899), Figs. 128 and 129 at
page 621 I 7
Yiipa Inscriptions of Milavarman of
Kdeti, Borneo I 7



GLOSSARY OF SANSKRIT AND OTHER
ORIENTAL TERMS OCCURRING IN THIS BOOK

A

.1bhdasas—Corruptions. '
Abhdva—Non-bcing.
Abhicara mantras—A type of mantias.
Abhiseka—Holy bath,
Abhwadana—The concluding part of sandhyda,
Abhyanganasnina—OQOil bath,
-Icara—Observance.
Jdcarakandas— Those parts of the Dharma Sdastras devoted
to individual conduct.
.Tedrya—Teacher.
.dcaryabhakii—Devotion to the teacher.
Adhikara—Raght.
Adhikarana—Chapter.
Adhisthanadevatd—Presiding deity.
Adi Sankara Bhagavatpadacarya }_The great advaitic
.1di Sankara teacher Sattkara.
Aditya—Sun,
Adrsia—Unforeseen
Advaita—Non-dualism.
‘jzzz::?f gra }—-Non-duahstic.
Advaitin—Non-dualist.
Adhvayyu—The Yajur Vedic priest at a sacrifice.
Agamas—The sacred books dealing with temple worship.
Agamaiédstra—Those dealing ” !
19
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Aghamarsanas@kta—Certain mantras to be uttered while
bathing.

Agneya—A BrahmacGri's penahce.
Agneydstra—An ostra. '
Agni—TFire.
Agmhotra— A Haviryajiia.
Agnisamskdra—A ritual m [ront of the fire
Agnistoma—A Somayajiia.
Agnyadhana—A Haviryajjia.
Agrahayana—A Haviryaysia.
Ahims@a—Non-injury to living beings.
Ahordtra—Day and might.
Aindra—A work on Sanskrit grammar.
Aitareyasakha—A branch of the Vedas.
Akdsa—The firmament.
Aksamalg—Sanskrit.
Aksarabhydsa—A vedic Samskara.
Aksaras—Letters of an alphabet.
Alvars—Tamil Vaisnavaste Saints.,
Amarako$a—A lexicon in Sanskrit,
mbdl .
ﬁmbikd ‘( —Sakti.
Amra—The mango tree.
Amukta—Weapons dealing the blow from the hands of the
user.
Anddi—Without a beginning.
Angnda—DBlss.
Anda—The oval-shaped earth,

Andhrat _North of Madras Province where
Andhradeéa Telugu 1s spoken.

Andhras—The people of .Indhradesa.
Anga—Organ.
Angapasa—A branch of Indian mathematics.
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Argustha—Thumb.
Annaddna—Gift of food.
Annaprasana—A vedic ritual.
Annasatras—Free féeding houses.
Antararigasddhans—Hidden path.
Antyesti—Funeral rites.
Anubhava—Experience.
Anulomas—Offspring of unsanctioned unions.
Anuména—Inference,
sfmumana pramdne—Prcof by inference,
Anuranana—Continued resonance.
Anustup—A metre 1n Sanskrit,
Anuvada—A vedic truth algo otherwise obtainable.
Anvastaka—A Pdkayayiia.
Anyatara—Another.
Ap—Water,
Apana—The downward air current in the human body.
Apardhnakdla—A part of the day.
Aparigralia—A form of selflesstess,
Apasthamba—Author of certain s#itras for vedic study.
Appayya Diksitar—An eminent advaitic scholar in South

1ndia.
Aporayama—A Somayajiia.
Aradhana—Worship.
Aranyaka—A part of the vedas.
Ardhantrifvara—A mariisverdpa of Siv a.
fi:gﬁzgra dana }-—A part of Sandhydvandanag
Arjuna— { A character 1n the Mahabhdrata,

2. The tree Termihalia arjuna.

Arihas-Material riches.
Arthaéastra—The ITindu science of Economics and Politics
Arthavadq—Mere verbal discussion.
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Aryas—An ancient Hindu race of people.

zi.ia——Desu'e.1 A 1

. stage of life.

Aérama— {2 The abod2. of a saint.

Astaka—A pdkayajiia.

A:takasraddhas——Those performed on each astami’day 1
the last four months ot the Hindwv year.

Asteya—Non-coveting of others’ lelongings,
Astikas—Those who believe in the Vedas.
Astra—Mantras capable of acting as destructive weapons.
Astrapraysga—The use of astras.

Asura—A type of Hindu marriage.

Asuras—The evil-doers—the eternal enemies of tihe
ngas.

Asvaldyana—Author of certain sutras for vedic study.
Asvamedayajiia—The <horse sacrifice,
A$vayuji—a Pakayajiia

Atharva—The fourth Veda.
Atharvanikas—Those following the fourth Veda,
Atindriya—Same as Sanskara.

Atirdtra—A Somayajiia,

Atitlh—Guest.

Amhya—The feeding of guestst

Atmé—Soul

Atmagupas—Certain virtuous qualities,
Atmasvardpa—God as the individual soul in man.
Atyagnistoma—A Somayajiia.

Gsana 5 o
jZfr&i:nakrtya }—A Pakayajiia.
Avantarupralayas—Minor deluges.
Avantarspravojana—Incidental benefit.
Awatdra—Incarnation.

Avidyi—Ignorance. '
Avyakta—-Unknown.



(GLOSSARY 296

Avyaktaganita—Algebra.

Ayana—A period of six months.
Ayda—A letter in the Tamil alphabat.
Ayurveda—Hindu system of medicine.

B

Bahirangasadhana—The open path,

Bali—Food offering.

Bandha—Bondage.

Bengali—An Indian language.

Bhagavata—One of the eighteen puranas.

Bhagavad Gitd—The immortal teaching of Lord Krsna to

Arjuna in the Mahdbharata.

Bhagavatiscva—Sakti worship.

Bhairava—A Martisverapa of Siva.

Bhajana—Devotional and congregational singing.

Bhakti—Devotion.

Bhaktimdrga—The path of devotion.

Bhasya—Commentary.

Bhasyakdra—Commentator,

Bharatabhftmi—India.

Bharatakhanda—That part of the world to which India
" belongs.

Bharatas—The professional dancing class,
Bharatasdstra—The art of dancing.
Bharatavarsa--1ndia.

Bhava—The state of being.

Bheda—One of the Updyacatusiaya.
Bhiksatana—A Mdrtisvarfipa of*Siva.
Bhoga.bhamis—The paradises.
Bhojana—Food and feeding.
Bhagola—The round Earth,
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Bhatayafia—One of the pafica mahd yajiias.
Bijadosas—Evil influences due to the male parent.
Bijaganita— Arithmetic. .«
Biksicarya—The taking ol alms by a Brahmacari.
Bilva—A tree sacred to Swa.
Bilvadala—The leaves of the Bilva tiee.
Bouliya—A branch of the vedas.
Brahmd—God as the creator of this Universe.
Brahma—A type of Hindy marriage.
Brahmacari—The celibate.
Brahmacarya—The celibate period in a dvija’s life.
Brahmam—The All-pervading Almighty.

Those belonging to the first caste of

1.
Brihmanas— Hindus.
2. A part of the Vedas.

Byahmanasabhd—An assembly of Br8hmins.

Bréhmana samdradhana—The feeding of Brhmins.

Brahmanda—The great ovai-shaped Earth.

Brahmajiidna—Realisation of God.

Brahmalipi—A script for Sanskrit.

Brahsnaloka—A Hindu paradise.

Brahmapitha—A part of the Sjvaliniga.

Brabmarfpini—Seokis conceived as Brehmd. )

Brahmasiitras—The principal work on Vedants philo-
sophy.

Brahmasiatrabhdsya—commentary on the Brahmasstras.

Brohmasvardpa—As Lord Almighty.

Brahmarid—One who has attained knowledge of the

Brahman.
Brahmayajiia—One of the pafica mahd yajiias.
Brhadaranyaka .
Brhadaranyakopanisad }—Qn@ of Upanisads.

Buddhistadhina—In one’s senses.
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C

Canarese*—An Indian language.

Candala—Out-caste.

Candike§vara—Siva’s son.

Candramaulisvari—Sakti.

Caraka—An aucient work op Ayurveda,

Carmavadyas—The leather mnstruments of music.

Carya—A part of the .Igamas,

Caturblhadra—The four virtues, kindly gift, prideless
knowledge, merciful valour and self-denying
riches.

Caturmasyd—A Haviryajiia.

Caturyuga—A quadrette o Hindu age-cycles,

Caula—A vedic ritual.

Cayanam—Th e structure on which 4 Ydga 1s performed,

Chandas—Prosody.

Chandassittras—The mam wark on Chandas.

C hayagrahas—The two shadow planets, Rdhu and Ketu in
Indian Astrology.

Cinmudrdi—A symbol for non-dualism. ,

Citradi bali—A food offering in . Indhradesa.

Citri—A Pikaya;dia.

<oja—An ancient Hindu dynasty of South Indian kiags,

Coladésa—A part of the Tamuil country,

D

Daivakarmas—Rituals connected with the Gods.
Ddksdyani—Siva's spouse.

Daksind—Fee offered to a priest.
Daksinabhaga—The right hand gide.
Daksmdmartt—the advaitsc gur % conception,
Dana——Qne of the Caturupdyas.

Note'—This is to be pronounced as “Kenarts.”
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1. A stick.
Danda— {2. One of the Caturupdyas.

Dandamsamarpittal—The. Tatil expression for prostrat-
ing.
Dandam pettu—The Telugu expression for prostrating.

Dorean , —Worshipful sight.

Darsaprnamdasa—A Haviryajiia,
Daya—Mercy.

Desa—Country.

Deva—Deity.

Devadasts—Women dedicated to temple service,
Deyandgari--Sanskrit.

Devanam priyah \_ f1. Beloved of the gods.
Devinam priyasya 2. Anignorant person.

Devanim piyassa—The pali form of “Devdndm priyasya”.
Devata—Deity.

Devatd upacaras—Worship of the deities,
Devayajiia—One of the paiica maha yajiiass
Dhanurveda—The Hindu science of warfare.
Dhanurvyha—A \ype of infantry formation.
Dhanus—The bow,

1. One’s duty:
Dharma— { 2. The performing of good and rightebus

deeds.
Dharmapraminas—The Hindu scriptures.
Dharmagastras —Sn.rti.
Dharmasatras—Choultries.
‘Dhormagsthanas—Repositories of religious teachings.

_J1. An etymolggical root.
Diiatus {2. A humour%n the human body.

Dhruva—The Pole Star. -
Duyanystmaka—Sounds without corresponding lettersin a
script,
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Dik—Direction.

Divyacaksus—Supersensitive eyes.

Divyaprabhandas—The dersotional poems of the Tamil
Vaisnavgite sants, -’

Doasas—Evil influences.

Draupadi—The wife of the Pdndavas in the Mahdbhdrata.

Dravidavedas’~The devotional poems of the Tamil
Saivaite sants,

Dravidians—An ancient Inliin race of peoples

Rravye—An article of material ‘riches.

Drstimantras—Those which, ward off the evil eye.

Durvdsas—A great Rsi of the old.

Dussarah—The days of thc Navaritri festival.

Dvadasi—The twelfth day after each fullsor new moon
day.

Dva:ta—-Dua‘hsm.

Duaitapara
Dovaitsc }——Duallsuc.

Dvaporayuga—The third age in the Hindu guadrette of
of age-cycles. ;

Dvija~—The first three among the four Hindu castes said
to be “twice-born”

Dvipas—Land masses.

E

EkGdaéil—The eleventh day after every full and New
moon day. *
Ekamarc$vara—Name of the Deity in the great Sive
temple at Conjeevaram.
G
Gandaki—A river in, lndia.
Gandlia+Smell.
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Gandharva—A vedic deity.

Géndharva—A type of Hindu mairiage.

Gandharvaveda—That part ‘of the Hindu scriptures
which deals with'the fine arts.

Ganesa—S1va’s san.

Gane§dgamas—The @gamas devoted to Ganesa worship.

Goanita—M athematics,

Garbhadhana—A vedic ritual.

Garbhadosas—Evil influenges resulting from the female
parent.

Garbhagrha—The Sanctum sanctorum in a Hindu temple.

Garudakrti—The shape of Lthe eagle.

Garuddstra-~A kind of Astro.

Garudavyuha—A type of mfantry formation.

Gaudapada—A guru of the smartas.

Gaundimd—A part of the soul.

Gauri—Sakt

Gautama$dkhd—A branch of"the Vedas.

. 1. A mantrae of great sanctity to the Hindus.
Gayatri— {z A hindu goddess. d
Ghatavddya-—An Indian musical instrument.

. 1. The Bhagavad Gita.

Gi8—92. Vocal s:gging. )

Gitabmisya—Commentary on the Gild.

Gosamraksana—Cow protection.

Godanavrtta—A penance prescribed for a celibate learn-
ing the R¢ Veda.

Govinda Bhagavatpadacdrya—The great Sankara’s guru.

G»raha.r—Planets

Granthas—Works (Books).

Grantha Saheb—The term of respect applied by the Sikhs
to therr Scripture.

Grha Dharmdnusthana—-The observance of the house-hold
vdharmas
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Grhastha—A householder, -

Grhinl—A householder's wife.
Grhyaédstras—Part of the work on Kalpa.
Gufarati —An Indian language.

Gana—Quality.

Gurorupanayana—Upanayaita.
Guru—Preceptor.

Gurudaksinds—Lees paid to the teacher.
Guruparampard—Succession list of one's gurus.
wuru-upadefa—IL earning at the teacher’s feel.

H

Haimavati—Swa’s spouse.

Harihara—A murtisvarapa of Siva.

Hastamalakdcarya—One of Sasikarg’s principal disciples.

Havirbhigas—Havis.

Haviryajfias—A group of vedic sacrifices.

Havis—Offerings to the gods at vedic sacrifices.

Hemadri—A work on prayascittas.,

Homa—A vedic fire.

Hora—Hour.

Horasastra—Books on Hipdu time reckonings.

Hotd—The priest at a vedic sacrifice chanting the Rg
Veda.

Hrdayasthang—Heart,

I
Indra—The king of the Devas.
Indriyanigraha—Control of the senses.
Indriyas~Osgans of sense perception.
Iédna A Hindu deity.
$avdsya—Ifopanisad, ane of the Upawisads.
I$vara—Lord Almighty.
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Iévara Aradhana—Worship of god.

Iévarabhakti—Devotion to god.

Itihdsas—The two great. Hidu epics, Ramdysna and
Mahabhdrata.

J

Jaganmatda—Sakti as the mother of the Universe.

Jagadguru—The world preceptor:

Jagrat—The waking state.

Jalandhardsurasarhdra—A martisvarfpa of Siva,

Jalapatra—Drinking vessel.

Jalatarapiga—The Indian Xylaphone.

Jama~A major unit of time.

Jambadvipa—The particular lat.d mass to which ~ India
belongs.

Jambiivrksa—The trce, Eugenia jambolana.

Janyaragas—The derived tunes in Carnatic thusic.

1. Meditation.
Jop a_{Z. A part of Sandhydvandana

ﬁ::iﬁ;ff:}—"m initiatory vedic Sriskdra.
Jatavedas—Agni.
Jati — {l. The Hindu caste. :

2. Same as Samdnya in Nydya,
Jivanniukia—One who has attained Jivanmukts,
Jivanmukti—Realising God in this very life.
Jivdtma—The individual soul in man.

- 1. Knowledge of the Supreme.
JAdna— {2. A part ofg the AgamaI:-.
Jiandgnii —The Sannyast's fire of knowledge.
Jianakdnda—That part of +he Vedas dealing with know-
ledge.
Jiianamdrga—The patn of knowledge.
Jaanambikd—Sakti,
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Jyotisa—Hindu Astronomy and astrology.
Jyotis-svaripa-—God in a shini ng effulgent form.
Jyotistoma— A Somaydga.
K

Kaildsa—A Hindu heaven,
1. Time.
2. A subdivision of the day.
Kalahasti—A holy place' in south India.
Kalasarmhara—A mirtisveripa of Swa.
- 7 1. Kahyuga.
“”‘{2. Satu?-ng
Kaliyyuga—The last age m the Hindu quadrette of age-

cycles.

A vedic organ.
Kalpa ‘—{2_ A Hindu period of time

Kalpasiitra—The main work for the vedic organ, Kalpa.

Kamag—Deste or passion.

Kamdgni—The fire of passion,

Kamyopanayana—U panayana done in one’s fifth year.

Kandas—Paits,

Kantasammitam—The way of the beloved—the sweet
word.

Kanvaéakha—A part of tht Vedas.

K«z[)dlis‘vara—The name of the deity in Mylapore teraple,

Action,

2 The well-known IHindu theory of that
name.

Karmabhami—This world in which alone action is poss:~
ble.

Karmakanda—The part of the Vedas dealing wit.h
actions,

Kargamarga—The path of action.

Karta—The performer of a ritual.

Kdritikeya—Siva's son.

Kala—

Karma—-
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Kagsagni— A Vanaprastha's fire.

Kdsi—Benares,

Kathakali—A Malabar dance. *

Kathopanisad—One of the '¥panisads, ,

Kausalyd—Rama’s mother in Ramdyana.

Kaugitaki Bralimana Upanisad—An Upanisad.

Kavyas—Great Iiterary compositions.

Kerala—Malabar,

Khagola—The Earth.

Khandana—Coudemnatory

Khandas—Parts oi a Varsa.

Kharosthilipi—A type of script.

Kiiicigjas—Men who are berngs, with ‘limited knowledge’.

KoSa—Dictionary.

Kotihnga—A shrine of. Swa in .Tndhradesa.

Kriya—A pail of the .Igamas.

Krodha—Anger,

Krsna—An avatar of Visnu.'

Krsnapaksa—The dark half of the month from a full
moon day to the next new moon day.

Krsnapratham@—The day following the full moon day

Krsnavartmd—Fire, ‘

Krsnayajurvedins—Followers of the Krsnayajuséakhd.

Krsnayajussakhd—A subdivision of the Yajurveda,

Krtayuga—The first 1n the Hindu age-cycle.

Ksattriya—The second Hindu caste,

Ksetra—Holy place.

K'setraganita—Geometry.

Kubera—A Hindu desty. ,

Kumarataniras—Relating to the personal worship of
Subrahmanya.

Kural—Timukkural,
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Kataganita—A branch of Indian mathematics.
Kuyskti—Pereverse reasoning.

‘L
Lagjja—Shyness.
Laksmi-=Visnu's spousg.
Lasya—Dance by a woman.
Linga—Symbdl.
Lingayats—A sect of Saibaites in My sore.
Lingodbhava—A mirtisuripa of’._S"wa.
MNpis—Scripts. .
Lohavidyas—The metal instruments of music.
Lokas—The wo1lds.
L#taviga—The poison 1n the' spider’s sting

M
Madhva—Founder of Dualism.
Madhvas—Followers of Madhvacarya.
Madhyanhikakala—A pait of the day.
Madhydrjuna—Tiruvidaimarudir in South India.
Vadyandinad§iklia—A vedrc branch,

J}I%Zz%:gﬁ mkrm}—-Spoken torms of Sanskiit

Mahabhdrata—A great Hindu epic.,

Mahabhdsya—DPataiijali’'s commentary on Pdmini's Sans-
krnt grammar.

Mahadeva—Swa.

Mahaliiiga—The ‘Great’ symbol of Sivq at Madhyarjuna,

Mahapradosa—Ceitain monday evenings sacred to Hinduys,

Mahdpralaya—The great deluge after each Hindu age or»
yuga.

Mahapurusa—Lord Almighty.,

Mahgrsis—The great seers.

Mahaswaratri—A day of great sanctity to the Hindus,

Makara—A Hindu month.
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Maloydlam—An Indian language.
Manmsavidya—The human throat as an instrument of
music.,

Manana—Contemplation.
Manas—Mind.
Mandapa—A pillared hall.

Mandakya .
Mdndﬁkyopani;ad}_o"e of the Upanisads.

Mangala—Joyousness.
Mantradrstas—-The Rgis of old who are said to have ‘seer”
the Vedic mantras.

Mantras—Incantations.
Man.rasiddhi—The effect of the mantras.
Mantrika—Magician.

Manu—The well-known ancient Hindu Law-giver.
Manudharmasiastras—The Dharmasastre of Manu.
Manusyadharmas—The duties of man.
Manusyayajiia —One of the Pafica malhdyajiias.
Manvantara—A period in the age of the Universe.
Marai—(1n Tamil) The Vedas.

Marati—An Indian language.

Marga—Path.

Marjana—A part of Sandhyivandana.
Matrka—Sakti.

Matsyapurana—One of the eighteen Purdsas.
Maya—The conceptipn of this world as an 1llusion.
Melakartiragas—The major tunes in carnatic music.
Meru—A peak in the Himalayas.

Mimamsd—A vedic Organ,

Misra—Mixed.

Misraloka—This world with pain and pleasure mixed 1 ir.

Mithydtma—A part of the soul.
Mlecchabhdsi—A language without definite phonetics.
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Moksa-—Salvation.

Moksasamrdjya—DMoksa.

Mrttikda—Mud.

Mudraraksasa—An, ancient play in Sanskrit,

Mika—An ancient Sanskrit poet and devolee in Soutfs
India.

Maka Pasica Sati—Verses by M#ka 1n praise of Sakti.

Mukhydtmd—A part of the soul.

Mukta—Weapons dealing the blgg from the user’s hands.

Muktamukta—W eaponsfirst leaving but latér on returning
to the user’s hands.

Mukti—Moksa.

Mukunda—V1snu.

Munis—Sages.

Mirtisvardpas—Diffeient aspects of the particular deity
described.

N

Nadasvara—The Indian pipe.

Nagdstra—An astra.

Naisadha—The story of Nala.

Naisthika Brahmacari—Adife-long celibate.

Mealdyani—A heroine in the Purdnas.

Nalikas—A pertod of twenty-four minutes,

Namakarana—A vedic ritual,

Namaskara—The Ilindu custom of prestrating before the
elders,

Nandikesvara—The bull on which Siva rides.

Narakaloka—The Hindu hell.

/@rdyana—God Almighty.

NastNyas—Those who do not believe 1 the Pedas.

Nata—A male actor 1n a drama.

Naiarajaw-A murtisvardpa of Siva,

20
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Nétya—Indian dance.

Navaratri—Nine days in the year specially sacred to
Sakti.

Navavydkarana—An ancient work on Sanskrit grammar.

Nayanmars—The Tamil Sawaite saints.

Netrasthana—Eye

Nighantu—Dictionary. .

Nimittas—Omens through agencies other than birds

Nirgunabrahmam—The 3t ributeless Almighty.

Nirodha—Suppression (of the senses).

Nirrti—A Vedic deity

Niradhapasubhande—A Hawviryajiia

Niruzkta—A vedic organ.

Nisedhas—Drohibitory commands.

Niseka—Nuptials.

Niyama—Rule.

Nriya—The Indian dance

Nydya—A Vedic organ.

Nydyaéastras—The works on Nydya.

o]
‘OO ;an;am }—The sacred pranave letter.
P

concrete matter of this Umniverse with
their different attributes

‘Padmapaddcdrya—An advaitic guru.
Padmavyiha—An infantry formation
Padya—Verse.

Paisacas—Ew1l spints.

Pdkayajiias—A group of Vedic 1ituals,
Paksa—A fortnight.

(1) The mmport of words (2) All the
Paddrtha—
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Paiica Blifitas—The five elements, Earth, Water, Fire, Atr

and the Firmament,
ficaksara -

f;gniak::aramantra& —A type.of mantras.

Pasicama—The untouchable.

Pafica mahd yajiias—A group of vedic rituals

Paiica rdtra ssddhanta—The Vaisnavaite cult

Pajicayatanapiij@—Worship of the house-hold gods.

Pdmm——An ancient Sanskrit graggmarian.

P¥nintya—Panin's grammar on Sanskrit.

Papa—Sin, s

Parabrahman—The All-pervading Soul

Paraloka—The life after dgath. *

Paramaguru—One’s immediate guruw’s guru.

Paramamangala—The all-Joyful. .

Paeramatma—.The All-pervading Soul.

Paramesthiguru—The guru of one’s parama-guru.

Paramesvarapiija—Worship of the Lord Siva.

Paramesvarasmarapam—D»editation on the name of Para-
mesvara.

Paraparaguru—The guru of one’s paramesthi-guru.

Parasara—A guru of the advaitins,

£ 8rdyana—A Devotional reading,

Parisecana—A ritual at meal-time.

Parnasalds—Huts of twigs and leaves.

Paropakdra—The doing of good to otheis.

Parvana—A. pckayafiia.

Parvati—Siva’s spouse,

Pasa—the binding cord. (Figuritively) One’s affections
and attachments.

2 (1) Cattle.
Pasu— {(2) Sacrificial animal.
Pasupatadire—An astra.
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Pa$upati—A cowherd.

Pétala i
Patblalok a}—The nether-world

Pati—Husband.

Patibhakii—A wife’s loyalty to her husband.

Pativratyadharma—A wife’s loyalty and dutifulness to
her husband. ‘ '

Pavitra—A ring made of Kufa grass.

Phalasloka—The last vexv in a sanskrit work which tells
of the benefits accruing from a reading of it.

Pitrdevatds—One’s dead ancestors conceived as gods.
‘Pitrdevo bhava’—*Treat your father as your god’'.
Pitrkarmas—Rituals connected 'vith one’s dead ancestors..
Pitrs—One’s dead ancestors.

Pitryayiia—A ritual in \nemory of one’s dead ancestors.
Prabhusammitam—The way of the master—tlLe command.
Pradosa—Certain Monday evenings specially sacred.
Prakrtiydgas—Those representative of their gioups.
Prajapatya—A ritual prescribed during Brahmacarya,
Prakarana—Chapter.

Prakrti—Matter.

Pralaya—Deluge.

Prana:~The vital air in the human body.

Pranave ) ’
Pranavasabda }—The sacred letter ‘OM

Pranaydma—A process of breath control.

Prasana—a part of the Sandhyad prayers.

FPrasna—Part.

Prasnotiara ratna malika—A work by Sarnkara.

Prasthinatrayas—Collectively the Gitd, the Upanisads
and the Brohmas#iras.

Pratahkalg—A part of the day.

Pratyaksapramina—Evidence through sense perception.
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Pratikhandana—Counter condemnatory.

Pratilomas—The off spring of unsanctioned unions.

Prativasantasomaydji—One who performs the Soma
sacrifice once everyspring.

Pratyaya—Suffix.

Prayaécittas—DPurificatory rites.

Prayoga—DPrictice.

Prayojano—Benefit.

Prihvi—Earth.

L¢ja—Worship.

Pumsavana—A vedic rituak,

Punya—The opposite of Papa.

Punyabhitmi—A name applied by« Hindus to India.

Puranas—Part of the Hindu scriptures.

Purusdrthacatustaya \__The four fundamental require-
Purusdrthas ments of man, viz,, Dharma,
K Arthe, Kdma and Moksa.

Purusasakta— Certain vedic mantras.

Parvamimdritsa—That part of the Hindu Scriptures deal-
ing with actions.

Puarvanga—The introductory part.

Parvasrama—The stage in a Sannydsi’s lIife before his
donming the satfron robes.

R

Raghuvaméa—A work by Kaéliddsa.
Rajas
Raéjasic
Rajatarargini—A literary work by Kalhana,
Rajopacaras—The respect due to kings.

Ramamantras— A kind of monlras,

Rdﬁ)inu;a—The great Vi§istddvaitic teacher,
Ramayana—The well-known Hindu epic of that name,
Randhraeddyss—The wind or holed musical instruments,

}-—one of the three mental states of man.
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Rasa—Taste.

Rasadyanasevdi—A Hindu way of preparing medicines.
Radtri—Night. .

Rauravanaraka—A Hindu Fell.

Réavana—The villain 1n Ramdyana,

Rg—The first among the fou:r vedas

Rsi—Seer.

Rtus—Seasons

Rudra—Swa.

Rudraksam A garland of gertam beads sacred tp-
Rudraksamala [~ Hindus

R#pa—Foim.

Sabda—Sound

Sabhda—Asscmbly.

Sadaksara—The six sacred letters in the Sanshril cxpres-
sion ‘Om Nawmah Swaya’,

Sadanyas—The six prgans of the Vedas.

Sadangavi

Sadanyand

SaddaySanas—The six systems of Hindu philosophy,

Sadhana—Path.

Sdgara—OQcean,

Sagunabrahmam—The Almighty with attributes,

Sahadharmacarinisamprayoga—Ii waha.

Sohasrdd hikarani—A work containing thousand chapters.

Saivagamas—The Jgamas devoted to Siva worship,

Saivaites —Worshippers of Swva,

Saivaitism—The cult of Siva worship,

Sawasiddhanta—The Saivaite cult and philoscphy,

Sdakha—Branch,

}—One well-versed in the six Veddngas,
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(1) Siva's spouse,

Salm——{ (2) A guru of the Smdrtas.
(3) The cult concewmg God as the Universal

mother,
Sakt [or Ambal) dgamas—The dgamas devoted to Sakts
worship,
Sakunas—Omens through bird agencies,
Sala—Arborial structure,

(1) One of the four Vedas,
Sama— < (2) Correction throngh friendly counsel, one
of thg Catur ‘5‘[:

. J (1) Ordinary,
Samdnya {(2) Associations or groups,

Saminyadliarmas—Common duties.

Saemdratiana—Feasting as 4n item of worship.

Samavariana—The ritual concluding Bralimacarya.

Samariya—The quality of mnseparability of matter from
1ts attributes.

Samhdra—Destiuction

Sam'i'td—A part of the I"edas.

Samililhana—.\ brahimacdr’s agnikdrya.

Samsira—The bondage of life.

(1) Fedic ritual.
Sam.xkira—~{ (2) Memot¥.

(3) Rules regulating pronunciations.
Sariyami—A muni.
Sawmyoga—Union between Dravya and Dravya.
Sandtaradharma—The Hindu religion,
Saulrimani—A Haviryajila.
Sandhya A dvija’s morning, noon and eveny
Sanhyd Updsana y-—ing prayers,
Sandhyid Vandana
Sandgvakala—A part of the day.
Sangopangavedddiyayana—The stddy of the Vedas,

their organs and their co-organs.,

dyas.
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[ (1) A sasskara preliminary to other wvedic
Sankalpa—< rites,

L(2) A part of sandhydvandana.
Sarkara—The well-knowh gdvaitic philosopher.
Sankarasvarapa—Of the form of Sasikura.
Satkaravijaya—S.nkara’s biography.

Séankha—A system of Hin iu philosophy.

Sapmatas—The six systems of Hixdu Worship.

Sannydsa—The fourth stage 1n a Hindu’s life.

Sannydsi—A recluse o1 4%.mit.

Saptd§ua1;—(_thc seveu-horsed) The sun.

Saptasvaras—The seven f undamental notes mn the Indian
musical Octave.

Saralvati—Brahmd's spouse.

Sarvamangala—The state of being ever-joyous,

Sastanganamaskadra—Prostration with eight parts of the
body touching the ground

Sastras—Weapons of waifare.

Sdstras—The Hindu sciiptures.

Sastracikitsa—Surgery.

Sdastraic—Pertaininy to the Sastras.

Sati—A dunrful wife,

Satkarmanirata—Sadangavid,

Satpadarthas—Matter or its attributes with demonstrable
existence.

Sattvo—A quality of the mind.

Satya—Truth,

Satyaloka—A Hindu paradise.

¢Satyam V ada'—Speak the iruth

Satyasiddhi—The benefit of truth telling.
Sauca—Bodily cleanliness.

Saumya—A penance prescribed for a Brahmacdri,
Saundarydiahart—A poem by Sankarag in praise of Sakti.
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Sdavitri—A Hindu goddess.
Sdyarikdla—A part of the day.
Sesahoma—The ceremony tonclyding. Vivédha.
Siddhantakaumudi—A well-knidwn work on Vydkarana.
Sikhd—The tuft on a Hindu’s head.
Sikhodakam—>Mantras uttered while squeezing the water
out of the ha‘lr after a bath,

. 1) A vedic organ
Stked — {éZ; Chastisemegnt.
«Sjmanta—A vedic samskara.
S1syas—Disciples.
S1td—The heroine in Ramdyana.
Swa—Lord Almighty as the destroyer of this Universe.
Swalinga
Swaliigabanas
Swandma—The holy name of $wa °
Sivapurana—That which is devoted to Siva.
Swaradhana—Worship of Swa.
Swaridpini—Sakti conceived as Siva.
Sivasvaripa—Of the torm of Swa.
Swa Visnu Ablieda—Oneness of Siwa and Visnu.
Skandapurana—OQOne of the eighteen Puranas.
Skandha—A pait of the Jyotisa Sastra.
Skandhatrayitmakeam—The Jyotisa Sdstras.
Sloka—A verse
Smarana—Meditation.
Smartas—Followers of the Smriis.
Smasana—The cremation ground.

(1) The Dharma Sastras.
Smrti— {(2) Memory.

S mrtzkdras—Authms of works on the Dharma Sastras.

(1) The daily bath. .
Sndna {(2) The Samdvartena ritual,

Sndiakas—One who performs the semdvartana céremony,

} Certam symbols of Siva.
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Sodasi—A Somayajiia,

. Soma—A vedic Derty.

' Somasekharamirti—A mirtisvaripa of Sive.

Somaskanda— “Do. .

Somaydji—One who has performed the Soma sacrifice.

Somayarias—A Group of Vedic sacrifices.

Sonabhddra—A tributary of the Lzanges.

S parsa—Touch.

Sphairkalinge—A symbol of Swa.

Sraddha—Deatk anmverSaries oi onc’s parents or icles
tions. o

Srauta Sasiras—-A part of the Dharma Sdsiras

Sravana—Listemng,

Sravani—A pdkayajiia.

Sri—Laksm1.

$ri Bhasya—RImanuja’s commentary on the frahma
Sdiras.

Sri Rudram—Certam [7edic maniraes

Srt K1 sna Smarana—NMeditation of the holy name of lord
Krsna

§ri Rama-—Rama, the hero of Rimdyana

$ri Scala—A religious place 1 Aadhra Deda

Sri Vaisnavas—Staunch devotees of 17rsuu.

Srotrasthana—The ear

Srotriya—One who 15 well-versed in the / edas

Srsti—Creation

Sruta—Srolr ya

Syuti—The Vedas.

Sthalapurting—The local tradition about a temple.

Sthalavrksa—The sacred tfee associated with a Hindu
temple,

Sthalipaka—A wedic  ritual prescribed for a married
vouple,
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Sthiti—Preservation,

Sth@lapadartha—Matter which can be a solid, a hquid or
a gas.

Stotra—A song of pralse

Sudbrahmanya—Swa's son.

Sadra—The fouith caste among the Ilindus.

Suhrtsammitam—The {riend’s advice

Suka—A Smarta yuru °

Suklapakse—The bright halt of the month from the new
moon to the fuli mooh day

Sutlaprathama—The d:y following the new moon day.

Sulba siitras—One of the main works on Kalpa.

SureSvaricadrya—A smdrta guru .

Stirya—Sun

Staryavamia—The solar dynasty ot IImou kings.

Susruta—An ancient Hindu work m Sanskrit

Susupti—The deep slecp state

Sitrabhdsyi—Sankarae’s commentary on the Brahmae
Siilras .

S#trakdra— Author of the particular siitras under 1efer-
ence.

Stitras— Tersc, versical compositions

Svapna—Dreamn.

Svapndvasthai—The dream state,

Svaras—Certain mtonations for reciing the Vedas

Swvarnamukhi—A 1iver in South India

Svarfpini—(Said of Saktr) of the form of.

Svayamvara—A type of Hindu marriage,

Sydimaludandake—Kalddsa’s poem in praise of Sakts.

T
Tawsdhara—The flow of oil.

Taittiriya _ .
Taittiriyasakha } A branch of the Fedas,
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Tala—Beating time to music.
. Talavakara§adkha—A branch of the Vedas.
Tambéira—An Indian mugsical instrument.
Tamas—A mental quality. '
Tandava—Dance by a male.
Tantrivddyas—Stringed musical instruments.
Tapas—Penance,
Tarjanya—Forefinger.
Tarpana—Tilatarpana.
Tattva—Philosophy.
Tattvartha—Philosophical mea-ung.
Tejas—Frre.
Telugu—An Indian language.
Telupgu—Thé Tamil word for ‘Telugu.
Tévaram—The devotional songs of the Tamil Saivaite
saints,
Ttla—The gingely seed.
Tilakadhdrana—The wearing of the caste mark.
Tiilatarpana—The offering of the gingely seced and water
to one’s rlead ancestors.
Tirthapatra—Drinking vessel.
Tirukkural—An ancient Tamil work in verse by the sainj
Tiwruvalluvar,
Tiruman—Material for caste marks.
Tirumandira Olai—The court scribe in Travancore.
Tiruniru—Material for caste marks.
Tiruvdcakam—Devotional poems by a Tamil Saivaite
“ saint,
Tolkappiyam—An ancient Tam:l grammai.
Totdkdcarya—A smarta guru.
Tretdgni—The three rituals Ahavaniye, Gdrhapatys and
Daksinagni,
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Tretdyuga—The second among the quadrette of Hindus
age-cycles.

Trikaranas—Thought, word andsdeed the three agencies
of action.

Tr?lmga——The sanskrit root for the woid -Telugu.

Trimartisvarfipas—God Almighty as the creator, preserver
and destroyer of this Universe.

Tripaddgayetri—The Gdyatri meantra.

Triyama—Night.

“Yalasimala—A garland of the leaves of tle sweet basil,

Ocimunm sanctune.

Turiya—The fourth and transcendental state of being
when one realises god:

Tvasta—A character in the Vedas.

U

Udgatr—The priest chanting Sdmavedas at a sacrifice.

Ukthya—A somayafiia.

Upade$a—Teaching.

Updkarma—The full moon day in the Hindu month of
Sravaena specially sacred to the Hindus,

Upamana—Simule. ?

Upameya—The thing compared in a simile.

Upanayana—The “threading” ceremony which inaugurates
Brahmacarya.

Upadngas—The co-organs of the Vedgs.

Upamisads—The concluding parts of the Vedas dealing
with ‘knowledge’.

Upanisadvrite—A penance prescribed for a Brahmacari.

Upafurdnas—-Those supplemenfary to the major eighteen
puranas.

Updsana—Worship.

Upasmytis—Those secondary to the main smyiis.
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Ypavasa—Fast.
Upaya—Device.

Upayacatustaya—The four, traditional methods of Hindu
chastisement, Sama, Dana, Bheda and Danda

Urdhvanatana—A mirtisvariipa of Swa.

Urdhvaretas—A means to suppress carnal desires.

Usahkala—A part of the day.

Uttarakdnda—The latter pait of the Vedas.

UttaraminisG—1 eddw:

Uttarfiﬁga——f,’&ncludmg pari.

Uttararimacaritam—The Story of Rama after the
destruction of Rdavana told by Bhavabhiti

\'/

Vadya—>Musical instrument.
Vaidikas—The followers of the Vedic karmas.
Vaidika Saiva—Saivasiddhanta.
Vaikuntha—A Hindu paradise.
Yairagya—Resolution.
Vaiesika—A system of Hindu philosophy.
Vaisnava agamas—Those devoted to Visnu worship.
Vaisnpvaites—Devotees of Visnu,
V aisnavaitism—The cult ot Visnu worship.

(1) A food offering.

Vaisvadeva—< (2) A penance presciibed for the Brah-
macdari

Vaivasvatamnmenu—The Manu of the present age.

Vai§ya—The third Hindu caste.

Vaisyadharmas—The duties of the Vaiéyas.

Vajapeya—A somayaga.

Véjapeyi—One who Las performed the V. a;apeyaydq&

Vakkanikhum mantapamn—The Tamil word for ‘Vydka-
rana Dana mandapa.
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Vamabhdga—The left-hand side.

Vamacara—Worship with offerings of liquor, flesh etc.
Vamdcara Vihitas—The rules regarding Vamadcdra.
Vamana—Curing through vomiiting.
Vanaprastha—The thiid stage m o Hindy’s life

¥ aranasi—Benares.

(1) Caste.
Varna —{ (2) The letfers of an alphabet.

Varnadharma o
Varndsrama- —The Hindutadte system,
dharma

Varnatmaka—Sounds with corresponding letters in an
alphabet.
Varsas——Parls of a Dvipa®
Varttska—Gloss
Varuna—A vedic deirty.
Vasistha—Asmarte guru,
Vasodakam—>Mantras uttered while squeezing the water
from the wet clothes after bathing,
Vasurudrddityas—Certain divine messengers,
Vayu—A Vedic deity.
Vayupurana—One of the elghteen puranas.
Vedadhyayana—Study of ;he Vedas.
Vedangas—The 'edic organs.
Vedanmighantu—Nirukta.
1) The end of the Vedas.
Vedanta— { (2) One of the six systems of Indian philo-
sophy.

Vedantas@tras—Brahmasitras.
Vedantin—A follower of the Vedanta poﬂosophy
V edapramanys—The authoritativeness of the Vedas.
Veuspurusa—The Vedas personified,
Vedas—The principal scriptures of the Hindus.
¥V edasaldas—The vedic sounds,
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Vedavid—One well-versed in the Vedas.
Vedavrttas—Certain initiatory Sasmskdras.
Vedavyasa—A smdria guru.

Veélvi—(in Tamil) Vedic sacrifice.
Vibh@ti—The sacred ash.
Vidhis—Mandatory commands.
Vidyarthi—Student.

Vidyas—Branches of knowledge
Vidyasthanas—Abodes of knowledge.
Vikrtiydgas—The non-prakrtiyagas of a group.
Vinéd—An Indian musical mnstatiment.
Vindyaka—A son of Siva.

Virafaivas ) .
Virafaivaite s}—Staunch follov.ers of Siva.

Viravaisnavas .
Viravaisnavaites [ —>taunch followers of Visnu.

Virecana—Curing through the flushing out of the bowels.

Viryavattara—More vahant than,

Visarga—A letter in the Sanskrit alphabet.

Visesa—Special and distinctive.

Visesadharmas—Duities specially prescribed for the
various castes.

Visistadvasta—Qualified non-dualism,

Visistadvaitapara—According to Visistadvaita.

Visnu—God 1n his aspect as the preserver of this Universe.

Visnupdda—The holy feet of Visnu.

Visnupitha—A part of the Sivalinga.

Vignupurana—One of the eighteen purdnas.

Visnurapini—Sakts conceived as Vignu.

Visnusdlagrama—A symbol*of Vispu.

Vivdha—Marriage.

Vrddakasi—A place i in South India.

VrsabharaGha—A m#rtisvardpa of Siva.



(5LOSSARY 321

Vrttas—Penances.

Vyakaranadanomandapa—A hall for discourses on Fyd-
karana.

Vagkarana—Grammar.

Vydkaranasfitras— The main work on Vydkarana.

Vyakta—Known.

V yaktaganita—Anithmetic.

Vyaktasabdas—Defimte or known sounds.

J yavahdrakanda—A part of thesDharmasastras.

| viihas- Infantry formations

Y

Vagas -Vedic sacrifices

Yaksapraina——A story m the U panisads

Yajamdna —The performer of a veqic sacrifice.
Yajiias -Samge as Yégas

Yajiiopavita—The sacied thread worn by the dwjas.
;Z;:::wda }— One of the [our vedas.

Yama—The (zod of death

Vamasmrti—QOae of the texts on Dharmaédstras.
Yamil —One who has destrpyed sense cravings.

(1) A type of mind control.
Yoga—< (2) A system of Hindu philosophy.
(3) Part of the dgamas
Vuga—A Hindu age-cycle.
Yukta—A Vogior one who has controlled the nund.
YVukfi- -Reason

z
Zendavesia—The scriptures of the Parsis.
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