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PHEFAOE

This work appeared originally as a series of articles
in Lucifer, a Tlieosophical magazine published in
London, as translated by two members of the
Kumbhakouam Tlieosophical Lodge. Of thetwo, Ihave
alone survived to publish it in a book form, my most
esteemed and lamented co-worker having gone out of
his body to reappear in a new, and, perhaps, better
garb at a remote period.

This treatise is intended as an easy introduction to
the study of Laghu-Yoga-Vdsishtha, an invaluable
work on Advaita philosophy, in which the students of
occultism will find their many recondite questions on
Advaita philosophy satisfactorily explained and
solved. If this work should, in any way, serve the
purpose for which it is intended, I shall feel myself
amply rewarded.

VlsupEVAMANANA is Considered by the Papdits in
Southern India as the standard compendium on
Advaita philosophy. Its age is uncertain, and the
people say it is a Prachina-grantha, or an archaic
work. The author's life, as usual with other Vedantin
writers in India, is lost in obscurity, inasmuch as, in
writing a work, they were prompted by the altruistic
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desire of proinoting tlie interests of humanity, and
not by the desire of benefiting their own selves.
This work, though called the " Meditations of
Vasudeva," the Ascetic, is really the meditations wpon
Vasudeva, the Higher Self. The author's name
would not have been given out to the world but for
the fact that some of his disciples, most probably,
inserted two lines in the book to the effect that the
work was written by one Vasudeva, the A-scetic.

There is an abrupt beginning in this book with
Parabrahman as the first postulate and a deducing
of all principles from It through the deductive
method. This may be distasteful to modern readers
who are not acquainted with the eastern mode of
philosophising. It is not because the easterns did not
know the present rigorous methods of inductive in
vestigation but because what they learnt inductively
in the higher planes of nature through processes not
understood by modern science and wholly beyond
the comprehension of the masses, they could not but
put forth in a form as logical as possible through the
deductive method only. Having done so, they left
the principle they enunciated to the intuitions of the
readers to test by inductive method their validity
and logical coherence. Without the deductive
method, a harmonious and complete view of the
whole universe and man is not possible. Mathe
matics—which is called the exact science follows
this method only.

All the eastern philosophers are at one in maintain
ing, (1) That Parabrahman, the Absolute, is the one
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essence or substratum of things, known and un
known ; (2) that this universe of Purusha and Prakrti,
or Spirit and Matter, is but" a manifestation of the
"unknowable^' Absolute, of which universe the one

thing that can be predicated is that it is subject to
the ever recurrent periods of activity and passivity
called in the Hindu phraseology, Kalpa and Pralaya,
or day and night. Hence this universe is but one in
the long chain of universes past and present, being
itself the offspring of the past universe and the seed
of the future one.

Therefore the author of Vasdpevahanana in treat

ing of creation (evolution rather) in the first chapter of
his work cannot but begin with Parabrahman as the
first postulate, being but the one Principle into which
the past universe had merged before the present uni
verse started out of its primordial latency in the one
Reality. This also explains the simile in the book how
the eternal Jivas existed in the Absolute during
Pralaya, like particles of gold in a ball of wax. More
over the philosophy of creation as given out by the
author besides referring to the evolution of the pre
sent universe may also be taken as an abstract alge
braical formula referring to all universes, past and
future.

Ancient Aryan philosophy makes mention of seven
states of matter corresponding to seven states of
consciousness. The seven Lokas, Bhur, Bhuvar, etc.,
referred to in our Scriptures are of these seven states

of matter where our consciousness can function and
gather experiences. 'This sevenfold classification
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refers not only to the universe but to man also. But
Vedantins refer only to four principles of nature and.
of man. This is only intended to simplify matters so as
to bring it home to the minds of beginners. Moreover
they are justified in reducing them to four, inasmucli
as the higher three are altogether Arupa (or formless)
and can be commingled as one with the fourth
which is but a link between the higher and the lower,
■or the Rupa and the Arupa. The three bodies of
nature and of man referred to in the book as Sthula
(gross), Sukshma (subtle), and Karana (causal) are
but the transitory phases of the fourth. These three
oan co-exist, each interpenetrating the other two,
composed as they are of states of matter of different
grades of tenuity.

SMTribhakonam, K. Narayanaswami Aiyae.

NOTE TO THE SECOND EDITION

The First Edition which was brought out many years
ago, being now exhausted, this Second Edition is
issued with some corrections.

K N.
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table OE the OBDEB of EVOLUTIOlf

IlfTENDED TO EXPLAIH VABNAKA 1

OF THIS BOOK

Mulaprakfti (Mahat, i-ather, acted on
by Fohat, or Daiviprakrti)

■  • ■ i.'i

Sattva (or Maya)
The Karana mao-

rocosmic Body of
lavara

Rajas (or Avidya)
The Karana mic-

rocosmic Body of
the Jiva

Tamas

Rajas Sattra Tamaa
(Brahma) (Vishiju) (Rndra)

Avarana-S'akti Vikshepa-S'akti
(Centripetal Force (Centrifugal Force

or Power) or Power)
I  (These two corre-
I  spond to Ahamkara)

.  I I
Asattra Abhdna Akatfa, Vayu, Agni,

Water-Earth. (All
Subtle and not Gross:

each is subdivided into
Sattva, Rajas, and Tamas)

Sattva collectively forms the Antal.ikarana, or lower mind, which
includes undor it the/our, viz., Manas, Baddbi, Ahamkara, and
Ghitta or two, as in the text;

Separately, forms the ear and the other four organs of sense.
Bi].jas collectively' forms the Pranas, which aro again divided into

five among themselves;

Separately, forms the hands and other organs of action.
All these, seventeen in number, form the Subtle Body.
[According to one Vpanishaii, however, instead of the collective

and separate divisions of Sattva and Rajas, four parts and
ono part are taken from the two divisions in Sattva and
Rajas.]

Tamas of the five Subtle Elements, Akasra, Vayn, Agni, Water, Earth
forms the five Gross Elements. Gross AkR8'a=^ of Akas'a+i
of each of tho other fonr, and so on for the other Elements.

Thus is evolved the Gross World and tho Gross Body,
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THE MEDITATIONS OF VASUDEVA

OE

VASUDEVAMANANA

VARNAKA 1.

EVOLUTION OF ATMA OR SELF DOWN TO

GROSS MATTER

Om ! Prostrations to S'rimat S'ankaracharya, tFe master
of all Occult works, the cogniser of the non-duality
of Atma, the Sat (real) and the Guru who has
expounded the Vedanta.^
I salute Narayana who incarnated in the form of a

spiritual Guru (of Vedavyasa) to gladden the hearts
of sages in this world, who is the storehouse of
mercy, and who removes the sins of his devotees.
I now give out a brief exposition of a work called

Manana (Meditations), given out at great length by
the reverend sage, Vasudeva, for the edification of

' One of the six systems of philosophy in India to interpret the
Bccret meaning of the Upaniahads, of ■which the expoander was
gfri S'snkaraehftrya.



2  VASUDEVAilANANA

•  . \the ignorant and for the improvement of my ̂ own
spiritual wisdom. May Lord Krshna, the young
Gopala^ be by me now to bless and help me in
this work.

Om! Of the four objects of human aspiration, viz.,
pharma (the fulfilment of duty), Artha (the acquisi
tion of property), Kama (the gratification of desires)
and Moksha (emancipation), the last is the most
important, as it is unaffected by the three periods of
time. In this connection the S'ruti {Veda) says, " He
is never born again. He is never born again." But
the other three are not so, since they are only
ephemeral.' Says the S'ruti: "As the terrestrial
things obtained through Karma in this world perish,
so also perish the objects in the"other (higher) world
which are obtained through meritorious actions." It
is only through Brahmajnana (Divine Wisdom) that
salvation is attained. Here we may refer to the
following passages of theS^rutis; " Whoever knows
Him (Brahman) thus overcomes death. There is no
other road to emancipation." Again; " One who
knows Brahman attains the highest object of human
aspiration, viz., (salvation). That Brahman should be
cognised through Adhyaropa (illusory attribution)
and Apavada (withdrawal of such a false conception.)"
With reference to this the following are the texts

of the S'rutis: " Tattva (Truth) should be arrived at

^ This passage shows that the present work has been given out in
book-form not by Vasn.deva, the ascetic himself, but by anothei-,
perhaps one of his disciples.

is the Higher Self that is in all and tends them like a
Shepherd,
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fchrough a knowledge of AdhySropa and Apavada.
Salvation is not obtained tbrougli Karma, progeny or
wealth;, but some have attained it through Samnyasa
(renunciation)." Therefoi'e it is quite necessary that
aspirants for spiritual emancipation should clearly
understand the true nature of Adhyaropa ̂ and
Apavada.
What is meant by Adhyaropa ? It is the illusory

attribution (or superimposition) of the universe in
Atma which has no universe (in it), like the
misconception of silver in mother-of-pearl, or of
a snake in a rope, or of a man in a log of
wood. This misconception is generated through
the ignorance of the true nature of Atmfi. This
misconception goes by several names, such as Ajnana *
(not-wisdom), Avidyii (nescience), Tamas (darkness),
Moha (illusion), Mulaprakrti, Pradhana (tlie chief
or first), Grupasamya (equilibrated state of Gunas),
the Avyakta (unmanifested), and Maya. Mulaprakrti
is that which is a compound of Sattva,® Rajas, and
Tamas Gupas (or attributes) like a three-stranded

^ From the standpoint of Mnya, the whole unirerse has to be con
sidered as nothing but an Adhyaropa or Superimposition over the
one Brahman or Reality—i.e., the whole universe is nothing but
unreal. Apavada is the withdrawal or removal of such a false
conception, whereby emancipation takes place.

When tho terms Ti-uth, Juiina, etc., arc applied to Pai-abi-ahman
itself, they are Absolute Truth, Absolute Jufiiia, etc., which refer to-
the supreme One. Therefore AjDann is that which makes us not
to understand or cognise truly thatParabrahman. Juanaand Ajuana
are iherefoi-o not to be understood as wisdom and not-wisdom in their
ordinary accepted sense but only spiritual wisdom and its opposite.
' Sa^tva, Kajas, and Tamas are the three primal attributes or as
pects of the Primeval matter called MulaprakrU, being in a state of
equilibrium wlien the world is in a state of Pralaya or Passivity and
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rope of white, red and black coloars. This state of
equilibrium of the three Gunas is called Pralaya
^universal deluge or dissolution) or Mahiisuahupti
{the great dreamless sleeping state). It is (in
Pralaya^), before the evolution of this universe, that
many myriads of Jivas (Egos) remain absorbed in
Mulaprakrti® with all their KiirmicViisanas '' (affinities,)
like particles of gold that stick to a ball of wax. It
is called Mahasushupti, inasmuch as this state of all
Egos is experienced by individual persons in their
■everyday Sushupti * (dreamless sleeping state). Then
Mulaprakrti through the ripening of the Karraic
Vasanas of Egos assumes the names of Mayil, Avidya,

•and Tainas. Among these, the first (Mriya) is
beginning to work while the world is active. These three serve as
the instruments through wliicli preservation, creation and destruction
of the world and all its objects take place. In their intelligontial
•Aspect, they are Vishnu, Brahma and RucU-a respectively. In man
they sm^ the cause of Truth and stability; action, war, uspimtioii'
and ambition; indifference, ignomnce and darkness respectively.
Therefore these words should be construed here in their highest
•metaphysical sense.

^ This will show that there is no first beginning to creation but
that nature eternally works in cycles with work and rest repeated
over and over. Therefore in order to start from some point, the
author begins with a creation after a Pralaya or Manvan{ara preoed-
ing it.

^ Mulaprakrti is, according to the author, mnyavic or unreal
from the standpoint of Parabrahman, though from our standpoint
it appears real.
' Vasanas: literally odour. Even when a flower is crushed out

•of existence, its odour pervades the Akuffa. So also even when
■man disappears out of the phenomenal world, he leaves yet the
"impress of his actions in tlie Akus'a. This is Vasanas. In the
^^translation of Patanjaii's Togasu(ra«, this word is translated as

' mental deposits ".
Just as men go every day into the Sushnpti or dreamlesspeeping state, so also the world goes into its Sushupb state.

Hence such a state is called Mahasushupti.
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distinguished by an excess ̂ of pure Sattva-gupa.
The Absolute Consciousness of Brahman which is.

before evolution, having reflected itself in Maya,,
assumes the name of Is'vara {the Lord). He (Is'vara)
goes also by the name of Avyakrta (the unresolved)
and Antaryamin (that which is latent in all). He
alone is the cause of the evolution of this universe^

Then having commingled Himself with Tamas-
through the all-full Absolute Consciousness, He-
becomes the material cause of this universe as tlie
spider' is of the web it weaves. Thus through
influence of his Upadhi ® (vehicle, viz., (Tamas),
he becomes the material cause of the universe; and
through the influence of his own Self, he becomes
its instrumental cause.'' Then Is'vara created the
universe thus. The above-mentioned Avidya (the
second) is various and multiform; therefore are-
beyond number the Jivas (Egos) possessing conscious
ness that are reflected in Avidya (like one appearing

1 It should not be supposed that Sattva, Bajas, and Tamas can
be separated like so many particles distinct from one another.
Those three interpenetrate one another in the wholo world so
much 80 that one cannot exist but in combination with the other
two Hence the anther here uses the words " excess of Sattvaguna
meaning that whore Sattva is said to be the Guna of any object
or person, it is only in oxcess though existing with others.
2 Though a spider produces the web out of itself and afterwards

moves in it, yet it is distinct from it. So also " by commingling
with Tamas "it is meant tliatthongh Isvara, like a spider produces
Tamas (from which the universe springs) from out of itself and
commingles with it, nevertheless the former is distinct from the
latter.

» Upatlhi is the vehicle of matter.

* Just as a potter and the earth are the instrumental and materia?
causes of the pot.

ihi^iintfi 1 tlirii- •-
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as many in many glasses). Therefore Avidya which
is segregate and Maya which is collective, form the
Karana (Causal) Bodies of Jivas and fevara (re
spectively). It is in these Karana Bodies that Jivas
and Is'vara experience the Sushupti (or dreamless
sleeping) state. It is this body that forma the
Anandaraaya Sheath^ (fifth sheath). Thus is the
Karana (Causal) Evolution.
Then we proceed to describe the evolution of the

Sukshma (Subtle) Universe. Through the influence
of Is'vara, Tamoguna (or Tamas) became divided
into two, viz., Avai'anas'akti (centripetal force) and
Vikshepas'akti (centrifugal force). Vikshepas'akti^
evolved into the subtle Akas'a. Then Akas'a
produced Vayu (Air); Yayu, Tire; Fire, Water;
and Water, Earth (Prthivi). These five (subtle
and not gross as on earth) Elements go by the names
of the Subtle, the Indivisibles and Tanmatras
(Rudimentary Substances). From Ajnana (or Mula-
prakrti) which is the primeval cause of the aforesaid
five Subtle Elements, have sprung the three attributes
Sattva, Rajas, and Tamas (which three divisions are
also found in the five Subtle Elements). From the
Sattva essence of each of the five Subtle Elements
have sprung respectively the five Jnanendriyas
(organs of sense) which are (the subtle) ear, akin, eye,

^ The five sheafchg are explained fully, later on, in the tenth chapter
of this work. Here their correspondences to the three bodies are
gpven.

' In nature these two S'akds produce involution and evolution,
while in man Ihey are the cause of the conception of subject and
object. They are explained at the end of this chapter.
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nose and tongue. From the collective'^ totality of
the Sattva essence of the five Subtle Elements has
sprung the Antahkarana (internal organ). The
Antahkara^ia is four in number. !"They are Manas,
Buddhi (not the Buddhi of the Seven Principles, as
this refers to the lower mind), Aliamkara and Chitta.®
Among them it should be known that Ahamkara
should be classed under Buddhi and Chitta under
Manas. Similarly out of the Rajas essence of each
of Akas'a and other Elements, have arisen respectively
the Karmendriyas (organs of action), viz., Vak
(organ of speech), hands, legs and the organs of
excretion and secretion. Then from the collective
totality of the Rajas essence of Akas'a, etc., have
arisen the Pranas (vital airs). They are five in
number, through the differences of Pra^ia, Apana,
Vyana, Udana, and Samana. Thus" has arisen a
Subtle Body called otherwise Linga Deha, which is
composed of the seventeen, viz., the five organs of
action, the five organs of sense, the five Pranas
and Manas and Buddhi. It is this body which is
the medium of enjoyment. In this body there arises
the dreaming state for Jivas and Is'vara. Vijnana-
maya Kos'a (or sheath), Manomaya sheath, and

^ There is a different manner of division of this Sattva and Rajas,
according to the Upanishads as remarked in the table appended.

9 Their functions are doubt, certainty, egoism and fluctuation of
mind.

3 These five magnetic currents are explained later on in this work
and hove different functions to fulfil in the world as well as in man.
In the latter case they are inspiration, expiration, cessation of breath,
tending to upward motion, digestion and circnlation of blood.
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Pranamaya sheath pertain to this body only. Thus
is the order of evolution of the Subtle Body.
Now will be described the evolution of the Gross

Body.
The indivisible five Subtle Elements, Akas'a and

others, which have the preponderance of Tamas
(Sattva and Rajas having been given out before in
the subtle composition) are each divided into two
equal parts. With a moiety of one element is
combined one-quarter of a moiety of each of the
other elements, viz., of each of the other elements)
and thus a fi.vefold combination takes place in five
different ways (constituting the five Gross Akas'a
etc.). Through this process, the quintuplication of
the five elements takes place. Out of these five
elements have come into existence the Mundane Egg,
the fourteen Worlds ' in it, the four kinds of Gross
Bodies ̂ and . other objects of enjoyment. In this
body there arises the waking state for Jjvas and
Is'vara. This body is called Annamayakos'a (food-
sheath). This is the order of Gross Evolution. The
above-mentioned Karana (Causal), Subtle and Gross
Bodies are each macrocosmic (or collective) and
microcosraic (segregate). Forest, village, etc., are

^The 14 lokaa or worlds are A?ala, Vitala, Sutala Talatala
MahoUila, Rasutala Patnla as also Bhiir, Bhuvar,'Suvar'M-h '
Janali, Tapah, and Sfitya. Tlie former seven are said to be the low?r
planes and the latter seven, the higher ones. They are with
reference to spirituality and non-spirituality. In other words Ihev
are said to be the seven Ajmnia and the seven J5aua Bhumikas (or
States) respectively.

'The four kinds of bodies are those generated oat of «eed
aweat, egg, and womb. '
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collective, whilst a tree (in it), a house, etc.,
(respectively,) are segregate. Similarly all bodies
(combined) are macrocosm: whilst each body is
microcosm. He who has the vehicle of the macro-

cosmic Causal Body (or identifies himself with it) is
is'vara; while he who has the vehicle of the micro-
cosmic Causal Body is Jiva. Through the former he
is termed Is'vara, while he is termed Prajna through
the latter. Through the macrocosmic Subtle Body
he is Hirauyagarbha, while he is Taijasa through the
microcosmic Subtle Body. Through the macrocosmic
Gross Body, he is Vais'vanara : while througli the
microcosmic Gross Body, he is termed Vis'va. Thus,
then, there are manifold differences existing between
Jivas and Is'vara. Then this Is'vara, having assumed
the forms of Brahma, Vialniu, and Rudra, through the
medium of Sattva, Rajas, and Tamas Gupas, becomes
respectively the creator, preserver, and destroyer (of
the universe). Brahma is included in Virat (or
Vais'vanara), Vishnu in Hiranyagarbha, and Rudra in
Is'vara. Thus is the origin of the universe. This is
the illusory attribution alluded to before. Such are
the effects of Vikshepa s'akti.
Now as to the effects of Avaranas'akti. It is this

force which prevents all except Is'vara and Atmajnanis
(those having wisdom of Atma or " Self ") from realising
the differences between Atma^ and the five sheaths, by
enveloping sucli personages with intense mist. This

1 It Tijay be well to state hero once for all that the words
Brahman, Atma, Paramatma, ICutastha, Self, etc., are used in this
work as synonyms. • But larvara is the reflection of Spirit in Maya
and 10 the ovolver, or the cause, of the Universe or Macrocosm, etc.
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force is divided into two, Asattva (disbelief in the
Reality) and Abhana (Agnosticism). The former is
the cause of the conception that (Brahman), the
Reality is not, while' the latter is the cause of the
conception that the Reality is not known. Of the
tree of mundane existence, it is the effects of
Avara^as'akti that form the root and not those
of Yikshepa. And it is this Avara^as'akti (or
individuality) alone that is also the cause of final
emancipation. These two kinds of Avaraijas'akti
are annihilated by Tattvajnana (spiritual wisdom
derived from the discrimination of Tattvas.) Tattva
jnana is of two kinds, the indirect and the direct. Of
these, the former is that spiritual wisdom which is
obtained through a Guru (spiritual instructor) and
Vetjantic books. This is what is called the S'ravaija
(hearing, or the first .stage). Through it Asattva-
Avararia, which makes one disbelieve in Brahman,
the Reality, vanishes. Then dawns the belief in the
existence of the Real. After the ■ removal of
Sams'aya ̂  (doubt) through S^ravana (hearing), of
Asambhavana (impossibility of thought) through
Manana (meditation), and Viparitabhavana (fake
thought) through Nididhyiisana (reflection from all
standpoints, or Samadhi), when the firm conception

^ These three are explained at length further on in the Bfth
chapter of this book. They are the three stages of doubt first
about the non-duality of Brahman; second, about the possibilitv
of the identity of the egos and the Universe with Brahman-
third, about the self-cognition of such an identity thouch con'
vinced of its possibility. IJe three methods are S-ravana (the
heanng or reading of book), Manana (meditation), and Nididhvi^nn
(reflection from all standpoints). ' *
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that Brahman is Atma (the Ego) and vice versa is as
well founded in the hearts of men as the (false)
conception that the body is Atma, then it is called the
direct wisdom. This destroys Abhana-Avarana,
through which the one Reality is not known. Thus
through indirect and direct spiritual wisdom the two
Avarana Powers which make us think that Brahman
is not and shines not, perish. Then arises the
cessation of the pains' of the cycle of births and the
acquisition of bliss. Thus there are seven stages, ('viz.,
AjnSna, Avarana, Vikshepa, indirect wisdom, direct
wisdom, cessation of pains and unfettered content
ment). Therefore Adhyaropa is said to be the
illusory attribution of the unreal universe, in that
(one) Consciousness which is as stainless as Akas'a.
Now what is Apavacla ? It is the giving up of

the conception that the universe is not (really) in
Brahman, like that of the misconception of silver m
mother-of-pearl or of a snake in a rope, and the
being firmly convinced of the reality of the cause and
not of the effects. From the etymon of the words
(Maya and Avidya), " That which is not is Maya,"
and " That which makes (tis) know it itself (but is
not) is Avidyii," it is certain that Maya is merely
illusory. It is the dictum of Vedanta that whoever
after due enquiry becomes conscious of the fact that
there is no other Reality in the universe than Brahman
and that " I " (the Ego) is only that Brahman—he is
freed from the trammels of birth (and is a
Jivanmukta).
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VARNAKA II

QUALIFICATIONS FOR A STUDENT OF

VEDANTA

Cm! In this Becond chapter are described the four
moving considerations of Vedanta. Now %vhat ai
the four moying considerations ? They are the subiect

wt f and the qualified person'ma .s the subiect of Vedanta? It is Brahman'.
What IS its obiect ? Emancipation. What is ft.
relationship ? It is that which exists between the
described and the describer, or the known
and the knower. Who is the qualified person t He
IS a fit person who ,s possessed of the undermentioned
four qnahfioations. -last as Brahma,.las alone are
competent to perform the saerifioe called Brhaspati-
sayana (Jnp.ter Sacrifice), and KshattriyasVor Lr
nor class) alone the sacrifice called Raiasuya.' so
also those alone are competent to study Vedani who
are possessed of the undermentioned four means of

^ This ia celebrated by kings to denote theirty over all others. unuiepated sovereigu-
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salvation. Now what are these four means ? They are :
(1) the discrimination of the real from the not-real;
(2) indifference to the fruits of one's actions, both
in this world and hereafter; (3) the six, beginning
with ^ama (mental' restraint); (4) an intense longing
after emancipation. The first is the knowledge that
hJrahraan alone is real and the universe unreal—which

knowledge one derives intuitively after a careful
study of the S'rutis (Vedas), .Smrtis, {Piirdnas, etc.,) and
others. The second is that (practical) indifference
generated in one—towards flowers, sandal, women and
other objects of enjoyment of this world, as well as
celestial nymphs and other objects of enjoyment of
the higher (World, such as Svarga (Heaven), etc.—who
considers them in the same light as the food vomited
by a dog, or as human offal or voiding, on account of
the ephemeral character of both the above pleasures.
The third is the six qualities, S'ama, Dama, Uparati,
Titikaha, Samadhana, and S'raddha.

1. WhatisS^ama? It is the not allowing the mind
to engage in any act other than S'ravana, etc., viz.,
listening to, or reading, the discourse on Atma, etc.),
and the concentration of it on Atma, the object of
S'ravana, etc.

2. What is Pama ? It is the (bodily) subjugation
(of the functions) of the organs of sense and
action.

3. What is Uparati ? It is Samnyasa (renuncia
tion), or the doing of Karmas without any desire
for the fruits . thereof, or abstention from such
Karmas.

I iJi I iMiiii it
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4. What is Titiksha ? It is the patient endurance
•  of, or the bearing with indifference heat and cold,
and such other opposites, which are brought about
by the past Karma now working its effects in
this life.

5. What is Samadhana ? It is the (serene) con
centration of the mind on such acts as conduce to
S'ravana and the rest (without letting them wander
to objects of desire).

,  6. What is S'raddha It is the strong faith in
the words of one's Guru and of the Vedantas.
The fourth (or mumuksha) is that intense desire of

one who wishes to give up all objects of desire in
order to liberate himself from the pains of mundane
existence, similar to that desire of a person who
being in the midst of his house in conflagration
endeavours to escape from the fire and thus save his
body from being burnt, leaving his wife, children
etc., to shift for themselves. '

Though some persons in this world possess the first
qualification, viz., the discrimination of the real from
the nomreal, yet for the practical following of it, the
second, VIZ., indifference to the fruits of one's actions
both here and hereafter, is said to be necessary to
them. Even with the possession of these two as
some Rshis have anger, etc., (the third, viz.) ^ama
and other qualities are prescribed. As even with the
possession of these three qualifications, Jfiana (divine
intuitive wisdom) is not found in those persons who
contemplate with devotion on Is'vara, therefore the
last viz., intense desire for salvation should be
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developed. A person thus qualified having taken the
sacred fuel in his hand in proof of his allegiance (to
a Guru) should prostrate himself before a good
spiritual teacher, and with reverence and modesty
should address him thus : " 0 Lord ! 0 Holy One !
0 Guru ! who is Jiva (the Ego) ? Who is Is'vara (the
Lord) ? Of what nature is the Universe ? Whence do
these three arise ? And how can we get rid of this
worldly existence ? " In this context the following
passages of the S^rutis might be quoted. The
Brahmar.ia having examined one after another the
worlds that are acquired through Karma, becomes
disgusted with them. He says: " One cannot be
freed from Karma through Karma. To understand
it rightly, he should approach with the sacred fuel in
his hand a Guru, who is well-versed in the ¥edas and
who is a contemplator of Brahman." Also the
following lines from the might be
quoted in this connection : " Learn it by prostrations
to the Guru, by questioning him and by serving
him."

The good Guru, on being interrogated thus by his
disciple, should be pleased to explain to him the
differences between Jiva, Is'vara, and the Universe,
differentiated through Sattva, Hajas and Tamas
qualities, and should initiate him into the mysteries
of the nature of Atma as plainly as the myrobalan
(fruit) in the palm of the hand. It should be borne
in mind that these four means of salvation accrue to
a person who qualifies himself thus only, after many
births, through the ripening of the virtuous actions
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committed by liitn during those lives and through the
grace of Is'vara. A Guru who thus imparts to his
disciple the knowledge of the Spiritual Truths should
be considered as Is'vara (the Lord) himself. There is
no doubt whatever that he who from the teachings of
such a Guru cognises, after full enquiry, the identity
of Jiva (the Ego) and Is'vara (the Lord) is
emancipated person.

an

.
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VARNAKA 111

ON ATMA and NOT-ATMA

What is this Universe composed of ? Atma (Self)
and Not-Atma (not-Self). No doubt need be enter
tained as to Atma being in the universe, when, in
fact, it is ohovc ' it. As the Universe is composed of
(objects of) consciousness and not-consciousness
(mixed together) as Atma is consciousness itself, and
as without Atma the Universe does not exist, there
fore existence must be predicated of Atma as being
in the Universe.

Then what is meant bj (objects of) consciousness
and not-consciousness ? All these objects that have
locomotion are of the former class, while those that
are fixed are of the latter class. While these two
are several and many, how can the universe be said
to be twofold (only) ? Because Not-Atma is one
only; hut then it manifests itself as many thrtiugh its
e^fPects. So also Atma is one ; but it manifests itself

I " Above, " is uot ivith refei*enr» to locality, bot with i-oferenoo to
state. j

2
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as many Jivas, and many Is'varas through the vehicle
of the eifect of Not-Atma. Then comes the question :
how is it that the one Is'vara appears as many like
Jivas ? This conception of Is'vara as many arose only
through the several images of S'iva, Vishnu, etc.,
(that were worshipped), in sacred places and houses.
Can Is'varaship be predicated of idols made of earth
stone, etc. ? Yes. Else why should people expend
large sums of money on account of such idols and do
puja (worship) by anointing and giving offerings to
them. The fact that non-Hindus do not worshi
such idols is no argument relevant to the present
question. It is only the case of persona that have
faith in these that should be taken (into account!
an example. To^ those persons that entertain th^
conception that Atma is only the body which is th^
receptacle of the foulest offal, voiding, etc. ther
nothing sinful or wrong in considering as Iswaralhe
images which are very pure (physically as well as
magnetically). Thus Not-Atma through its off ?
appears as many, as also does 3>tma through the v T'T
of the effects of Not-Atma. They mav h
fled thus. This earth through the'inodlii^r of'";
effects appears in different forms such a.tree, tower .-nary. housrCnX
Other earthen vessels. The one Akas'a ni V
the vehicles formed by the modifications'of the eirt!
(such as pot, house, etc.) is known as pot-lkas'a ho
Akas'a etc. Similarly Not-Atma, which is no other
Mulaprakrti (Primordial Matterl ^
through the severalg  tne several modifications of its effects. So
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also does Atma, though one, seem to enter the many-
bodies, its vehicles, and go by the many names of
Deva, Man, Rama, Krshna, Brahmana, Kshattriya,
Vais'ya, S'udra, cow, birds, worm, insects and others.
These are illustrations from the standpoint of
Avachchhinna (or discontinuity).'
Now as to the standpoint of Pratibiraba (reflection).

Just as the one water appears manifold as ocean,,
rivers, ponds, well, vessel and others, so also Not-
Atma manifests itself as many. In the ocean,^etc.,
the one sun is reflected as many. So also Atma
manifests itself as many, having reflected itself
in the internal organ (or lower mind) of the
bodies of all beings. What we can infer from
these two illustrations is this : Just as coldness,
mobility and other properties of water do not affect
the sun that is reflected in it, so also the modifications
of the internal organ, viz., agency and enjoyment,
don't affect Atma, the reflector, but only the reflected
consciousness in the internal organ. Therefore it is
only Jivatma (the Ego, or the lower Self) that is
Pararaatma (the Higher Self), and vice, versa.
Paramatma is Jivatma, just as the Akas'a in the pot
is no other than the all-pervading Akas'a and
vice versa.

As Jivatma is illusory, and as illusion implies
something false, how can Paramatma which is real
and Jivatma which is unreal be said to be identical ?

1 Iq logic this meaQB: "Separated or excluded from all other'
thinga by the proportioe predicated of a thing as peculiar to itself.'*'
—Apte's Dictionary.
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There are fchvee kinds of Jivas, Pavamarthika (the
iioumenal)i Vyavaliarika (the phenomenal) and
Pratibhasika (the reflected). These Jivas preside
respectively over the (Suahupti) dreamless sleeping,
(the Jagrata) waking and (the Svapna) dreaming
states. Like the ephemeral appearance of waves in
water and foam in waves, so the Vyavaharika Jiva
manifests itself (arising) from Paramarthika Jiva
•and the Pratibhasika Jiva fi-om Vyavaharika Jiva.
Taste, fluidity and cold which are the properties of
water manifest themselves as waves, and through
waves as foam. Similarly the characteristics of Sat
(Be-ness), Chit (Consoionsness) and Ananda (Bliss)
■of the undifierentiated Paramarthika manifest
rthemselves in Vyavaharika, and through Vyavaharika
in Pratibhasika. Just as foam does not exist in the
absence of waves, and waves do not exist in the
absence of water, and as (of them) water alone is
real, so also Pratibhasika does not exist in the absence
<)f Vyavaharika, and Vyavaharika does not exist
in the absence of Paramarthika (which is real)
Therefore like the Akas'a in the pot, that is no other
than the all-pervading Akfea, it is the fi nal conclusion
of the Vedanta that the undifferentiated Paramarthika
is no other than Paramatma (the Higher Self).

Thus, one, who having separated—through the
sacred sentences (of the Vedas), " It is not this, it is
not this "—the undiflereiitiated Paramarthika from

-^the body composed of the five sheaths, and having
lidentified that Paramarthika with " I," cognises
through direct intuitive realization the fact, " I am
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no other than that undifferentiated Brahman," after

a  thorough study of the S'rutis and Smrtis^
and thorough logic and firm conviction—he is beyond
doubt the all-full Brahman. All the Upanisha4»'
proclaim with one voice that virtuous and sinful
Karmas (actions) do not cling to such a person.

'&
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VA_RI^AKA XV

THE GENESIS OF L^AINS

Among pains (or misery), birtli in body, Karma,
Haga and other desires, Abhimana ̂ (the self-identifi
cation), Aviveka (the not-discrimination of Atma and
Not-Atma) and Ajnana (not-wisdom or ignorance),
which are attendant upon men, the one that follows
is the cause of the one preceding it. The first four of
these will be discussed in this chapter..
Are pains natural or accidental to men ?
They should be known as acpidental only; other-

"wise a contrary admission would involve us in many
absurdities. Were pains inherent in men, then there
will be no possibility of humanity freeing itself from
them and acquiring happiness. Then it will become
nnnecessary on the part of men to perform any
Karmas for liberation from pains or for the acquisi
tion of happiness. None will take any efforts to
^^^Itivate virtuous actions, Yoga, Dhyana (meditation)

Abhimanais not Egoism, whicli is Ahamkara. Raga aud othov
Vfisjroa ate explained later on in the sixth chapter.
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and devout adoration to deities, etc. Besides VedJis,
Furanas and other sacred books will become useless.

But then it may be argued—let the miseries of
human existence be natural to men, and let them
make attempts to free themselves from them. (Then
we have to understand the meaning of the word
" natural ".) By " natural" is meant that which
belongs to one's own reality (or individuality). Who
then will endeavour to annihilate his own reality?
And if one's own reality is destroyed, how can he
expect to attain his desired, end of life (namely,
salvation). That what is natural to an object is its
own reality may be illustrated thus. The property of
sweetness is natural to sugar. If we wish to detach
the quality of sweetness from sugar, then we shall
have to destroy sugar itself. Likewise as pains are
natural to Atmas, there will ensue annihilation to
Atma, were pains separated from them. But the
S'rutis say that Atma is indestructible and eternal, (as
will be evident) from passages such as;
" Atma is indestructible. It pervades everything

like Akas-a and is eternal. It is not born nor does it

die. It came from nowhere, and it does not become
anything. It is unborn, eternal, permanent and
ancient, and it does not perish with the body."

Therefore the miseries of Atma should be known as

accidental and not natural to it,

Then comes another objection. May not the
reality of an object survive the annihilation of that
which is natural to it ? Take for instance fire. Heat

is natural to (or the property of) it. The heat may
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be made to vanish from fire througli magical stoiies,
mantras^ or herbs. Even after the removal (of heat
from the bodj of the person exposed to it), the reality
of Agni is not.destroyed, but the property of cold, its
oppo.site, is induced. Similarly let pain.'* be natural
to Alma, and let Atma be freed from them and
(durable) happiness result to it through transcendent-
ly virtuous actions, Yogic powers and so on. (To this
we reply), No. The removal, of heat from fire through
magical stones, etc., and of pains from Atina through
tranacendently virtuous actions, etc., will only be
temporary and not permanent. Everything generated
by actions (such as herbs, etc.), will vanish with the
cessation of those actions. In the above mentioned

simile, the fire and the Atma will lose their heat and
paias through magical stones, etc., and virtuous actions,
etc., respectively, but with the ces.sation of those appli
ances, the cold and happiness caused by them will
vanish, and the inherent heat and pains will at last
prevail. Therefore it is evident that the Atmas, will
have to attain only a temporary salvation, and not
one that will put an end to rebirths. Were such
(temporary) salvation a fact, then impermanency will
have to he postulated of Moksha (salvation). This
will only clash with the passages of the Veda^ which
lay I down that Moksha (salvation) is eternal, in .«:uch
aa: "He (the Ego) never returns" (or is not born
^gain) : and " It (the Ego) is undivided, blissful,

y.. now a Yogin may bo seen near Mannargudi, Tanjore
a  (Madras Presidency), who keeps his body in the flames of a

on more than five or six hours daily.
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formless and wonderful." Moreover, were pains
inhei-ent to Atma, then in Sushnpti (dreamless sleep
ing state) or in the state of the vow of taciturnity
(observed by the Yogins) ̂ or in the Samadhi state,
pains alone would have to manifest themselves. But
such is not the case, as happiness (only) is enjoyed
by these three; for these persons on returning to
their natural state exclaim, " I was enjoying happi
ness till now." Therefore it should be known that
pains are not natural but only adventitious to Atma.
How did pains accrue to tbe Atma which has bliss

as its reality (or nature) ? It is only through the
connection of the Atma with a body. So long as
Atma is in body, so long will miseries be attendant
on it. Then are we to infer that even kings and such
like in this world undergo miseries through possess
ing bodies ? Most certainly. They have their own
miseries in the shape of hostility with their enemies,
cares attendant on the Government of their king
doms, the loss of their wealth and grain, the death
of their dear wife and children, and their own
dotage, etc., and death. It is simply a delusion to
think that some at least enjoy happiness in this
world. How then do pains appear thz'ougb delusion
as happiness ? Carriers of goods, running at great
speed with theii- loads on their heads, professional
cultivators and other such menials follow through
delusion their avocations, laughing and singing as
they pass through, whatever pains such acts are

^ Such instaiicep of Vogius jirc to be found i
other places.
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producing. Therefore it should be learnt that
all our miseries appear in the guise of happiness
through delusion only. Then do even (spiritually)
wise men suffer from miseries on account of their
connection with body ? Yes. They have their own
miseries in the shape of hunger and thirst, cold and
heat, disease, snakes, scorpions, tigers and others.
Then what is the difference between a true dis
criminator (of Atma) and one who is not ? A. special
difference exists in the internal acts of these two
though not in their external acts. The former a
great soul—having through perception, inference and
the testimony of Vedas clearly cognised, after full
enquiry, the fact that all miseries do pertain to the
internal organ (the mind) and not to the higher Ego
which is of the nature of Sachchiclananda (Be-ness,
Consciousness and Bliss), and that the higher Ego is
not in the least connected with the attributes of the
internal organ that is unreal, inert and replete with
pains—is freed from all miseries. Through the Ye^
(we learn that) : " Purusha (the Self) is unconnected
(with anything)." Through logic we know Him as
Truth and without parts. And through experience
of the states of dreamless sleeping state, the state of
habitual silence and Samadhi, (we know himtobesuch).
That ignorant and depraved individual who does not
eni^uire into the reality of Atma, identifies Atma with
the body and ascribes to Atma all acts that do not
legitimately pertain to it, and to Not-Atma the
attributes of Saciichidananda which pertain to Atma.
Through such a false attribution, he foolishly loves to
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indulge in the distinctiou of caste, sect, orders of life,
etc., with such egoistic expressions as, I am a
peva, I am a man, I am a Telugu, I am a pravida
(a native of the Tamil country), I am a Brahmana
X am a Kshattriya, I am a Vais'ya, I am a S'udra, I
am a celibate, I am a householder, I am a dweller in
the forest, I am an ascetic, and such like. Thus
there are manifold differences between, (the thoughts
of) a discriminator of Atraa and one who is not.
Again on a closer examination, we find that these two
differ even in their external acts. The wise, being
convinced of the unreality of the Universe, look upon
their (Prarabdha) ̂ enjoyment as unreal, as the
happiness enjoyed during dreams, while the ignorant
consider the Universe, as well as the happiness and
the pains of Atimi, as real. Thus it is clear that the
possession of the body generates miseries even to the
wise. There are miseries to the pevas (Angels) even,
as through the epithets Vajradbara, Puramdara,®
etc., which are applied to them, (we find) that they
have bodies. They have their pains to suffer from,
through internecine wars between themselves, through
an^er and curses, through the disturbance of Asuras
and Bakshasas (Demons), and through the fear of their
being cast down (to be reborn) after their good
Karmas are exhausted. If Devas are subject to
miseries, how is it possible for them to relieve from
misery one who concentrates on (or worships) them ?

^ Tbo present enjoyniont which is the result of past Karma.
^ These two ai-e Dhe titles of Indra. The first means the bearer

of the thunderbolt weapon formed out of the bones of Rsbi
Da^hichi, and the second means the destroyer of the city.
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This can be illustrated by a king. A king, though
himself subject to misery, is able to relieve his
dependents (from pains) by protecting them, etc.
The meaning of the passage in the Vedas, " The
Devas (Angels) in the Deva (Celestial) world are of
the form of bliss," is this : the Devas having known
that all miseries are merely the effects of the internal
organs, enjoy Atma that is always of the form of
bliss. The passage of the S'rutis that relates to the
Devas being subject to miseries is this : " The created
pevas fell into the vast ocean of the cycle of births
and deaths." This shows beyond doubt that Devas
are also subject to miseries through their possessino-
(subtle) bodies. Therefore, all efforts should be made
(by men) towards the attainment of emancipation
without the trammels of body (Videhamukti).

If disembodied salvation (Videharankti) is a really
existent one, how is it that some Devas that are seen
with bodies m the sky as stars, are said to be the
emancipated ones ?

Salyation is of four kinds, Salokya (being in the
same world as the supreme), Sarupya (hein.r of the
same form), Ssmipya (being near), and' Sayuiya
(bemg merged in it). Now the means of obtaining
them are (respectively) Oharya, Kriya, Yoga, and
Jnana. Unceasing devotion to the Lord thromrh the
idea of being oneself His servant is Charya.° icts
of worship of S'iva, Vishi.iu and other Gods are Kriya
The eight parts beginning with Yaraa is Yoga. The
personal (spiritual) perception (or cognition) of the
identity of Jivatma (lower self) and Paramatma
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(Ijigher self) is Jfiana. Inasmuch as the first three
of these entail reincarnation to persons in this world,
they are not very important, as Jnana (the last)
leiids one to attain Sayujya (or to become merged
in the All whence there is no rebirth, it is the

most important onp. But the sacred books that
postulate the attainment of Sayujya through Yoga
are with reference to Nirguna (the Gunaleas or form
less) I'.rahman. Here it may be remarked that
because persons who have attained emancipation in
a disembodied state have not been met with by any
person at any time or place in the same manner as
are persons emancipated while in bodies, it does not
follow chat salvation in a disembodied state means

annihilation (or is a myth). To disembodied eman
cipated persons, there is only annihilation of the body
and not of the bliss of (Self or) the Beality. As the
bliss of Reality is without body, it should be experi
enced like the bliss of (dreamless Sleep) vSiishupti
through self-experience, and not by any other means.
As the Ego that attains emancipation in a disembodied
state has no body, it experience.s and enjoys itself
and nothing else. If the bliss of emancipation and
Sushupti be of the same nature, then may not
Sushnpti be said to be emancipation itself ? Surely
not. Though they both resemble one another in the
enjoyment of supreme felicity, yet there is in the
latter Ajnana (ignorance of the Reality) and a subse
quent waking up from sleep; but, in salvation these
two are not to be found. Therefore Sushupti is not
salvation, nor can Pralaya (rest during reabsorption,
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manvantaric or otherwise) be salvation (for the same
reasons). Thus as the bliss of emancipation like
that of Susliupti can be cognised only through Self-
enjoyment, therefore it (salvation) is not a mere void
but an actuality.
If actuality can be predicated of salvation with

body and of that without body, what is the difference
between them ? It should be known that they differ
in the complete liberation from Ajnana and reincar
nation. Thus then we have proved through logic
and the sacred books that emancipation without
body is a state of supreme felicity ; while possession
of the body entails on all manifold miseries. Now
we shall prove both the above doctrines through
experience. We daily find humanity experiencing "
happiness in Sushupti on account of there being no
body then, and miseries in the waking and dreaming
states through the existence of body. It is certain
therefore, that wherever_there is body, there are pains
mcidental to it. So to Atma that is of the nature of
bliss, miseries are brought on by virtue of its connec
tion with body, but they are not natural to it (Atma)
Now what is the cause of the' existence of the

body? It IS no other than the (outcome of the)
elements qmntuplicated through the previous Karmas
but IS not the result of the five elements alone. As
the five elements pervade everywhere, the body
cannot be said to be the product of them alone.
Then cannot the elements, transformed through ̂ ukla
(sperm of the male) and S'onita (that of the female),
be said to be the cause of this body ? No; since
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S'ukla and S'onita commingling together in vain do
not generate bodies, therefore tliey cannot by them
selves be the cause of the .body. Therefore tlie
elements associated with Karma (law) do bring about
the body. Now as the five elements, space and time
are the same (or universal) everywhere, the varieties
of bodies that we see everywhere must necessarily be
the outcome of the various differences in Karmas.

Though the earth is the sa^me everywhere, it is only the
artistic workmanship of the potter that is the cause of
all the varied effects he produces, such as pots and
other earthern vessels. In the above illustration the

earth forms the material cause and the potter forms the
instrumental cause; so also in the illustrated the quintu-
plicated elements form the material cause of the body,
and the Karmas form the instrumental case of it. There
fore, should there be any residue of Karma left which
brings about an enjoyment in the next life as in the
waking and dreaming states, the existence of body is
an inevitable necessity; but inasmuch as there is no
Karma C^^joysd.) in Sushupti, there is no body which
results as a matter of course. Again, even though
there is earth existing, ̂ '■et there is no generation of
pot without the instrumentality of the potter. Like
wise though there may exist the five elements evolved
by Iswara (the Lord), yet with the cessation of Karmas
through the spiritual wisdom of Atma such a person
(Atmajnani) never obtains a body (to be reborn in).

With reference to this, there are passages in the
Karmas'astras (books which treat of Karmas only)
thus;
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"The pleasant and painful Karinas committed
before must necessai'Uy be enjoyed."
" Without being enjoyed, Karmas are not exhaust

ed, even after the lapse of myriads of Kalpas."
Then it is said in the Jhaiias'astras {books treating

of spiritual wisdom) thus ;
" So the fire of Jhiina (spiritual wisdom) burns to

ashes all Karmas."

How are these apparently confticting passages to
be reconciled ? In the S'astras there are two kinds of
texts, the strong and the weak. The former is what
is called (in logic) the Sicldhanta (denionstratsd
conclnsion), while the latter goes by the name of
Purvapaksha {prima facie conclusion). (Wherever
these two occnr), the stronger oveiTides the latter.
Take, for instance, the passage in the S^rutis:
"Non-injury (to sentient beings) is the supreme
virtue." This passage is supported by strung testa
and yet it is overridden by a still stronger passage
in the which runs thus: "In Tajus (sacrifice),
injury is permissible'." Similarly the text ; " (The
Karmas) must necessarily be enjoyed " is rendered
weak and is overridden by the still stronger text: " All
sins are destroyed by Tapas (religious austerities!."

rherefore, though the Ranchitakarmas (the
past Karmas to be enjoyed hereafter) are manifold
(in store for us), they are destroyed through the
spiritual wisdom of Atma. (To summarise,) without
Karma, there is no rebirth ; without rebirth, there are
no miseries; without miseries, there arises unalloyed
bliss. Such is the final conclusion (of Vedanta).
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VARNAKA V

ON KARMAS

In the preceding chapter, it waS stated that the
miseries o£ Atma are merely the results of its associa
tion with body and that the body arose through
Karmas. Please explain what Karma is. How many
kinds of Karma are there ? (This question is put by
the disciple to the Guru.)
Karma is of three sorts, the virtuous, the sinful and

the mixed. The (subtle) bodies of pevas (Celestials)
and others are due to virtuous Karmas; the bodies of
beasts, etc., are due to sinful Karmas, while the
bodies of men, etc., are due to mixed Karmas (viz.,

the virtuous and the sinful). The above-mentioned,
three Karmas have each the three subdivisions of the

transcendent, the middling and the lowest. Thus
through these manifold varieties of Karmas have
arisen multiform differences of births. Thus the

bodies of Hiranyagarbha (Brahma) and others
are the products of transcendently good Karmas,
those of Indra, etc., are of middling good Karmas,.

'■ 'V

'
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and those of Yakshas, Rakshasas, Pis'achas, etc. (all
evil spirits), of the lowest good Karmas. All objects
which cause injury to others, such as thorny or
poisonous trees, etc., and tigers, scorpions, owls, etc.,
are the results of transcendently sinful Kartnas. The
trees and plants that are serviceable to humanity for
the flowers, leaves and fruits they yield—such as
jack-trees, mango-trees, cocoa-trees, etc., as also
domestic country pigs, buffaloes, asses, camels, etc.
are the results of middling sinful Karmas. (The
tree) jicus religiosa, holy basil, etc., as also cows,
horses, etc., are the results of ordinary sinful Karmas.
In this world the bodies of men, which are the
mediums of emancipation, embodied or disembodied to
Jivas through the following (six stages) in their
gradual order, (viz.,) the performance of Karmas
without being actuated by the fruits thereof, the four
means of emancipation, the acquisition of a good
spiritual preceptor, the hearing of religious discours
es, reflection thereon and the spiritual wisdom of
Mma, are the products of transcendent mixed
Karmas. The bodies of men, which are conducive to
the performance of Karmas pertaining to the different
orders of life actuated by the fruits of such Karmas
are the results of middling mixed Karmas. The
bodies of Chandala,^ Pulkasa, Kirata. Tavana and
others are the results of the lowest mixed Karmas
Therefore it is the firmly settled doctrine of Veclanta

® men arising from a Brahma,m mother and
«asteman. KiriLta-a lowcaste moontaineer. Yavana is a foreigner such as Eiu-opeans ofc
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that a true discriminator (of Atma) should endeavour
to attain emancipation alone, through proper enquiry
into the comparative merits of the results of Karma,
and through the performance of the functions of the
order of life and caste to which he belongs, ascribing
all acts of his to Is'vara without desiring the fruits
thereof, in order that he may secure for himself in the

, human birth the result (viz., body) of a transcendently
mixed Karma.

Then by what are the.se Karmas performed ? It
should be known that they ai*e performed by the
three organs (viz., mind, speech, and body). We
see clearly from the experience of men in this
world, from such expressions as, "1 do, I am the
actor," that Atma, which identifies itself with the
body is denoted by the term "I." Therefore agency
should be attributed to Atmaj (while) so, how
is it that agency is attributed to the three organs ?
Atma is (according to the S'rutis) changeless,
actionless and diiferenceless in itself. Therefore

agency cannot be attributed to Atma. But then
Atma appears to be the agent and no agent other
than Atma is found. It should be known that

the agency which is found in Atma arises only
through illusion, but is not natural to it. But if it is
natural to it, all efforts made b}' men—(who do so,
believing in the words of the sacred books which say):
"The false notion of agency in me (Atma) should be
expunged through Vedantic study. If not freed from
it, the trammels of the cycle of birth and death will
never cease "—(all such efforts) will prove abortive.
































































































































































































































