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“No learning will avail, but only being horn.”

—|AKOB BOEHME, De incamnatione Verld, 1-4-19.
“The holy/sacred writings declare everywhere that man must be emptied of
himself. When thou art rid of thy-sclf, then art thou self-conuwotled, and self-

controlled art self-possessed, and self-possessed possessed of God and all that
He has ever made.”

—MEISTER ECKHART, FRANZ PFEIFFER, p. 508,

“He who knows himself knows his Lord with a unification transcending all
coparwmership.”

—NAJMUDDIN KUTRA (R.A. Nicholson, Notes on Mathnaws, 1.1958.9).

“At what point will you not forget God? Whenever you do not forget yourself;

for in remembering your own nothingness in regard to everything, yvou will
also remember the transcendence of God in regard to everything.”

—PHILG, De Saerificiis Abelis et Caini, 5.5,

“All sacred writings that have the exploration of the Self as object declare:
the annihilation of the I- poswlation implies Deliverance.”

—$RI RAMANA MAHARSI (c. 1907), in Heinrich Zimmer,

Der Weg zum Selbst, p. 199, 1954,

“For it behoves the mind that would be led forth and let go free to withdraw

iself from the influence of everything, . . . kst of all nself,”

—pHILO, Legnum Allsgoriarum, 11141,

“What is oneself ? Reason.”

~—MARCUS AURELIUS, The Community with Himself, 8.40.
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FOREWORD

Hinduism and Buddhismis the eleventh volume in the Indira Gandhi National
Centre for the Arts (IGNCA)'s programme of re-printing Dr AK
Coomaraswamy’s Collected works, re-edited and revised.

Thevolume hasbeen cargfully and most meticulously edited by Keshavaram
N. Iengar and Rama P. Coomaraswamy. Mr Robert A. Strom has written a
Preface which condenses the method and message of A.K Coomaraswamy
succinctly. The account of reception of the book at the ume of its first
publication is an invaluable source for facilitating comprehension of the
nature of discourse on the subject in the 1940s. IGNCA js grateful to each of
them, singly and together, for prc'paring a revised edidon after carefully
taking into account A K. Coomaraswamy's modifications and amendments.
The care with which A.K. Coomaraswamy re-worked his own work bears
testimony to an ever re-investigative mind. The systematic manner in which
each word and phrase was re-examined and fresh references given speaks of
a journey of constant self-examination. The editors, particularly Mr lengar,
has accomplished the arduous task with his usual sense of detail and
precision. Sincere thanks to them.

What emerges from this volume and the illuminating Preface of Mr Strom
is A K. Coomaraswamy'sdeep and abiding commiunent tosearch for essence,
be it religion, philosophy or art. He moves invariably from a point of un-
differentiation and oneness and then carefully traces the levels of
differentiation. Thisis evident in all his work but particularly Time and Eternity
and Spiritual Authority and Temporal Power in the Indian Theory of Government.
This volume is a companion volume 1o the other pwo. His reflections on first
principles are distilled here as well as his concern with notions of time and the
levels of the sacerdotal and regnum in the other two.

Selfconsciously eschewing the historical method (for which hewas criticized
by some then as he is today), A.K. Coomaraswamy plunges straight into
investigating the fundamentals and not the superstructure, In the contextof
this not 5o easily definable term *Hinduism’, he stays clear of speaking of its
historical originsand linear growth in terms of schools, sub-schools, cults and
sects, even the discussions in the principal philosophic schools.

Instead, he clearly states his position as regards the non-accepuance of the
‘historical method’ and proceeds to state the fundamentals on the basis of
literary source material from the Rg Veda 1o the Vaisnava, $aiva and Tantric
theological treatises. For him, as for some other thinkers, writers and
practitioners, the Bhagavad Gitd is probably the most important single work,
which condenses the essential fundamendals in a single whole. Given this
clear enunciation of his sources and position and acceptance of the centrality
of the Bhagavad Gita, the chapters which follow are logically divided into
consideration of the myth, the theology and autology, the way of works
(karma) and the social order.



X FORNWORD

Myth {dikwsa) to AR Coomaraswamy is ‘the penultiniue turth of which
all experience i the wmporal reflection. The wythical narrative js the
tmeless and place-less validity wue nowhere and everywhere." [tis with this
detiution that he explores the myth of the endless serpent {dragon),
Phrougl caretully silting nsaterial in the By Vede, Kanvasatapatha Brakmana,
the Taittiriya Brahmana, the Mundoka Upanisad, he endls onte the notion fed
ekam (That One), the state without diflerentiation of being (rom non-heing
and the processof dismembermentand disjointedness (i.e. differentiations).
The reaprocal velanonship of the whole and the pans is his focus, The
Dt aggon also the World Tree. Mountain and Gave are cogaies, Coonaraswamy
tells us. Although there have been considerable commenuws on the endless
serpent and the diagon slayer, and the vicidm, Coomaraswamy offers a decp
wsight through clustering these symbols and drawing attention to the
importance ol the notions of exhaustion, dismemberment, swallowing and
ciptying and regeneraton whether Dragon, Tree, Mountain or Cave. The
primary meaning of Giri mountain, he reminds us, is 1o swallow. Each
signilies the process of exhuming and being, Through the myth and it
narration, A K. Coonuraswamy focuses atention on a centtal prindiple of
recognizing thatthere isan incessantmultiplicadon of the inexhaustible One
and unification of the indefinitely Many.

The relationship of the one and the many has indeed been a pivotal
cuncern of whatever philosophy or religion thatwe today know as Hinduism,
In the chapter "Pheology and Autology’, he explores the relatonship of the
myth and the rital (yafiia). Through an analysis of both, he points at the
second principle of conjointedness. The images of two birds on one tree or
onebird with two heads do not denote contraries or binary opposites, mstead
ConNLion {mthunam, sambhava, eko fhavay is a vital operation, productive
o athird, which is in the image of the first and nature of the second. Thus,
the conjugation of Mind (manas) and the Voice {wie) gives birth toaconeept
(S(,“M('lf’")'Thmllgll aseries ol examples, A K. Coonaraswamy elucidates the
Pl'mciplc of halves of (he originally iundivided. At the level of governance, it
B sacerdotion ad regnum (brahma-ksatran) the priest and the king. A K.
(*U"El};lt‘.l‘«i\\'.llll)’ had unfolded clearly this relaionship in Spiritual Authority
::"l l"’"l[ﬁ"ul1'uwm‘r'n the Indian Theory af Government, He returns to the theme
ma‘:’;gld‘z'l:tlh-"‘ -“(ll’ll‘ psy"clmlug‘m;[ level icis l}ll‘ self and notself, the inner

erindividuality, Perinently, he points at the wenet that the outer

M submin 1o the inner Man. This is what is meant by insistence on selt-
:;:::;:i.l(:;:]‘,c,r tha’n self-assertion. Coomaraswiamy (':onc!u’d\cs by 5;1ying”l‘1|;;|f
answer 1o g‘lemd j‘-lllol:rgy are one and the same seience, I'he (.)l,lly l"l”’:‘:s i:
exemplary 1 :t.u am l must he 1h;}t art Thou ._Thls css:p‘/ lt]-fe.ot lz]iml
anion, zl):‘) ::nin‘ {an is -u.-x.tunl nichness but for ”}(T, dfs'a’r‘mnﬁm iy

Active m[_. Ing the {irst principles to the level of applicability m every

of ll;:(_l[l)';'o‘;h."l“t?r ‘The Way of lhe' Wprks', he facilim}cs a comprclu'-l-!-'_%iﬂr:‘
. ess of generation and division 10 regeneration and composiion.
" section on the interpretaion of bk provides many much needed

FOREWORD X

correctives on the origing of bhiakti. He underscores the concept of sharing,
giving God his share, as also the context of giving up your share {bhigam,) in
the sacrifice (yagaa). Ultimately thus the endre life of the individuaj is an
incessant operation in cach and every function of active life down 1o our very
breathing, cating, drinking, und this operation is sacramentally inerpreted.
This is karma mdrga (the way of the works) of the Bhagaved Gitd It is a
continual sacrifice notto be differentiated from the act of giving in the yara
A K. Coomaraswamy deducesfrom another moral ethical principle ‘Sacrifice

thus understood...”
The chaper “The Social Order' concludes Part [ relating to Hinduism.
Logically, if life is a continual sacrifice, in acwual practice, the method is
through yoga (yoking together); yogah karmasu kausalam is the key phrase
through which Coomaraswamy examines the notions of social order and its
significance, This chapter needs wo be carefully read by many who are today
and understandably questioning and rejecting the very conception of vama
and dasramas. The distortions and deformities of the original structure have
been so many and so frequent that the original inent and purpese of
recognizing the human at his/her most optimal in a framework of relation-
ships spatially and temporally is all but forgouen. AK. Coomaraswamy
remindsusof the original contextof the sacrifice and functional requirement
of asocicty. The nawre of this social order whether as groups or age /gender,
generation was based on principles other than that of competition and
conflict. In the original conception (remote and distant as it is from our
historical and certainly contemporary reality), every function from that of a
priestoraking down to thatofa potter and scavenger, is literally a priesthood
and everyoperation aminisierial rite. Coomaraswamy'sebservations provoked
a contraversy then asit is bound to perhaps provoke now, While little can be
done torectify the distoried and deformed structures nowbeyond redemption,
perhaps it is still possible to re-examine the social order on the basis of
recognizing and legitimatizing and giving status to ali skills—cerebral,
intellectual and manual alike—at their opimum and not minimum. At the
level of applicability, it means the empowerment as equal status and respect
of the extraordinary skilled human vesources and not patronage and
concessions on the basis of holding up cerebral skills as the dominant model-
The implications ol the rethinking would be far reaching, A.K Coomaraswamy
had questoned the advisability of adopting the industrial model for
development then as some are guestioning it now. Organization of societl
structures and issties of empowerment on the basis of plural abilites and
multiplicity of identities is a larger question not only for India or the Hindu
world but for a vast majority of the erstwhile colonized world, Ttis tme not
only torercad Coomaraswamy and his interpretations butalso to rethink and
reflect upon our own predicament created by misinterpretation of some
seminal notions as also subscription w inappropriate notions of hierarchy.
Tunction, uniformity and empowerment based on a unidimentional lincar

progressive madel.
His comments on the @ramasand the gradual journey from childhood @0



PREFACE

“Lay hold, start up, cross over!™

Hinduism and Buddhism is divided into two parts. Both main texts appear to
faithfully reflect two lectures respectively tided “Hinduism”and “Buddhism”
delivered on February 10 and 17 of 1942.% After the Philosophical Library
of New York showed an interest in publishing the combined lectures,
Coomaraswamy composed the notes for the book and completed his work
early in 1943. The book appeared on | May 1943.* As originally published,
these notes were relegated to the ends of both sections, but for this long
awailed new edition, they are conveniently positioned at the bottom of the
appropriate pages. We are forwunate in being able to present below a resumé
of the entire opus from the author's own hand, having found and identified
it among the thousands of unindexed manuscript pages and notes of
Coomaraswamy. The manuscript of this page is typed and single-spaced
but without title. It was intended for and in part used by the publisher for
promotion probably late in 1844.* In our transcription, we have retained
Coomaraswamy's spellings.

The two lectures, now printed with an added documentation of over
300 notes, were delivered at the Jewish Theological Seminary in New York
in February 1942, The doctrines are expounded from the Indian point of
view, rather than that of the Indologist whose concern is less with the Indian

IThis exact phrase, without reference, was hand-written by Coomaraswamy at the
top of the lecture manuscript of this book’s “Hinduism™ section. We have been able
to trace it to RV, X, 53. 8 and supply below Coomaraswamy's own commentts as fodnd
in his “The Pilgrim’s Way™, JBORS, XXIII (1937), p. 466,

... RV. X. 53.8 where the long sought Agni has appeared and having been called

upon to “guard the pathways by contemplation wrought” and to “beget” (or)

“bring forth” the Heavenly Race, addresses the mumuksavah as follow: “Here flows

the River of the Rock: lay hold, stand up (ut fisthata), cross over (prataratay, O my

comrades (sakhdyah), there let us leave behind the ineffectual (aifvdl) and corss
unto the friendly ($ivdan) coursers {(vdijan).”
We do not know when or why Coomaraswany penned this phrase, but have found it
in context to be a watchword for our work here.

*Letter of AK.C. to Graham Carey, 27 April 1943, S. Durai Raja Singam, Letters of
Ananda Coomaraswamy, Vol. 1 (1972), n.p.

"We have only been able to find and identily the manuscript of the “Hinduism”
section, without notes, at Firestone Library, Princeton University, and believe the
remaining manuscripts of the book have heen lost

'Onlyaline orwo of Coomaraswamy's "Resumé” wasactually used by the publisher
along with a portion of the "review” by Wing-tsit Chan from 1944, See our Index of the
"Reviews” below. Coomaraswamy himself presesved a copy of the "Promotion” in his
desk copy of the book.
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teachings than with his own interpretation of them. It is assumed, for
example, thateven the uldest forms of Hinduism are neither polytheistic nor
pantheistic, and that no ducirine of reincarnation, other than that of the
immanentGod “who neverbecame anyone”, istaught. Hinduism is the oldest
of the surviving mystery religions; in no fundamental sense unique, but a
form of the "Wisdom uncreate” of which the formulations are essentially the
same in Platonism, Christanity, Taoism and other traditional doctrines; from
the Indian pointofview, Agni, Buddha, Horus, Moses, Christ,and Muhammad
are the varying names of the one and the same eternal avatar. There can be
misunderstanding, but never a conflict of essential doctrines; for, as the
Buddha says, there is but one Truth, and no other.

From the Myth as the initial and basic statement of Truth, we proceed ta
its ritual imitation and perpetuation in the Sacrifice, and from the formal
Sacrifice toits reflection in the vocational organisation of society in which life
itself 1ssacrificially interpreted; the object of such a society being to secure for
all men, whatever their nantral endowment, the means of Self-realisation.
The form of such a traditional society is designed to secure at the same time
temporal and eternal benefit; in art (manufacture), for example, there is no
divorce of metaphysical significance from practical utility, no necessary
distinction of fine from applied or sacred from profane. Man's last end is to
knowhisreal Self, not the impermanent and variable outer personality of this
man so-and-s0, but the Inner Man, immanent Person and immutable Self of
all men alike, that can be asand when itwill. “That, Brahma, immanentdeity,
art, thow,”

The basis of Buddhism is no less mythical; the “life” of the pseudo-
historical Founder, the Conqueror of Death, repeats the original myth of the
archetypal dragon-slayer. His doctrine—-as he asserts very forcibly—is not his
own, but the opening up again of the “ancient path”; and in fact it would be
difficult to discover in Buddhism anything novel, though there is much that
is original. The Buddhist polemic is directed mainly against the superstition
oflife, against the identfication ofour Self with the processes of living, acting,
feeling and thinking; these are useful to the wayfarer, but have no more
significance when he has arrived. The Way is ethical, and involves the
discrimination of what ought and ought not 1o be done but the goal lies

beyond good and evil. Hinduism and Buddhism alike are doctrines of self-
dental; whoever would save the Self, must have eradicated consciousness of
self: and this is to be understood not only ethically (since where there is no
“self  there is ne “others”™} but metaphysically, The whole exposition shows
that the Chriséian theologian who will take the trouble to study Indian
religion seriously, and not merely “historically”, will find in its teachings
abundant “extriusic and probable proofs” of the truth of Christian doctring;
and may at the same time, if he will abandon his “proselytising fury” rcalise
the essential unigy of all religions. .
After receiving hisdesk copy in 1943, Coomaraswamy had it rebound with

PREFACE i

cach page facing a new blank page.” Copious marginal addenda were added,
some typed, which have made the task of the editor an essential and difficult
mediation. These addenda have almost entirely been incorporated and
arranged into the notesfor this new edition by Mr. Iengar. One could best call
the notes “foundational”, butaswe find in all of Cocmaraswamy'slate writing,
they have tremendous importance and at tmes blossom into minor essays.
The reader is urged to utilize hoth "upper” text and “lower” notes indivisibly:
the former synthetic and far-ranging as an averview, while the latter fecusing
the attention on documentation and correborative details. Few authors
have ever expended as much effort as Coomaraswamy on these fine details of
scholarship which are, we bhelieve, models of academic virtue possessing
intrinsic and extrinsic significance.

The reaction to the book among Coomaraswamy's friends was certainly
favorable. In a letter dated 29 June 1943, Eric Schroeder, a former associate
at the Museum of Fine Arts in Boston and a specialist on Persian Art, called
the book “a classic, round and ripe in meaning, majestically clean in shift; and
the insight which has chosen and arranged only what is eternal in these
mysteries is dazzling”. Marguerite Block, an editor and Jong-ime admirer,
described the work as “a distilied essence of A.K.C."." Many of the published
formal critiques were collected by Coomaraswamy and are preserved in
his desk copy. Qur index of the “Reviews”, presented below as an appendix,
also includes those items certainly seen by Coomaraswamy but probably
only retained in the bound copies of his journals. These journals may have
contained important subsidiary materials, particularly notes and comments,
and were a part of the Coomaraswamy Bequest to Princeton University. They
were unfortunately not preserved as 2 distinct body of material by the
University and might even have been discarded. Our index also includes the
important review of André Préau from 1948.

In reading this almost unanimous crowd of admiring witnesses, the first
place must be given to René Guénon, the eminent French Traditionalist
whose study on the Vedanti should be known to many Indian savants.” His
review, published in 1946, called Hinduism and Buddhism an “important
ouvrage, qui rectifie un grand nombre d’erreurs et de confusions commises
parlesorientalistes”, and unreservedly endorsed Coomaraswamy'sinsistence

on the underlying unity of the two greatspiritual currents. Dr. Murray Fowler,
who was able to study under A.K.C. through an academic grant and later was
associated with the University of Wisconsin (U.S.A.), clearly placed the

*Coomaraswamy had almost all of his late published books rebound with blank
pages to allow for an casy incorporation of hand-written addendum,

“Letter of Margarite Block to Murray Fowler, 13 May 1943, Coomamsawamy
Collection.

"Guénon, René (Trans. Richard C. Nicholson), Man and His Becoming according to
the Vedantd, Noonday Press, 1958, This book, which Coomaraswamy describeg as
“probably the best account of Vedantil in any European language™ was conceived
before the First World War, but not published until 1925,

Family
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Coomaraswamian “underlying unity™ as a facet of a personal religious
philosophy. Hisreview from 1944 emphasized the dangerof suchan approach
w "that the inevitable moditicadons imposed by local limitatons of spice
andd time upon the universal wuths . . . may be overlooked, or minimized, or
disregarded”. However, Fowler goes on to say that this “danger” has been
well noted by Coomaraswamy and that “*he has not been trapped by it here”,
{The correlation ot Indian formal terminology and their Western equivalents
is specifically commended.) Fowler's qualified praise was entirely dismissed
by W.E Clark, Pratessor of Oriental Languages at Harvard University, in his
review for the Harvard Journal of Asiatic Studies, August 1944, For Clark, the
“danger” inumated by Fowler has overwhelmed Coomaraswainy’s approach
and renders the work valueless. Almost the only statement ot the Clark review
with which we cannot take exception is that found on p. 70: “The Buddhism
and Hinduism described by Coomaraswamy are very sublimated religions
which correspond to the great institutionalized religions . . . as Meister
Eckhart corresponds ta the great institutionalized religion of Christianity”,
Coomaraswamy, himself, seems to echo thisremark when he summed up his
perspective in the book as not “preciscly” orthodox, but comparable to
Thomism vis-a-vis “the notions of many ignerant Christians".* He would later
describe the Clark review as “a real ‘atack'™ * depreciating the entire matter
through the use of quotation marks." A much more balanced and even-
handed assessment is offered by Alban Widgery in the Philosephical Review.
“Dr. Coomaraswamy appears to consider the fundamental [docuine] of the
FPhilosophia Perennis [i.e. the transcendent Unity of the various metaphysical
dialectsof humanity], Lo be essentially . . . the Advaitist. .. Vedantic doctrine.”
Also the anonymous author of the review in the jour. of Bible and Religion helps
to define the parameters of these academic “clashing opposites” where he
writes “the author does not use the historical method. Unlike such Indianists
as Licnel Bammett, Nocol Macnicol and De la Vallee-Poussin he does not trace
stages in development of doctrine. Instead he follows the orthodox Indian
technique of detecting timeless truths through meditation over many texts
until affirmations rise which can be checked closely by authority. Lifelong
study of Sanskrit and Pali texts enables him to carry through this method
effectively and with ripe erudition. For the historically-minded student this s
seen to involve a certain backward reading into primitive textis of profolmd
ideas {only] developed later. From the angle of Coomaraswmy's approach,
hawever, that does not matter for the revelation (srutf) is already present in

“Letter of AKC. 1o Ade Bethune, 1 July 1943. §. Durai Raja Singam, Letters,
Vol. 4 (1974}, n.p.

“Letter of AKC. to Jean-Albert Cutat, 29 July 1944, Coomarsawamy Family
Collection.,

lowe should like to mention in addidon that Coamamswamy left a short hand-
written niote ameng the end-papers of his desk copy in which he directed the reader
to his revised note 47 (Buddhism) at the beginning of the chapter “The Doctrine "in
the “Buddhism” section of the book for a “rebuttal” of Clark,

PREFACE xi¥

the picturings of primitive myth ... this work definitely setsaside the historical
approach with its many questions of chronology and development, critcism
from that angle is gratuitous.” It is jronic that Clark called one of the
Coomaraswamny's instances for the a-temporal and eternal Tradition 2
“gratuitous assumption”."

We have found that the contesting schools of historicism and idealism,
represented in the official reaction to Hinduism and Buddhism, are merely
another name for one of the book's main themes: the eternal batte of soul
and Spirit. This was a major leiuncuil in all of Coomaraswamy’s late ocuvre,
examined ontologically in terms of the inherent duality within creation or
manifestation, the anthropological and psychological essays use it o define
the nature of the human microcosm, while the social, political, and polemical
essays use it to define the “Devil's playground” or the Dragon “Holdfast” who
will not set “God’s people free”. Coomaraswamy's prefound awareness of the
causes of the conflictwithin ourselves and between societies, the “war"among
our many selves, also and inversely allowed him to rise above the fray. Itisin
that “moment” (really timeless) and where all possible Ways become One
that we hear the voice of the Ged:

Indestructible,

Learn thou! the Life is, spreading life through;

It cannot anywhere, by any means,

Be anywise diminished, stayed, or changed.

But for these fleeting frames which it informs
With Spirit deathless, endless, infinite,

They perish. Let them perish, Prince! and fight! . ..
Life cannot slay. Life is not slain!

Bhagavad Gita 2
... thou . .. be free of the “pairs of opposites”, and free
From that sad righteousness which calculates; . ..
Bhagavad Gita 3%

We see from this that it is a duty imposed by our state to “fight”. Justas much,
itis the duty of the accomplished to find in faith the assurance offinal victory.
Only a warrior for Dharma' like Coomaraswamy can show the Way to the
Primordial Unity, and win the Kingdom of Heaven through “violence”,
thereby reversing time, or renewing time, and like the action and reaction of
clapper and bell or stone against striking stone engender once again the

""See p. 66 of the Clark review in the HJAS and our Index of the reviews for the
exact reference.

"Sir Edwin Arnold, Trans., Bhagavad Gita/ The Song Celestial, Heritage Press, 196]
pp- 9,17,

(LT3 . - . i &
5. Durai Raja Singam called Coomaraswamy a “Warrior for Dharma”in one ofhs
many useful encominms.
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pritnordial son et lumerz—both music of the spheres, Logosand "Light of the
World™ A position” actually unstable and unreal which fails 1o comprehend
and address the inevitable simplifications and telescoping of the synthelic
“approach” is finally itselt lost in the unreality of an insistent, unblinking
categorization. Finally, those who cannot or will not escape from their local
coloring (and what a "bleaching™ takes the manilest being to be entirely free
from heredity and genede “shading”) and make the profound, inevitable
descent {ascent}™ into the ground of Being (Non-Being) can hope 1o
understand any-thing—that is, grasp relationships and even begin to think.
What shocks the historicist in this book is the active immutable reign of the
Spirit wherever that has been manifested from the heart of the sanctioned
Traditons. In India, thishaslately been the province of Advaita Vedanti, with
which Coomaraswamy explicitly identified himself."* While we are in this
world, we are inevitably brought to make a judgment in which sides are
“weighed” and where “weight” is always found wanting. But if one sifis the
matter with the wisdom of a Coomaraswamy what will appear on the narrow
stage of the circumseribed 1o be irreconcilable is well-known brotherly love
in the “Green Room™. ¥ We can be confident that it was from such a *Tiring
Room” as this that Ceomaraswamy calmly took up the cudgels of his polemic
and it was to such a benign room that he retired when Ais time was up,

INDEX TO REVIEWS

{Auther not given), Garrett {(Mass.) Tower, November 1943 (no pagination
available). A.K.C.'s desk copy.

{Author not given), fournal of Bible and Religion 13, No. 2, May 1945, pp. 115
16. A.K.C.'s desk copy.

(Author notgiven), Mind Digest, Feb. 1946 (no pagination available). A K.C.’s
desk copy.

Chan, Wing-tsit, Phil. Abs. 13-14 (1944), p. 6. A K.C."s desk copy. A portion of
this review was used in the publisher’s “promotion”™.

Clark, Walter E., Harvard J. As. S, Aug. 1944, pp. 63-70. Known to A.K.C.

Das, Taraknath, Asia and the Americas, Nov. 1943 (no pagination available).
ARG s desk copy.

R.TF., Personalist (n.d. or pagination). A K.C.’s desk copy,

Fowler, Murray, Review of Religion Vi11 (1944), No. 3, PP 2814.

“The many possible ways are finally One Way,

*Coomaraswamy called himself a “Vedandst” in an unpublished portion of his
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INTRODUCTION

Brahmanism or Hinduism’ s not only the oldest of the mystery religions, or
rather metaphysical disciplines, ofwhich we have afuiland precise knowledge
from literary sources, and as regards the last two thousand years also from
iconographic documents, but also perhaps the only one of these that bas
survived with an unbroken tadition and that is lived and understood at the
present day by many millions of men, ofwhom some are peasarnits and others
learned menwell able to explain their faith in European aswell asin theirown
languages, Nevertheless, and although the ancient and modern scriptures
and practices ol Hinduism have been examined by European scholars for
more than a century, it would be hardly an exaggeration to say thata faithful
account of Hinduism might well be given in the form of a categorical denial
of most of the statements that have been made about itby European scholars
and by Indians trained in our modern sceptical and evolutionary modes of
thought'

One would begin, for example, by remarking that the Vedic doctrine is
neither pantheistic* nor polvtheistic, nor a worship of the powers of Nature
except in the sensc that Nutura nanurans est Deus and ail her powers but the
names of God’s acts; that karmais not “fate” except in the arthodox sense of
the character and destiny that inhere in created things themselves, and
rightly understood, determines their vocation;® that mdyd is not “ilfusion”,
bur rather the maternal measure and means essential to the manifestation of
aquantirative and in this sense “material”, world ofappc;lranccs, bywhich we
may be either enlightened or deluded according o the degree of our own
marurity; that the notion of a “reincamation” in the popular sense of the

"The term Brahminism to designate the religion of the Hindus was erroneously
applied first by the Orientalists in Europe. It ftas no support int any of sacred texts of
the Hindus. “Hinduism” has been accepted by usegr to stand for Sandatana Dharma
particularly in its applications to the visesa dharma of the Hindus.—Ed.

“Inn the whiole of the RV there is ot a single referetice 10 any historical person or
historicalevent, butall, as Sayana says, is eternal { rityam), the “past tense” present, past
and future.

The charge of Panthieisier that has been laid at his door is refuted by the very
extravagance of the terms in which he asserts the Transcendence of the Godhead” —
will apply equally to Eckhart and 1o Brahmanism. C.G. Roll, on Dionysius (1920,
p. 34y

"Korma is the Jaw of concordant action and reaction, and Dhanaa is inherent
nature. One performs actions or acts in accordance with one's inhereat nature.

Dharme is also Lex aeterne, ideal or absolute Justice or Righteousness, Greek
dikatosyns ws i Pluto and Luke 12,315 the proportianate part of this Jusuce, which
pertains to an individual, is his ‘own-justice’ {sve-dharma), the vocation, social
function, or duty as determined for him by his own nature.

See note 115 on Mayi in the secton on *Buddhism',
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et of deceased individuals to rebirth on this earth represents only a
misunderstanding of the doctrines of heredity, transmigration and re.
generation; and that the six darsenasof the later Sanskrit "philosophy”are not
io 11};111)* mutually exclusive “systems” but, as their name implies, so many

Points of view " which are no more mutually contradictory than are, let us say,
botany and mathematics. We shall also deny in Hinduism the existence of
anything unique and peculiar to itself, apart from the local colouring and
social adaptations that must be expected under the sun where nothing can
be known except in the mode of the knower. The Indian traditien is one of
the forms of the Philosophia Perennis, and assuch, embodies those universal
truths to which no one people or age can make exclusive claim. The Hindu
is therefore perfectly willing to have his own scriptures made use of by others
as “extrinsic and probable proofs” of the truth as theyalso know it. The Hindu
would argue, moreover, that it is upon these heights alone that any true
agreement of differing cultures can be effected.

We shall try now to state the fundamentals positively: not, however, as this
is usually dene in accordance with the “historical method™ by which the
reality is more obscured than illuminated, but from a strictly orthodox point
of view, both as to principles and their application; endeavouring to speak
with mathematical precision, but never employing words of our own® or
making any affirmation for which authority could not be cited by chapter and
verse; in this way making even our technique characteristically Indian.

We cannot attempt a survey of the religious literature, since this would
amount toaliterary history of India, where we cannot say where whatissacred
ends and what is secular begins, and even the songs of bayadéres and
showmen are the hymns of the Fidéles de ' Amour. Qur literary sources begin
with the R’igveda (1200 or more B.C.}, and only end with the most modern
Vaisnava, Saivaand Tantric theological treatises. We must, however, especially
mention the Bhagavad Gitd" as probably the most important single work ever

‘Sce René Guénon, Introduction to the Study of the Hindu Doctrines, London, 1945,
p. 58. Cf. also Walking on Water, Willam N. Brown (Open Court, 1928), p. 17,
note 24.

Where the date of a text need not be regarded as of importance for our purposcs
here. We have no intention to ignore the value of the “historical method” for some
purposes; but do not think it is necessary in the exposition of doctrines, with which
alone the present volume is cancerned.

*“We shall fetch nothing from our own store”—Philo, De Opificio Mundi, L, 5.

“Ne pronouncement of a prophet is ever his own” —Philo, De Specialibus Legibus:
IV, 49. .

& .. it may be said at once that amongst the sacred writings of mankind there 18
probably no other which is at once so great, so complete, and so shorc™.—Sister
Nivedita, The Web of Indian Life, ed. 1967 Complete Works of Sister Nivedita, vol. 1L
P 189.

INTRODUCTION [

E;;i:;;‘i;iﬂllzgm; “lhls ‘br.mk"of ¢ighteen chapters is not, as it has been
repeatod aail fm, a se_ctdnzm W({r!'c, but one universally studied and often
be describec '):s acm mt.mo.ry by millions of Indians of all persuasions; it may
earlion Vedas‘ - Em pendium ofthc-whulc Vedic doctrine to be found in the
all the 1 ' ‘ra manas anf:l Upanishads, and being therefore the basis of

¢ later dtvelopmmm, It can he regarded as the focus of all Indian

religion. To Lhi's we must add that the pseudo-historical Krishna and Arjuna
are to be idendfied with the mythical Agni and Indra.



THE MYTH

Like the Revelation (sruti) itsell, we must begin with the Myth (itihasa), the
penultinuate wuth, of which all experience is the temporal reflection. The
mythical narrative is of tmeless and placeless validity, true nowever” and
everywhere: just as in Christianity, “In the beginning God created” and
“Throngh him all things werce made”, regardless of the millenia that come
between the datable words, amount to saying that the creation took place at
Christ’s “eternal birth”. “In the beginuing” (agre), or rather “at the summit”,
means “in the {irst cause™ just as in our still told myths, “once upon a ime”
does not mean “once” alone, but “once for all”.* The Myth is not a “pOCliC
invention” in the sense these words now bear: on the other hand, and just
because of its universality, it can be told, and with equal authority, from marry
different points of view.

In this everlasing beginning there is only the Supreme Identity of “That
One” (tad ekam) ' withow differentiation of being from nen-beiny, light from
darkness, orseparation of sky from carth, The All isfor the presentim poeunded
m the first principle, which may be spoken of as the Person, Progenitor,
Mountain, Tree, Dragon or endless Serpent. Related o this principle by
filiaton oryoungerbrotherhood, andalter ego rather than another principle,
is the Dragon-slayer, born to supplant the Father and take possession of
the kingdom, distributing its treasures to his followers.'® For if there is to be
aworld, the prison must be shatered and its potenualities liberated.

This can be done either in accordance with the Father's will or against his
will; he may “chosse death for hischildren's sake ™, or it may be that the Gods
impose the passion upon him, making him their sacrificial victim.”* These are
not contradietory dectrines, but different ways of telling one and the same
siory; in reality, Slayer and Dragon, sacrificer and victim arc of one mind

behind the scenes, where there is ho incom p:uibility of contrarics, but mottal
enemies on the stage, where the everlasting war of the Gods'* and the Titans

"With one “now” he has filled “always".—Plutarch, Mozalia 393B.

MAt that e indeed, all things wok shape simultaneously. —Phile, De Gp. V11,
28, also Plotinus, Enneads V1.

"RV.X.129.1-3; TS.V1.4.8.3; JB.111.359; $B.X.5.3.1, 2, ete.

YRV.X.124.4, e,

URV.X 13,4, “They made Brhaspati the Sacrifice, Yama ourpoured his own dear
body.”

VRV.X.90.6-8, "They made the first-born Person their sacrificial victim,”

The word deva like its cognates theos, dens, can be used in the singular to mean
“God”orinthe pluralto mean "Gods” or sometimes "Angels”; justaswe can say “Spirit”
meaning the Holy Ghost, and also speak of spirits, and amongst others even of “evil
spirits™. The “Gods” of Proclus are the “Angels” of Dionysius, Whatmay be called the
“high Gods”are the Persensof the Trinity, Agni, Indra, Viyu, Aditya. or Brahmd, Sivy,
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is displayed. In any case, the Dragon-Father remains a Pleroma, no more
diminished by what he exhales than he isinereased by what he inhales. He is
the Death, on whom our life depends;#and to the question “[s Death one, or
many?” the answer is made that “He is one as he is there, but manyas he is in
his children here™ The Dragonslayer is already our Friend; the Dragon
must be pacified and made a friend of."®

The passion is both an exhaustion and a dismemberment. The endless
Serpent (speirama aionos coil of eternity), who for so long as he was one
Abundance remained invincible,"” is disjointed and dismembered as a tree is
felled and cutup into logs." For the Dragon, as we shall presently find, isalso
the World-Tree, and there is an allusion to the “wood” of which the world is
made by the Carpenter.” The Fire of Life and Water of Life (Agni and Soma,
the Dry and the Moist, 5B.1.6.3.23), all Gods, all beings, sciences and goods
are constricted by the Python, who as “Holdfast” (Namuci) will not let them
go until he issmitten and made to gape and pant:**and from this Great Being,
asiffromadamp fire smoking,arc exhaled the Scriptures, the Sacrifice, these
worlds and all beings;*! leaving him exhausted of his contents and like an
empty skin.* In the same way the Progenitor, when he has emanated his
children, is emptied out of all his possibilities of finite manifestation, and falls

Visnu, to be distinguished only, and then not always sharply, from one another
according to their functioning and spheres of operation. The mixtae personac of the
dual Mitravarunau or Agnendrau are the form of the Sacerdotium and Regnum i
divinis ; their subjects, the “Many Gods”, are the Maruts or Gales, The equvalents in
ourselves are on the one hand the immanent median Breath, sometimes spoken of
as Vamadeva, sometimes as Inner Man and Immortal Self, and on the other its
extensions and subjects the Breaths, or powers of seeing, hearing, thinking, etc., of
which our elemental “soul” is the unanimous composite, just as the body is a com-
posite of functionally distinguishable parts that act in unison. The Maruts and the
Breaths may act in obedience to their governing principle, or may rebel againstic All
this is, of course, an over simplified statement. CLL note 166 (Hiuduisin).

See Nicholson Studics . . . p- 153 Nafussu'l Rahman~—*Universal breath of the
Mcrcjfui",

"SB.X.5.2.18

SB.X.5.2.16. Also Enneades [V.9.9; BG.X11L27,30,16; XVII1.20,

"AB.IIL4; TS.V.1.5,6; TS.VLLIL

"On “making a (riend of " the Varupyaagni or Soma who might otherwise destroy
the Sacrificer, see AB.IL4; TS.V.1.5.6 and TSVLL11.

"TAV.1.3; MU.1L6(a).

PRV.1.32, etc.

"RV.X.31.7; N.81.4; TB.IL8.9,6; of. RV.X.89.7, TS.VL.4.7.8,
' "RV.154.5 suasanaya. . . susnasyes RV.V.29.4 svasantamavadinavamhan; TS115.2.4
Jefijabhyamanad ng‘rnwﬁuu niraksiimatam;cf. $B.16.3.1515:5B.V.5.5.1 “Ofold everything
h‘“’_"' was within Viua™s ABRMEQ0 svwasthit (vrtrasya). JUB.L47.3 All is Prajipan’s:
afdna, expiration dying breath, BU.IV.5.11 makhato bhitasya . . . etdni sarvir nthsvn-
siani; M.U.VL32, etc. “For all things arise out of only one being™. (Also Behmen, Sig.
RerX1V.74) Asin RV.X.90.

“SB.16.8.15,16.
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down unstrung ** overcome by Death,* though he survives this woe.? Now
the positions are reversed, for the Fiery Dragon will not and cannot be
destroved, butwould enter into the Hero, 1o whose question “What, wouldst
thou consume me?” it replies “Rather to kindle (waken, quicken) thee, that
thou mayst eat”.* The Pragenitor, whose emanated children are as it were
sleeping and inanimate stones, reflects “Let me enter into them, to awaken
them™;” butsolong ashe isone, he cannot, and therefore divides himselfinto
the powers of perception and consumption, extending these powers from his
hidden lair in the "cave” of the heart through the doors of the senses to their
objects, thinking “Let me eatof these abjects”; in this way “our” bodies are set
up in possession of consciousness, he being their mover.” And since the
Several Gods or Measures of Fire into which he is thus divided are “our”
energies and powers, it is the same to say that “the Gods entered into man,
they made the mortal their house”® His passible nature has now become

P unstrung”, Vasrarisala, i.e. is disjointed or dispersed so that having been
Jjointless, he is articulated, having been one, is divided and avercome, like Makha
(TAV.1.3) and Vrtra (originally jointless, RV.IV.19.3, but dissevered, 1.32.7). For
Prajapati's fall and reconstitution see $B.1.6.3.35 and passini; PR.IV.10.1 and passim;
TB.1.2.6.3; AAHL26, etc. It is with reference to his “division” that in KU.V.4 the
immanent deity (dehin) is spoken of as “unstrung” (visrarisamdna); for he is one in
himself, but many as he is in his children (8B.X.5.2.16) from out of whom he cannot
tasily come together again (see note 29).

H4SB.X.44.1.

*PB.V15.1, (Prajipati); f. $B.IV.4.3.4 (Vrtra), See also Mahdbhdraia, Vanaparva
Ch. CLXXX.

*TS.11.4.12.6; $B.L6.3.17. It is note warthy that whereas the “Person in the right
eye” is usually spoken of as the Sun or solar Indra, it can equally well be said that it is
Susna (the Scorcher) that is smitten and when he falls enters inte the eye as its pupil.
or that Vrira becomes the right eye (SB.1I1.1.3.11,18). That is one of the many ways
in which “Indra i{s now what Vrira was".

7$B.VII1.5.3.1 Indra and Prajapati who enters into him with the essence of food.

MULILS; of, SB.IILY.1.2;: JUB.L46.1,2.

“Mover”, as in Paradiso, [.116. Questi nei cor mortali ¢ permotore (This is the motive
force in mortal hearte). Cf. Laws, 898C. See Note 47.

PAYV. X1.8.18; f. $B.11.3.2.3 JUB.L.14.2, mayy elds sarvd devatah, CL. KB.VIL4 ime
puruse devatily TSV1.1.4.5 prind vai devd . . . tesu paroksam juhoti (“The Gods in this
man...theyare the Breaths. . . in them he sacrifices metaphysically”). See Patanjali’s

Yoga Sutras TV-23. “The mind, though assumning various forms by reason of innumer-
able mental deposits, exists for the purpose of the soul's emancipation and operates
in cooperation therewith”. Food is quite literally consumed by the digestive Fire: so,
when a ritual meal it announced one sheuld say "Kindle the Fire” (samintwagnin.
JUB1L15.1-8) or “Come to the feast” (agne 4 vitaye, RV.VI,69.10, etc.) by way of
benedicite.

KULIV.6 (cf. Ait.Up.1.3.13).

Yah prirvam tapaso .. . ajdyata. guhdm praviiya . . . bhutebhir vyapasyata.
Colossians 1.15 primogenitus crealurae (= the firstborn of every creature).

THE MYTH
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“ours”: and from this predicament he cannet easi]
himself, whole and complete.®

We are now the stone [rom which the spark can be strucy
beneath which God lics buried, the scaly reptilian skin thar cox:x
the fuel for his kindling. That his lair is now a cave or house pre
the mountain or walls by which he is enclosed, verhorgen and urrrgaulljf]hi)scs
and “I" are the psychophysical prison and Constrictor in whom the F You*
been swallowed up that “we” might be at all.* For as we are n':pcau:d;rsz has
the Dragon-slayer devours his vietim, swallows him up and drinks | 1y tolg,
and by this Eucharistic mea] he takes possession of the firsthom, Dum dry,
treasure and powers and becomes what he was, Tagon's

. | whe We can cite, iy fa,
remarkable textin which our composite is called the “mounagy, of God"uy :

Y recollect o rebuijlg

hC mounmm
ceals himg and

and

Sig. Rer. 111.38—“The Being of all beings, who thus manifesis himselfin paro:
beings with the eyes of eternity™. Cf. Kaus.Up 113, Particular

Climbring cf. JUB.L33.1 (centre: summit: slope).

DhA.L52—Mogallana's plunge into earth and aseent Majihena, py, Sine
¥TSV.5.2.1. Prajapatih praja systud prenanu prawisat, tabhym punar mmbh,,:t
nasaknot; Prajapati after creating creaturesinaffection entered ingo them: fromtl' o
he could not emerge again, ’ tem

$B.1.6.3.36 Su visrastath parvabhik na iaidha samhitum = He was unable tn Tise with
his relaxed joints.

BU.TV.3.32 salila eko drstadvaito bhavati, rsa brakmalokah KB.1.7,

Mil,263 mahasannidohr ; 346 dhamma-nadiand dhammasdgary. Mathnan; 1114669
“Existence in non-existence is itself a marvel.”

V1.1622— "apposites and likes int mumberas the leaves of the orchard, are asafleck
of foam on the Sea thas hath no like or oppasite”,

VL.4052—"He that {inds is lost: like a1ortent he is absorbed in the Oceay

V.802—"These footprints (extend} as Lar as the shore of the Qceany; the
footprints are naught in the Ocean.”

11.160-1—"What is 2 Sufi's possession? Footprint.”

*Got liegt verborgen und bedeckt im inwendigen Grunde” —Sermon 2 in
W. Lehmaun Johannes Tanler Predigten, jena, 1917,

Sherman, Philosophical Hymas, p. 18 uses this word verborgen in the seme of
Kath.Up.IL.20 mibite guhdayim = is lodged in the beart.

*Philo, LA 74—"When the mind (nous) has carvied off the prizes of virue, it
condemns the corpse body to death.”

LA L10B—*Now, when we are living, the saul is dead and has been entombed i
the body as in a sepulchre; whereas, should we die, the soul lives forth with its own
proper life, released from the body, the baneful corpse to which it was held.”

Phardn, 250C—"cntombed in the body™,

Enneads, IV.8. 83—"prison or tomb of the body, cavertt or cave of Kosnos™ The
“cave” stands or mental activity as per the Yoga Sutra IV.23,

Cratyliy, 400, C—"the body is the tomb of the soul™,

RV,—g'uilﬁ nisidau (agni).

Henry Constable—"Buryed 1n e, unto my sowle appeare.” E Bk’ M* veise p.13,

Eckhart, Pfeiffer, p, 593—"hat gewonet irt uns verborgenliche™. Trans. “has dwelt
mousin a bidden manner”,

1t the
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we are told that the Comprehensor of this doctrine shall in like manner
swallow up his own evil, hateful adversary.™ This “adversary” is, of course,
none but our self. The meaning of the wext will only be fully grasped if we
explain that the word for "mountiin®, giri, derives from the root gir, to
*swallow™.™ Thus He in whom we were imprisoned is now our prisoner; as
our Inner Man he is submerged in and hidden by our Outer Man. It is now
his turn to become the Dragonsslayer; and in this war of the God with the
Titan, now fought within you, where we are “al war with ourselves”* his
victory and resurrection will be also ours, if we have known who we are. It is
now for him to drink us dry, for us to be his wine.

We have realised that the deityis implicitly or explicitly a willing victim; and
this is reflected in the human rital, where the agreement of the vicim, who
must have been originally human, is always formally secured.® In either case

Kath. Up. 11[,12—"Esa sarvesu bhistesu gitdho'tma . . ", “This Atman, hidden in all
beings..."

Philo, Migr. 188, 190—"man as troglodyte™.

11 Cor. 4.7—=But we have this treasure in earthen vessels, . . .

Maitri Up. V1.28—"buried treasure”.

AA J1.1.8. St. Bonaventura likewise equated mons (noonlain} with mens (mind)
(De dec. proeceptis I, ascendere in montem, idest, in. eminentiam mentis) (ascend the
mountain which is the highest mind}.

This traditional image which, like so many others, must be dated back to the time
when “cave”and “home” were one and the same thing, underlies the familiar symbols
of mining and seeking for buried treasure (CU.VIIL3.2; MU.V1.28, etc.). The powers
of the soul { bhiztdni, aword that also means “gnomes™) at work in the mind-mountain,
are the types of the dwarf miners who protect the “Spow-White” Psyche when she has
bitien into the fruit of good and evil and fallen into her death-like sleep, in which she
remains until the divine Eros awakens her and the fruit falls from her lips_ Whoever
has understood the scriptural Mythos will recognize its paraphrases in the universal
fairy-tales that were not created by, but have been inherited and faithfully transmited
bythe *folk" to whom they were originaily communicated. Itisone of the prime errors

of historical and rational analysis to suppose that the “truth” and “original form" of
alegend can be separated fromits miraculous elements. Itisinthe marvels themselves
that the truth inheres:

“There is no other origin of philosophy than wonder”, Plato, Theatetus 1556. And
in the same way Aristotle who adds “therefare even a lover of fables is in a way a lover
of wisdom, for fables are compounded of wonder” { Metaphysics W42B).

Myth embodies the nearest approach to absolute truth that can be stated in words,

MSarmyutta Nikaya, HLB6—"caten up by my body, etc.”.

There is a remarkable echo of the brahma-giri doctrine in Majjhima Nikaya, 111.68
where the Isigiri pabbata in which the isT are living is so called in that ic isi gifat,
“swallows up the Rsis”.

BLLII.2.13, Sankarabhdsyo—"grahatigraha lakianena mytyund grastam’”.

“BG.VLE: of. $.1.57 = Dh.66; A.L.149; Riimi, Mathnawi 1.2671., ¢1c.

“N.T. Romans, VI1.24—"Who shall deliver me from the body of this dearh?*
VI.6—". .. that the body of sin might be destroyed .. ", VIIL10—"... the body is dead
because of sin .. ."

"
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\he death of the victim is also its birth, in accordance with the infallible rule
that every birth must have been preceded bya death: in the first case, the deity
is multiply born in living beings, in the second they are reborn in him. But
even so it is recogmized that the sacrifice and dismemberment of the victim
are acts of cruelty and even treachery; and thisis the original sin {kilbisa) of
the Gods, in which all men participaie by the very fact of their scparate
existence and their manner of knowing in terms of subject and object, good
and evil, because of which the Outer Man isexcluded from adirect participation
in “what the Brahmanas understand by Soma” *The form of our “knowledge”,
or rather “ignorance” (avidyd), dismembers him daily; and for this gnorantia
divisive an expiation is provided fov in the Sacrifice, where by the sacrificer’s
surrender of himself and the building up again of the dismembered deity,
whole and complete, the multiple selves are reduced to their single principle
(consciouslyif they are “saved”, unconsciously if theyare “lost”). There is thus
an incessant multiplication of the inexhaustible One and unification of the
indefinitely Many. Such are the heginnings and endings of worlds and of
individual beings: expanded from a point without position or dimensions
and a now without date or duration, accomplishing their destiny, and when
their time is up rewrning *home” o the Sea in which their life originated."

YTSIL5.1.2,11.5.8.6;cEVL.4.8.1;$B.1.2.3.3, 111.5.4.17,SB.XIL6.1.3040;PB.XIL6.5.9;
Kaus,Up.IIL1, etc.; of. Bloomfield in JAOS.XV.161.

*TS.I1.4.12.1; AB.VILYS, etc.

"Mund.Up.111.2.8; Prasna Up.VL5; A.IV.198, Udana 53. For further parallels see
Review of Religion, Nov. 1941, p.18, note 2.

For the return of the “Rivers” to the “Sea” in which their individuality is merged,
so that one speaks only of the “Sea™ CU.VL10.1, Prasna Up.VL5, Mund. Up.IL.28,
AIV.198, Udana 55, and similarly Lao Tzu, Tao Tr Ghing XXXIL Rami, Mathnawi
V14052, Meister Eckhart {in Pleiffer’s edn,, p. 314),. . allte the effect that "As the
drop becomes the ocean, so the soul is deified, losing her name and work, but not her
essence” (Angelus Silesius, Chendinische Wandersmann 1115): “And in his will is our
wanquility:/It is the mighty ocean. whither tends/Whatever it creates and niature
m'.ll-:‘cs" {(Dante, Paradiso 111.85.86),

Pr: l:“r “going home™ {to Agut) RV.LGG.5: V.2.6; (to Brahmi) MU.VL22; (tothe "Sea”)
W04 Up.VLE: (16 the Gale) RV.X.16.3; AV.X.8.16 (fike Katha UpIV.9; BU.L5.23),
St 17 ;4‘_1'2: CLLIV.3.1-3; (10 the yummum bonum, man’s last end) S.IV.158;

Ecki _l’_‘ Mll-"ﬂ): (10 our Father) Luke 23.46.

. (:n(t.l‘” l.l7(.>—“thc sea of his own unfathomable nature”. Mathnawi 1V.2062—
s t;’t) 1[‘"_”“‘ "L-l and speech is like the nver”; Rumi Odes, XL, XV BUIV.3.3%;
lqgl_JLk’ _M"J}"mm Nikiiya 1.488—Buddha like mahdsamudda, fathomless, ete,

Sanh ke I‘l\-"c!' to sea every pilgrim tends towards nibbina.
Yutta Nikdya IV.179-80—gliding downstream Lo nibbina.



THEOLOGY AND AUTOLOGY "

The Sacnitice (yajiia) undertaken here below is a ritual mimesis of what was
done by the Gods in the beginning, and in the same way both a sin and an
expiation. We shall not understand the Myth until we have made the
Sacrifice, nor the Sacrifice until we have understood the Myth. Butbefore we
can uy to understand the operation it must be asked, what is God? and what
are we?

God is an essence without duality (advaita), or as some maintain, withou
duality but notwithout relations {visistaduaita) . He is only to be apprehended
asEssence (asti), ' but this Essence subsists in a two-fold nature (dvaitibhdva);*
as being and as becoming.* Thus, what is called the Entirety (krtsnam,
pitrnam, bhiman) is both explicit and inexplicit {miruktanirukta), sonant and
silent (Subdasabda), characterized and uncharacterized (saguna, nirguna),
temporal and cternal (kalahdia), partite and impartite (sakalgkdla), in a
likeness and not in any likeness (mértgmirta}, shewn and unshewn
(vyshtawakis), mortal and immortal (maernydmartya), perishable and the
Imperishable (ksarascaksarmn), and so forth. Whoever knows him in his
proximate (apara) aspect, immanent, knows him also in his ultimate (para)
aspect, transcendent;* the Person seated in our heart, eating and drinking,
is also the Person in the Sun.* This Sun of men, and Light of lights* “whom
all men see but few know with the mind”, " is the Universal Self {gtman) of all
things mobile or immohile.® He is bath jnside and sutride {Aahirontal ca

“Autology (Chambers, 1983-edn.) has been defined as “knowledge or under-
standing of onesell " {heautou epistéms, dtmavidyd, dtmajaidna), not like other sciences,
but the science of itself and of other sciences. See Plato— Charmides 165D, 166E:

bic 430, 432 and Sophroniscus in Plato’s notes.

SRUNEIS MUIVY, etc.

“§B.X.1.4.}; BU.IL3: MUVL15, VILIL, No trace of Monophysitism or of
Patripassianism can be discovered in the so-called “monism” of the Vedanta; the "non-
duality” being that of twe natures coincident without composition.

“Being and becaming, faltva and bhaua correspond to GK. ousia (= being) and
nemesis (= personification of divine wrath}.

HMUVL22; PradUp V.2,

HRU.IV.4.24; Tait UpTIL10.4; MUVILL2,

RV 1.113.1, 1.146.4; BUIV.1.6: Mund.Up.IL.2.8; BG.XIIL.17; John 1.4.

”AV.X.B.I*’:; Plato, Laws 898 D. "Since soul is wha[' 50 it scems to us, makes
everything go round.” .

Every one sees the hody of the sun, but no one sees his soul,—See Jewet®
ranstation of the Dialogues of Plato, Vol. 1, p. 640.

wRV.L115.1, VIL101.6; AV.X.8.44; AAIIL2.4,

Autology (dtmajidna) is the fundamental theme of scripture; but it mus o
understoed that this Sclf-knowledge differs from any empirical knowledge .of :;l
objectin as much as our Seif is always the subject and can never become the object

1 be
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blutanam) , butuninterruptedly (ananiaram), and therefore a total presence,
undivided in divided things.” He docs not come from anywhere,” nor does
he become anyone,™ but only lends himself to all possible modalities of
existence.™

The question of his names, such as Agni, Indra, Prajapat, $iva, Brahma,
ctc,,” whether personal or essential, is dealt with in the usual way: “they call

knowledge; in other words, all definition of the ultimate Self must be by remotion.

Abnan (roat an, to breathe, of. atmos, autméis primarily Spiritus, the luminous and
pneumatic principle, and as such often equated with the Gale (Viyu, Véta, root vd, o
blow) of the Spirit which “bloweth as it listeth” (yothd vasam carati, RV.X.168.4 as in
John [11.8). Being the ultimate in all things, dtman acquires the secondary sense of
“Self ", regardless of our level of reference, which may bt either somatic, psychic or
spiritual. So that over against our real Scif, the Spirit in ourselves and all living things
there is the “self ™, of which we speak when we say “I” or “you”, meaning this or that
man, so-and-so. In other words there are two in us, Outer and Inner Man, psycho-
physical personality and very Person. It is therefore according to the context that we
must wanslate. Because the word dlman, used reflexively, can only be rendered by
“self "we have adhiered to the sense of “self " throughout, distinguishing Self from self
by the capital, as is commonly done. But it must be clearly understood that the
distinction is really of “spirit” (pnetima} from “soul” (psyche) in the Pauline sense. It
is true that the ultimate Self, “this self’s immortal Self * (MU.I11L2, V1.2), is identical
with Philo’s “soul of the soul” (psyche, psyches}, and with Plato’s “immortal soul” as
distinguished from the “mortal soul” and that some translators render atman by
“soul™; but although there are contexts in which “soul” means “spirit” (cf. William of
Thierry, Epistle to the Brethren of Mont Diev, Ch. XV, on this very problem of the
distinction of anima from animus, see also Phile, Heres 55) it becomes dangerously
misleading, inview of our current notions of “psychology™ 1o speak of the ultimate and
universal Self asa “soul”. It would be, for example, a very great mistake to suppose that
whena “philosopher” such as Jung speaks of “man in search of asoul” this hasanything
whatever to do with the Indian scarch for the Self, or for that matier with the
injunction, Gnathi seauten, know thy Self, The empiricist’s “self “isfor die mewaphysician,
just like all the rest of our environment, “not my Self ",

Of the two “selves” referred o, the first is born of woman, the second of the divine
womb, the sacrificial fire (SB.LS.S.G; and whoever has not thus been “born again”
is effectively possessed of but the one and murtal self that 15 born of the flesh and
must end with it { JB.1.17, cf. John IILG, Gal.VL8, I Cor.15.50, eic.}. Hence in the
Upanishads and Buddhism the fundamental questions “Whe art thou?”, and “By
which self 2" is immortality attainable, the answer being, only by thac Self that is
immortal; the Indian texts never fall into the error of suppesing that 4 soul that has
had a beginning in time can also be immortal; nor indeed. can we see that the
Christian Gospels anywhere put forward sich an impossible doctrine as his.

YRG.XIIL15,16: XV.16,17; XVIIL20. udtamal purusastvanyak,

*Cf, John I1L.18.

"KULIL LS.

“RU.TV.4.5. .
“See AB.IV.22 on Names. The following correspondences ofnamesand functons

have been drawn—Aghi: sacerdotuin, Indra: regnum, Prajipari: progenitor, Siva:
king, Brahma: lordship.
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him iy who is readly one™™ “even as he seems, so he hecomes™™ “he takes
the forms imagined by his worshippers™™ The trinitarian names—Agnj,
Vayu and r\diua or Brahma, Rudra and Vishnu—"are the highest emboc-
ments of the supreme, immortal, bodiless Brahmu—their becomingis a hirg,
from one another, partitions of a common Self defined by itsdifferentopera.
tions—These embediments are 10 be contemplated, celebrated, and at lus
recanted. For by means of them one rises higherand higherin the worlds; hu
where the whole ends, attains the simplicity of the Person. ™" Of all the names
and forms of God the monogrammatic syllable Aum, the totality of all sounds
and the music of the spheres chanted by the resonant Sun, is the best. The
validiey of such an audible symbol is exactly the same as that of a plasticicon,
both alike serving as supporis of contemplation {dhiydlamba); such a support
is needed because that which is imperceptible to eye or ear cannot he
apprehended objectively as it is in itself, but only in a likeness. The symbaoi
must be naturally adequate, and cannot be chosen at random:; one locates or
infers (dvasyati, Gudhayati) the unseen in the seen, the unheard in the heard;
but these forms are only means by which to approach the formless and must
be discarded before we can become it.

Whether we call him Person, or Sacerdotium, or Magna Mater, or by any
other grammatically masculine, feminine or neuter names, “That” (at,
tadekam) of which our powers are measures (tanmatra) is a syzygy of conjoint
principles, without composition or duality.™ These conjoint principles or
selves, indistinguishable abintra, butrespectvely self-suflicientand insuflicient
ab extira, become contraries only when we envisage the act of self-manifestation
(svaprak@satvam) implied when we descend from the silent level of the Non-
duality to speak in terms of subject and object and to recognize the many
separale and individual existences that the All (Sarvam = to pan) or Universc
(viSvam) presents to our physical organs of percepton. And since this finite
totality can be only logically and not really divided from its infinite source,
“That One” can also be called an “Integral Multipliciey™ and “Omuniform
Light".” Creationisexemplary. The conjointprinciples, for example, Heaven
and Earth, or Sun and Moon, man and woman, were originally one.
Ontologically, their conjugation (mithunam, sambhava, eho bhava) is a vital
operation, producuve of a third in the image af the first and nacure of the
second. Just as the conjugation of Mind (manas) with the Voice (wédc) gives
birth to a concept (sankalpa) so the conjugation of Heaven and Earth kindles
the Bambino, the Fire, whose birth divides his parents from one another and

HRV. X 114.5, of. 1IL5.4, V.3.1.

“RV.V.44.6.

% Kailayamalai (sec Ceylon National Review, no. 8, 1907, p. 280),

5 Nirukta VI1.4; Brhad Devata 1.70-4; MULIV 6.

““There is no distinction of elder or younger benween One and another.™
Lirurg-iml'HamiliemfNarmi. (Trans. Dom Connaolly, Camb. Univ, Press, 1909, Homily
KxIL

wRy.111.54.8 visvam cheam.

“nS, V.35 jyotir asi visvariipam.
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fills lh'c intervening Space (antariksa, Midgard) with light and in the same
Way microcosmically, being kindled in the space of the heart, he is it light.

¢ shines in his Mother's womb,™ in fullF possesston of all his powers.** He s
Nosooner born than he traverses the Severs Worlds " ascends o pass through
the Sun-door, as e smoke from an altar orcentral hearth, whether without
Orwithin you, ascends to pass out through thie eye of the dome.” This Agni
Is at once the messenger of God, the guest ig all men’s houses, whether
constructed or bodily, the luminous pneumatic principle of life, and the
missal priest who conveys the savour of the Burnt-offering hence to the world
beyond the vault of the Sky, through which there is no otherway but this “Way
of the Gods” (devuyina). This Way must be follewed by the Forerunner's
footprinua, as the word for “Way™ itself reminds us, by all who would reach
the “farther shore™ of the luminous spatial river of life"” that divides this
terrestrial from yonder celestial strand; these conceptions of the Way
underlying all the detailed symbolisms of the Voyage and the Pilgrimage,
Bridge and Aciive Door.

Considered apart, the “halves” of the originally undivided Unity can be
distinguished in various ways according to our point of view; politically, for
example, as Sacerdotium and Regnun {brakma-ksatrau), and psychologically
as Self and Notself, Inner Man and Outer Individuality, Male and Female.
These pairs are disparate; and even when the subordinate has been separated
from the superior with a view to productive cooperation, it still remains in

S1For vic as logos and the zreation of the triple science, see SB.VL.1.1.9-10.

manas = ntous -mind, logos -word, dianoia -thought; vde= herméneia -interpretation,
psuchs soul, atsthésis -sense perception; sarkalpa=aletheia -truth, daxe -opinion, sephic-
wisdom.

On nous (mind} and écho (sound) see Phila, De migr. 83

On aisthasis and psuche, doxe see Philo LAIIL221.

RV, VI.16.35, cf. 111.29.14.

SRV.I11.9.10, RV.X.115.1, etc.

MRV, X.8.4, RV.X.122.3.

“For the Sun-door, the “ascent after Agni™ (TS.V.6.8; AB.IV.20-2), eic., see my
“Svayamatrnnd; Janua Coeli™ in Zalmexis I, 1939 (1641).

% Marga, “Way™, from myg = ichneud, to track, hunt. The doctrine of the vestigia pedis
is common 1o Greek, Christian, Hindu and Buddhist teaching and is the basis of the
iconography of the "footprints”™. The forerunners can be traced by their spoor as far
as the Sundoor, Janua Coeli, the End of the Road; beyond thatthey cannot be tracked.

Phaeedries 266B—"1 follow this one m his tracks as if he were a god;” and Phaedrus
953A—"tracking on their own accord” also Mathnawi 11.160.1-—"What is the Sufi’s
provision? Foatprints. He stalks the game like & hunter: he sees the musk deer’s track
and foliows the footprints™. Cf. The Griginal Gospel of Buddhism (Rhwys Davids), No. 680,
and ML, Matalleo, wo search after other things, 1o explore carefully. Cf. also Psalm
125.6 “My soul has been delivered as i sparrow out of the snare of the fowlers.” The
symbolism of tracking like that of *error” (sin) as a “failure to hit the mark”™, is one of
those that have come down to us from the oldest hunting cultures, See note 18,

"7 Lo gran mar d 'essere, ‘through the vast sea of being”, Paradise.113, The “crossing”
is the diaposcia of Plate's Epinomnis 986E.
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the latter, more eminently. The Sacerdotium, for example, is “both (he
Sacerdotium and the Regnum™—a condition found in the mixta persona of
the priest-king Mitrvarunan, or Indragni—but the Regnum as a separated
function is nothing but jesel, relatively feminine, and subordinated to the
Sacerdotium, its Divector (netr = hegemon). Mitra and Varuna correspond to
para and apara Brahmi, and just as Varuna is feminine to Mitra, so the
functional distinction in terins of sex defines the hierarchy. God himself iy
male to all, but just as Mitra is male to Varuna and Varuna in turn male o
Earth, so the Priestis male 1o the King, and the King male to his realm. In the
same way the man is subject 1o the joint government of Church and State; but
in authority with respect to his wite, who in turn administers his estate.
Throughout the series itis the noetic principle that sanctions or enjoins what
the aesthetic performs or avoids; disorder arising only when the latter is
distracted from her ratonal allegiance by her own ruling passions and
identifies this subjection with “liberty™.”

The most pertinent application of all thisis to the individual, whether man
or woman; the outer and active individuality of “this man or woman, so-and-
so" being naturally feminine and subject to its own inner and contemplative
Self. On the one hand, the submission of the Outer to the Inner Man isall that
is meant by the words “self-control” and “autonomy”, and the opposite of
what is meant by “self-assertion™ and on the other, this is the basis of the
interpretation of the return 10 God in terms of an erotic symbolism, “As one
embraced by a darling bride knows naught of ‘I' and 'thou’, so the self
embraced by the foreknowing (solar) Self knows naught of a ‘myself’ within
ora‘thyself " without;™ because, as Sankara remarks, of “unigy”. Itis this Self
that the man who really loves himsclf or others, loves in himself and in theny;
“all things are dear only for the sake of Self "™ In this true love of Self the
distinction of “selfishness” from “zitruism " loses all its meaning. He sees the
Self, the Lord, alike in all beings, and all beings alike in that Lordly Self.”
“Loving thy Self ", in the words of Meister Eckhart, “thou lovest all men as thy
Self ".™ All these doctrines coincide with the Stfi, “What is Love? Thou shalt

know when thou becomest me”™.

*For this whole paragraph see my “Spiritual Anthorily and Temporal Power in the
Indian Theory of Covernmens”, Amenican Oriental Society, 1942 (2nd edn. IGNCA).

"BUIV3N (rather freely wanslated), of. BU.L4.3; CU.VIL.25.2. Sce Meister
Eckhar, wrans, by Evans, I, p- 368—"In the embrace of this sovran One that naughts
the separated self of things, being is one without distinction . . .". We are repeated!y
told that the deity 1s “both within and without”, i.e. immanent and tranmscendenti 1!
the lastanalysis this theological distinction breaks down, and “Whoever isjoincd unto
the Lord is ene spirit” (I Cor. 6.17).

"BULIL4, ete. On true "Self-Love™ see references in HJAS.4, 1939, p.135 and note:

TRG.VL.29, X111.27.

“Mester Eckhant, Evans trans., Vol. 1, p. 239; of. Sutia Nipala 705 and also Yoo
Hilderbrand (Longman Green, 1943), Lilurgy and Personalily, p. 55.

"Mathnawi, Bk.IL Introduction. See also note 202 (Hinduism).

Sum. Theol 11-11.25.7 *union of wills".
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The sacred marriage, consummated in the heart, adumbrates the deepest
of all mysteries.” For this means both our death and beatific resurrectinn.
The word o “marry” (¢ko bhie, become one) also means 10 “die”, justas in
Greek, telea is to be perfected, w be married, or to die. When *Each is both™,
po relation persists: and were itnot for this heatitude (@nanda) there would
be neither life nor gladness anywhere.”” All this implies that what we call the
world-process and a creation is nothing but a game (krida, Lilg, paidia, dolce
gioco) that the Spirit plays with itself, and as sunlight “plays” upon whatever
itilluminates and quickens, although unaffected byits apparent contacts, We
who play the game of life so desperately for temporal stakes might he plaving
at love with God for higher stakes—ourselves, and his. We play against one
another for possessions, who might be playing with the King who stakes his
throne and what is his against our lives and aJ] we are: a game in which the
more is lost, the maore is won,”

By the separation of Heaven and Earth the “Three Worlds™ are dis-
unguished; the in-between World (antariksq) provides the etherial space
{akisia)™ in which the inhibited possibilities of finite manifestation can ke
birth in accordance with their several natures. From this first etherial

Shams-i-Tabriz Ode X111, “What js Love™.
Behmen, passitm “God, the Being of all beings”,
Jacofrom da Todi—"He and the soul are interfused , . .",

“But if I live, and yet not I,

Have being, yet not mine,

This one-in-twain and twain-in-one
How shall my words define?”

"$B.X.5.2.11-12; BU.IV.3.21, etc.
TU.IL7.8.

v *Forthiswhole paragraph see my “Lila"inJAOS.61, 1940, (Alsoin Selected Papers,
ol. 11.)
“Thou didst contrive this 'I' and ‘we’ in order that
thou mightest play the game of worship with Thyself,
That all 'I's' and ‘thou’s’ should become one life.”
Rixmi, Mathnaui l.1787.

Per sua diffalta in pianta ed in affamo

Cambio onesto riso e dolce gioco,

“through his Gault he had a short stay here

threugh his fault he exchanged honesty joy and sweet sport for tears and toil.
Dante, Purgalorie XXVII1.85,96.

Also Platinus, Enneads. 1V.7.2 and Philo, Heres 282-3.

Near as they can, approaching: and they can
The Mare, the loftier their vision. Thase
;I;hm round them Neer, gazing the Godbead next,
Mund.Up.11.1.3, $B.1.4.1.23 agne a vitaye, etc. RV.VIIL16.6 varivaskrt.
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substance ave derived in succession air, fire, water and earth; and from these
five elemental Beings (bhians), combined invarious proportions, are formed
the inanimate bodies of creatwres;™ into which the God enters 1o awaken
them, dividing himsel o §ill these worlds and to bacome the “Several Gods”,
his children. ™ These Tntelligences® are the host of “Beings™ (dhittagana) that
operate inus, unanimously, asour “clemental soul™ blvcitiatman), or conscious
selt® our “selves”, indeed, but for the present mortal and unspiritual
(angtmya, andatman), ignorant of their immortal Self (atmanam ananuvidya,
andtmajia),* and to be distinguished {rom the Immortal deities who have
already become what they are by their “worth” (arhana) and arc spoken of as
“Arhats” (= “Dignities™ * Through the mundane and perfectible deities, and
justas a King receives tribute (balim akr) from hissubjects,™ the Person in the
heart, our Inner Man who is also the Person in the Sun (MU.VI.1,2}, obtains
the food (anna, dkdra), both physical and mental, on which he must subsist
when he proceeds from being to becoming. And because of the simultaneity
of his dynamic presence in all past and future becomings,™ the emanated
powersatwork in our consciousness can be regarded as the temporal support
of the solar Spirit's timeless providence {prejrana) and omniscience
{ sarvajiiana) . Not that this sensible world of successive eventy determined by
mediate causes (karma, adrsta, apiirva) is the source of his knowledge, but
rather that it is itself the consequence of the Spirit's awareness of “the
diversified world picture painted by itself on the vast canvas of itself.™ [tisnot

®CULYL, VIILE4, VILI21, V.15.2; TUILL.1; SB.X1.2.3.45. Space, Ether is the
origin and end of “name and aspect”, Le. of existence; the four other elements
arise from it and retumn to it as to their prior. When, as often in Buddhism, accoum
is taken only of four elements, these are the concrete bases of material things. CL St.
Bonaventura, On the Reduction of Art to Theology, 3, Quinque sunt corpora mundi
simplicia, scilcet quatuor elementa et quinta essentia (the body of the warld can be
reduced to five things, four elements and the fifth, essence).

Justasalso in early Greek philosophy the *four roots” or “¢clements” {fire, air, earth
and water of Empedokles, and Timaeus 32, 33-52 where at the divine Nature, Maya, is
described as chora, void of all forns) do not include the spatial ether, while Platwo
mentons all five (Epinomis 981C), and as Hermes points out “the eXistence of ajl
things that are would have been impossibie, if space had not existed as an antecedent
condition of their being” (Ascl.1L15). It would be absurd to suppose that those who
speak onlyof four “elements™ were niot conscious of this rather obvious consideration,

PMULILG, VI.26; that is 1o say, apparently (iva) divided in things divided, bt really
undivided {(BC.XIIL16, XVIIL20), of. Hermes Lib, X.7 where “soulsare *so to speak'”
(hosper= as if) parcelled out and pantitioned off from the one All Soul.

M lidadni, prajia-mitrd, etc., KU.VL10; MU.VL.30; Kaus. Up.I1L8.

“MULIIL2E

m4R 11.2.2.8; X1.2.3.6, etc. CF. notes 50 and 56 in section on Buddhism.

RV.V.86.5, X.634, etc.

MAV X739, X1.4.19; JUR.IV.23.7; BU.IV.3.37, 38, ctc.

MRYV.X.90.2; AV.X.8.1; KU.IV.13; Sver, Up. .15, ete,

sgankaricharyn, Svatmantizpana, 95. The “world-picture” (Sfryasataka 26—
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by means of this All that he knows himself, but by his knowledge of himself
that he becomes this ALY To know him by this All belongs only t sur
inferential manner ol knowing ™

You must have begun o realise that the theology and the autology are one
and the same science, and that the only possible answer to the question,
“Whatam [?” must be “Thatart thou”? Foras there are two in himwhoisboth
Love and Death,” so there are, asall tradition affirms unanimously, wo in us;
althhough not two of him or two of us, nor even one of him and one of us, but
only one of both, Aswe stand now, in between the first beginning and the last
end, we are divided against ourselves, essence from nature, and therefore see
him likewise as divided against himself and from us. Let us describe the
situation in two different figures. Of the conjugaie birds, Sunbird and
Soulbird, that perch on the Tree of Life, one is all-sceing, the other eats of
itsfruis.” For the Comprehensor these two birdsareone; n the iconography
we find either one bird with two heads, or two with necks entwined. But from
our point of view there is a great difference between the spectator’s and the
participant’s lives; the one is not invelved, the other, submerged in h::rl

Jagaccitra = chosmos notos, intelligible world order) maybe called the form of the divine
omniscience, and is the paradigm, apast from time, of all existence, the “creation”
being exemplary. See my “Vedic Exemplarisim™ in HJAS.L,1936. “A precursor of the
Indo-Iranian arte and even of the Platonic ideais found in the Sumerian gish-ghar, the '
outline, plan, or pattern of thingswhich-are-to-be, designed by the Gods at the
creation of the world and fixed in the heaven in order to determine the immutabulity
of their creation” (Albright in JAOS.54, 1954, p. 130, cf. p. 121, note 48). The *world
picture” is Plato’s paradeigma aiéna, cternal paradigm ( Timaeus 294, 37C), Hennes' to
archelupon eidas the archetypal form (Lib18) and St Augustine’s “eternal mirror
which leads the minds of those who lock mn it to a knowledge of all creatures, and
better than elsewhere”. See Bissen, L Exemplanispe divin selon St Bonaventura, 1929,
p- 39, note 5); of. St. Thomas Aquinas, $um. Theo! 1.12.9 and 10, “But all things are
seen in God as in a certain intelligible mirror, not successively, but simultaneously.”
“When the body-tweller, controlling the powers of the soul that seize upon what is
their own in sounds, etc., glows, then he sees the Spirit (diman) extended in the world
in the Spirit” (Mahdbhdrata 11L.210); “1 behold the world as a picture, the Spirit”
(Siddhantamuktavali, p-181).

MBU.LA 10, Pras IV, 10. Omniscience presupposes omnipresence, and conversely.

“Bonaventura: On the Reduction of Art to Theology—10, “Behald, how divine wisdom
is secretly contained in scnsitive knowledge.” Dante, Paradisy, 1.116—"This moves the
hearts of mortal animals.” St Thomas Aquinas, Suwm. Theol [-11.68.4 ad 31—"The Holy
Spirit is the principal mover. . . . Men, who are in a manner His instrument, as they
are moved by Hin."

®SA.XIIL CUVLB.7, ete.

“TS.I1.4.7, Mriyn and Kama amongst the components of the Gandharva, the
Presiding Deity of the sacrifice.

YIRVLL164.20; Mund Up.HIL.1.1-5.

“RV.X.114.5.
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feeding and nesting, grieves for her lack of lordship (enfie) wnii! she
perceives her Lord (ifa), and recognizes her Self in him and in hiy majesty,
whose wings have never been clipped.™
Ln another way, the constitution of worlds and of individuals Is compared
to awheel (cahra), of which the hubis the heart, the spokes powers, and their
points of contacton the telly, our organs of pereeption and action.™ Here the
“poles” that represent our selves, respectively profound and superticial, are
the motionless axle-point on which the wheel revolves—“Due from the pole,
round which the tirst wheel rolls™—and the rim in contact with the earth
to which it reacts. This is the “wheel of becoming, or birth” (dhavea cakra = ho
trochas tes grneseds = the round of generation)*™. The collective motion of ail the
wheelswithin wheels—each one turning on a point without pesition and one
and the same in all—that are these worlds and individuals is called the
Confluence (samsdra), and it is in this “storm of the world’s flow” that our
“elemental self 7 (bhitatman) is fatally involved: fatally, because whatever
“we” are naturally “destined” to experience under the sun is the ineluctable
consequence of the uninterrupted but unscen operation of mediate causes
(karma, adrsta), fromwhich only the aforesaid “point” remainsindependent,
being in the wheel indeed, but not a "part” of it.

It is not only sur passible nawre that is involved, but also #Ais. In this
compatible nature he sympathizes with our miseries and our delights and is
subjected to the consequences of things done as much as “we” are. He does
not choose his wombs, but enters into births that may be aughty or naughey
(sadasal)®” and in which his mortal nature is the fructvary (bhoktr) equally of
good and evil, truth and falsity.” That “he is the only seer, hearer, thinker,
knower and fructuary” in us,” and that “whoever sees, it is by his ray that he
sees”,"™ who (Jksuaku) looks forth in all beings, is the same as to say that "the
Lord is the only transmigrator”,'*! and it follows inevitably that by the very act

*Mund.Up IIL.1.1-3.

MBU.IL5.15, 1V.4.22; Kaus. Up.IIL8, ete,; similarly Plotinus, Enneads, VI.5.5.

% Paradiso, X1I1.11,12—"i! punto dello stelo al cui la prima rota va dinterno”™.

*James 3.6. See also Sermon on Fire in Vinaya Pitaka; Phile, Somn.IL.44—/kukion
kai trochon ananghés ateleutélou= a circlet and hoop of endless necessity; distinguished
from the chain of Nature's activities; and Aeirmon ton les phuseos, pragmaton = hormiskos
given to Tamas.

And Boehme De incarnatione Verbi 11.10.4 “Wheel of Nature™.

MU.IIL2; BG.XIIL21.

MU IL6, VIL11.8. See my *Spiritual Authority and Temporal Power . . ", 1942-¢dn..
p. 74 —the distinction of satya from anfila.

¥AAIL2.4; BUIILB.1T, IV.5.15, etc.

“"‘_}JUB.I.?B,B, and similarly for the other powers of the soul.

¥iSankaracarya on Brahmé Sutra 1.1.5, satyam nesvardd anyah samséri this very
important affirmation is amply supported by earlier texts, e.g. RV.VIIL.43.9, X.72.9
AV.X 8,15, BUII1.7.23, 1118.11,1V.3.37,38; Sver.Up.IL 16, IV.11: MU.V.2, erc. See also
my, “On the One and Only Transmigrant” in JAOS, Supplement No, 3, Apr.-June

1944. There is no individual transmigrant essence. Cf. John II1.13 “No man hath

\
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with which he endows us with consciousness “he feuters himself like a bird jy,
{he net”, and is subject to e evil, Death,"”—or seems 1o be thus fettered ang

subjected.

Thus he is apparently submitted to our ignorance and suffers for nur sing,
Who then can be liberated and by whom and from what? It would be beue,
to ask, with respect to this absalutely unconditional liberty, What is free noy,
and nowever from the limitations that are presupposed by the very notion of
individuality (sham camama ca, "l and mine"; karta hamiti,**I' am a doer™) s
Freedom is from one's self, this “I", and its affections. He only is free from

[
ascended up to heaven, but he that came down from heaven, even the Son of (the)
Man which is in heaven." The figure of the land-leech in BU.IV.4.3 does not imply the
passing over from one body to another of an individual life other than that of the
universal Spirit but only of a “partas jt were” of th‘is Spirit wrapped up in the activities
that occasion the prolongation of becoming (Sinkardcarya, Brahma Sutra [1.3.43,
111.1.1). In other words, life is renewed by the living Spirit of which the seed is th
vehicle, while the nature of this life is determined by the properties of the seed itsel
{BU.IIL.9.28, Kaus.Up.IIL.3 and similarly St. Thomas Aquinas, Sum, Theol. [11.32.11)
and so as Blake expresses it, “Man is born like a garden, ready planted and sown.” All
that we inherit from our ancestors is a character; the Sun is our real Father.
Accordingly, as in JUB.IIL.14.10, M.1.265/6, and Aristotle, Physicall.2—anthropos gar
anthropon genna helios {- Man is begotten by man and by the sun as wetl) as rightly
understood by St. Thomas Aquinas, Swm. Theot L113.32d 2,and Dante, Demonarchi
IX, cf. St. Bonaventura, On the Reduction of At to Theology, 20 [Wicksteed's an
Cornford’s remarks in the Loeb Library Physics, p.126, shows that they have not
grasped the doctrine itself].

SR X.4.4.1. )

M BGIL27, XVIIL1T, cf. JUB.L5.2; BU.IIL7.23; MU. V130, etc. Similarly 51252
Udina 70, etc. To the conceit * *I' am” {asmi-mdna) and * ‘T do” (kartdhart ffﬂ
corresponds Greek oidsis = doxa (Phaedrus 924, 244C ). For Philo, this oifsis is “akin
to untaught ignorance” (1.93); the mind that says "I plant” is impious (153): 1 dce::
nothing sa shameful as to suppose that Jexert my mind or my sense” (1.78)- pluar 1
couples oigma with tuphos (I1.30D). It is from the same point of view that St m;;,",lai.
Aquinas says that “In so far as men are siners they do not exist at all” (Sum-
1.20.2 ad 4); and in accordance with the axiom Ens ¢t botum convermnt!? (:

. 4ngin . u "
being of a thing is itself o good ) —that saf and asai are ot only “being and "

being™ but also *good™ and “evil" (e.g. in MU.IL 1 and BGXIIL21). WhateveT Teol e
;‘:‘:ll”lc orlessthan correctly is "amiss” and should only be regarded asa thing 'lll‘z Lisi
laud, For example “What in the laud falls shortis notlauded, whatls m'cr-lnlo[ one

ed, whatis exactly lauded is actually lauded” ( {B.1.356). That what M act

“Tight” m: o ~aking Mot ¥
ShU" might as well not have been done at all, and is stricty speaking

ot
(ak . . ye po
of 1”:“". “unthat™), underlies the tremendous emphasis that s faid upo? d! et ATt
b ) . 5 - . ' 3
COFTECt” performance of rites or other actions. The final resudt 15 hat el

the 5, W
AUNOEs o f ol . »atalli .
1015 of whatever is done amiss, and therefore not really “done ™3t make

Alever i . ~piences i
erisactually done, God is the author. Just as in our own experienc® . onile

A table 11, uble? g
if] 1 does notstand, [ am “no carpenter”, and the able notreally 3 ¥R eally
Make areq) (he DIy s

Mage «w able, itis not by my self as this man but “by ant” that "
, Innel . (Wm

disting\nishbcmg only an efficient cause. In the same way the ra
ed from the elemental self as promoter (kirayify) from op®



































































































