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I. PROLEGOMENA: TEXTS AND CRITERIA

Acts 6:2: “Convocantes autem duodecim multitudinem dixerunt:
Non est aequum nos derelinquere verbum Dei et ministrare mensis ... 4:
Nos vero orationi et ministerio verbi instantes erimus. 5: Et placuit ser-
mo coram omni multitudine ...”’

Lumen Gentium (L.G.), a.26, par.4: ‘‘By thus praying for the peo-
ple, bishops channel the fulness of Christ’s holiness in many ways and
abundantly (Rom 1:16).”"

L.G., a.41, par.4: “A priest’s task is to pray and offer sacrifice for
his own people and indeed the entire people of God, realizing what he
does and reproducing in himself the holiness of things he handles.”

L.G., a.51, par.3: ““...As long as all of us ... remain in communion
with one another in mutual charity and in one praise of the Most Holy
Trinity, we are responding to the deepest vocation of the Church and
partaking in a foretaste of the liturgy of consummate glory.”

Christus Dominus (On the Bishops’ Pastoral Office) :a.15, par.2:
“Intent upon prayer and the ministry of the word (Acts 6:4), they
(bishops) should devote their labour to this end, that all those committed
to their care may be of one mind in prayer (Acts 1:14 and 2:46) ... and be
faithful witness to the Lord.”

De Accommodata Renovatione (Appropriate Renewal of Religious
Life), a.3, par.1: ““The manner of living, praying and working should be
suitably adapted to the physical and psychological conditions of today’s
religious and also to ... the requirements of a given culture ... especially
in missionary territories.”’

Ad Gentes (A.G.) (Decree on the Missionary Activity on the
Church) a.9, par.3: ““Missionary activity is nothing else and nothing less
than a manifestation or epiphany of God’s will and the fulfillment of
that will in the world and world history ... Whatever truth and grace are
to be found among the nations as a sort of secret presence of God, this
(missionary) activity frees from all taints of evil and restores to Christ
its maker ... and so whatever good is found to be sown in the hearts and
minds of men or in the rites and cultures peculiar to various peoples, is
not lost. More than that, it is ennobled and perfected for the glory of
God, the shame of the demon and the bliss of men.”



L.G., a.17, par.3: “Through her (Church’s) work, whatever good is
in the minds and hearts of men, whatever good life latent in the religious
practices and cultures of diverse peoples, is not only saved from destruc-
tion, but is also healed, ennobled and perfected unto the glory of God,
the confusion of the devil and the happiness of man.”’

N.B. A.G., a.l9, par.l: “Considerably adapted to the local
culture...”

A.G.,a.19, par.4: “The bishop ... together with his own college of
priests ... must think and live in union with the universal Church ... They
should embed her traditions in their own culture, thereby increasing the
life of the Mystical Body by a certain mutual exchange of energies.”

A.G., a.21, par.4: “The laity ... must give expression to this newness of
life in the social and cultural frame work of their own homeland accor-
ding to their own national traditions, They must be acquainted with
this culture. They must heal it and preserve it ... in according with
modern conditions.”’

A.G., a.22, par.1: “Thus in imitation of the plan of the Incarnation, the
young Churches take to themselves in a wonderful exchange, the riches
of the nations which were given to Christ as an inheritance
(cf.Ps 2:8). From the customs and traditions of their people, from their
wisdom and their learning, from their arts and sciences these Churches
borrow all those things which can contribute to the glory of their
Creator, the revelation of the Saviour’s grace or the proper arrangement
of Christian life.”

L.G., a.13, par.2: ““This characteristic of universality which adorns
the People of God is a gift from the Lord Himself. By reason of it, the
Catholic Church strives energetically and constantly to bring all humani-
ty with all its riches back to Christ its Head in the unity of His Spirit.”’

A.G., a.22, par.2,3,4, and 5: “If this goal is to be achieved,
theological investigation must necessarily be stirred up in each major
socio-cultural area ... Thus it will be seen more clearly in what ways faith
can seek for understanding in the philosophy and wisdom of these
peoples ... Particular traditions, together with the individual patrimony
of each family of nations, can be illumined by the light of the Gospel and
then be taken up into Catholic unity ... And so, it is to be hoped and is
altogether fitting that Episcopal Conferences within the limits of each
major socio-cultural territory will be so united among themselves that
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they will be able to pursue this programme of adaptation with one mind
and with a common plan.”

Gaudium et Spes (G.S.), a.11, par.1: *“The People of God believes
that it is led by the Spirit of the Lord who fills the earth.”

G.S, a.16, par.2: ‘““Conscience is the most secret core and sanctuary
of a man. There he is alone with God.”’

II. POINT OF DEPARTURE

Since this meeting is held in India, this survey of Prayer in Asian
Traditions may be permitted to start by considering Prayer in Indian
Tradition and then to widen to cover the traditions of the other countries
of Asia. A broad definition of prayer may be accepted as a starting
point for this wider survey, viz., prayer as ‘‘the individual and collective
reaction of the religious soul when confronted with the cosmos.’"!

The most ancient literature of India which we have today is indeed a
prayer book. The Rig Veda consists of 10,552 laudatory stanzas or
Riks, forming 1028 hymns or suktas, which have been arranged either
under ten books called Mandalas, or under eight books called
Ashthakas. They were composed by the Aryans and the pre-Aryan In-
dian population as they encountered each other, confronted and mingled
and spread out.

IIl. PRAYER IN THE KARMA TRADITION

These hymns or psalms were centred around the Karman of Yajna,
act of Vedic sacrifice. The opening line of the Rig Veda invokes Agni as
a mediator and priest: Agnim ile’ purohitam: We adore Agni the
Priest. This priest is conceived as a divine, human, earthly, reality in
one (theanthropocosmic), mediating between the sacrificer and the
Brhad Devatas he addresses.?

The prayers addressed to these Gods were mostly artharthin, i.e.,
petitions for terrestrial benefits, viz., protection against evil forces in
nature and in the human community, abundance of wealth and of
harvest, cattle increase and strong steed, and health, strength and long
life to enjoy these good things; long, full and complete life, gift of
strong and healthy children, wedded happiness and peace. Then these
petitions ascend to more spiritual benefits, viz., the will to pursue
goodness, righteousness (dharma), loyalty, truth, chastity, unity, peace and,
finally, divine grace.? ““May we listen with our ears to what is good; may
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we see with our eyes what is good.”’

The style in which these petitions are phrased may be persuasive,
insinuating, imploring, broken, weeping, contrite. At times they may
be harsh and demanding or joyous and exuberant. They reflect every
human mood and vicissitude of human life. Hence the collection on
exorcism, etc., as found in the Atharva Veda. Rarely these prayers as-
cend to metaphysical and mystical heights in the Rig Veda and also in the
Sama Veda and Yajur Veda. Every one of the 15 Riks of R.V, III.55
ends with: ‘“Mahad Devanam Asuratvam Ekam”’ : ““Great is the single
Godhead of the Devas.’™

The opening line of the Rig Vedas, as it has been commented,
‘‘contains in a nutshell the whole of man’s sanatana dharma or primor-
dial righteousness: praise, mediation, sacrifice, commerce with the
divine and also remuneration for man.””’

The Yajnas, round which these Vedic prayers were centred, have
practically ceased to be celebrated, But the Vedic hymns are still in use,
accompanying other cultic practices. The transition from personal
prayer to liturgical prayer is said to be the work of prophets and
Rishis. These seem still to be available in India.

Common Ethical Basis

The ethical basis, not only of the Karma Marga, way of action, but
of all religious paths of India is the Vedic concept of Rita or cosmic Law
and Order, and of Dharma or universal righteousness (R.V. X.67.2;
R.V.VIIL.25.1; R.V.V.68.1; R.V.X.85.1). And in the Sivasamkalpa
hymn of the Yajur Veda (34.1—6), every stanza ends with ‘‘manah
Sivasankalpam astu’’ : ““May my mind resolve on what is good.”” A fun-
damental belief was that ‘‘as the atman does, as it acts, so it becomes’’
(Brhadaranyaka Upanishad IV.4,5). ‘“By good acts it becomes good
and by sinful acts it becomes sinful’’ (ibid., I11.2,13). In the Vedas, the
God Varuna is the omnipresent upholder of Rita or Cosmic Law and
Order and his friendship is lost and punishment is incurred by transgress-
ing this Law and Order. The Upanishads indulged in psychosomatic
theorising about the roots of deeds and affirmed that “‘desire’” was the
tap root of all deeds (Brhad.Up.IV.4,5). Others affirmed that the
mind is of two kinds, pure and impure; it is impure from contact with
desire. ‘‘And by freeing the mind from sloth and distraction and mak-
ing it motionless, one becomes delivered from his mind, i.e., reaches
mindlessness (amanibhavam)’’ (Maitri.Up.VI1.34). ““When all
desires that dwell in the heart (i.e., mind) are gone, then, he having been
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mortal becomes immortal and attains Brahman in this very body”’
(Brhad.Up.IV.4,7). This Vedic concept is developed in the
Bhagavad Gita as the doctrine of Nishkdma Karma, desireless action,
action without attachment, and enjoined Svadharma or caste
duties. Dharma Sastras, therefore, lay down the ethical basis for all
spiritual margas.

The Griha Sutras governed for centuries the Indian people’s worship
of God and prayer through secular and sacred actions, cultic rites per-
formed at home. The Samskaras, sacraments or sacramentals
prescribed by them have gone out of use long ago, except Upanayana,
Vivaka and funeral rites. They have been replaced by local and racial
cults, each caste following its own liturgical rules, even for marriage,

funeral, etc.
Cultic Karma

A new form of liturgical worship, the Puja, was developed not from
the Vedic traditions of Yajnas, but on the pre-Vedic Agamic
traditions. The Jains and Buddhists in India speak of their
Agamas. The Saktas, the Vaishnavites and Saivites possess their
Agamas and follow them. . These Agamas usually teach four Padas or
parts, i.e., the Charya, pre-liturgical activities, Kriya, liturgical cultic
rites and ceremonies, Yoga and Jnana which propounds the peculiar doc-
trines of particular sects. The Charya and Kriya padas correspond to
the Karma Marga of these sects. Their prayer and worship have a doc-
trinal background, including cosmology and human psychology which
are expatiated in the Jnana Pada of the Agama. The spiritual techni-
ques or sadhanas are dealt with in the Yoga Pada of the Agamas. Their
cosmological fancy posits seven hells for depraved souls and seven
heavens or lokas for spiritually developing souls, viz. Bhuloka,
Bhuvarloka, Suvarloka, Maharloka, Janoloka, Tapoloka and
Satyaloka. Beyond these seven heavens, the Vaishnavites posit Vaikun-
ta the dwelling place of Hari or Vishnu, and the Saivites will speak of
Kailas where Diva dwells. Mystics and philosophers have been identify-
ing these lokas with the Kosas of the microcosm, which consists of seven
sheaths, one more subtle than and acting as the Atman for the previous
one. They are Anna maya, Prem maya, Van maya, Prana maya, mano
maya, Vijnana maya and Ananda maya Kosas. So that when you speak
of ascending through the lokas to Vaikunta or Kailasa to meet your God,
you are only on an inner exploration through your Kosas to the Cave of
the Heart where the Great Mystery that sustains you dwells and guides
you, and waits for you. This synchronisation of the macrocosmic and
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microcosmic structure is represented by the layout and architecture of
the Hindu temple as prescribed by the Vaikhanasa Agamas, followed by
all especially in South India. An ideal temple is expected to consist of
seven avaranis or compound walls and seven perambulatories running
between them on all four sides of the central shine of the Deity.

Visiting the temple and offering archana and receiving the darshana
of the Deity installed in the central shrine (Garbhagriha) is, even for the
uninitiated Hindu, a process of catechesis, of interiorisation and of com-
munion with God, if he follows the prescribed rules. ‘‘Understand
what you do,’* he is told as he passes through the first gate of the first
compound wall under the Gopura or tower. He is expected to leave
behind all terrestrial attachments and worries and proceed inside only
with the desire to save his soul. The circumambulation along the
perambulatories between the avaranas or compound walls is itself con-
sidered an act of worship of the Deity in the central shrine,
Moolasthan. The sculptures and paintings of the Deity in the central
shrine, he is told, are the theophanies of the Deity in the central
shrine. Thus Bhairava in the north-east corner of the innermost com-
pound wall is, we are told, only the Providence-protection-aspect of the
Deity. Ganapathy is only the Bhakti-aspect of the worship of the
Deity. In front of the latter’s shrine the worshipper administers three
knocks on his own head and performs a self-humiliating gesture reciting
the prayer ““Om Vijneswara (Remover of obstacles), Maha Ganapathi,
Vinayaka Murti’’: ““may my mind, speech and bodily actions be knocked
and restrained and turned to concentrate on the worship. Help
me.”” The central shrine is kept dark except for the small sanctuary
latap. When the priest receives the offering of the devotee, offers it to
the Deity and waves the lighted camphor, the Deity is seen by the bodily
eyes of the worshipper and illumines his soul to see Him in faith.

An ideal temple is expected to celebrate seven pujas (worship) a day,
the main puja being at midday. The puja mainly consists of invoking
the 1Deitys presence and offering the Deity certain royal homages called
upacaras. The puja performed in the temple is called parartha puja,
i.e., meant for the temporal benefits of all living beings within the
jurisdictionary area around the temple.

Besides, initiates, or those who have received the required diksha,
perform the atmartha puja at home for the benefit of the souls of the wor-
shippers. It consists of elaborate purificatory rites, then preparation of
the thrones for the Deity and preparation of the gifts to be



offered. Then the Deity is invoked on the throne and offered the
upacaras. This is. followed by japa, meditation and communion with

the Deity.

There is, besides, what is called atma puja or atma nivedana, which
is a pure mental meditative process of offering and surrendering one’s
soul to the Deity.

Living Temple

Since man is considered as the living temple of God, with the
Ultimate Reality Itself dwelling in his innermost shrine and sustaining
him and guiding every act of his, every act of a man’s daily life is con-
sidered as a cultic act and regulated by agamic prescriptions. The Nitya
Anushthana begins with the waking breath itself: the Vaishnavite pro-
nouncing the name Hari seven times with his first waking breath; the
Saivite pronouncing the sacred Panchakshara Namasivaya or
Sivayanamah. Especially must be mentioned along with the bath three
acts, viz., Acamanam, Arghyam and Sakalikaranam. Acamanam is
sipping of the purificatory water three times, meditating on the inner
purification it effects. Arghyam is the oblation of water offered in wor-
ship. Sakalikaranam consists of Kara Nyasam and Anga Nyasam, i.e.,
touching the joints of one’s hands and of oné’s whole body with fingers
held in significant poses or mudras, meditating how the various murtis
(theophanies) of the Deity are installed in these parts. Thus the whole
living temple of man is purified and prepared to celebrate the puja for
the Deity. These three actions come again in the Samdhyavandana and
again in the puja proper.

Every form of external action ends with pradakshina, circumam-
bulation and prostration and taking worshipful leave of the Deity. In
certain tantric forms of worship the Deity, if it was externalised for wor-
ship, is taken back into own manipuraka chakars, the plexus near the
naval as its permanent dwelling, It is widely confessed that these and
other cultic prescriptions are now-a-days performed in a very peremptory
manner without mental attention. But it is at the same time affirmed
that, if performed in a true yogic manner, they can lead one to the most
intimate form of union with the Deity.

IV. PRAYER IN THE JNANA MARGA

The Veda, which we have called the prayer book of ancient Indians,



prays sometimes also for wisdom and knowledge: ‘O God, give us
wisdom as a father gives wisdom to his sons’ (R.V.VIL.32.26). The
highest intellectual faculty of man was called dhi and the Vedic Rishis’
prayer reached its zenith when he prayed for the illumination of this
dhi. This prayer is enshrined in the Gayatri mantra
(cf. R.V. II1.62.10): ““Tat Savitur varenyam, Bhargo Devasya -
dhimahi, Dhiyo yo nah pracodayat’’:*“We contemplate that adorable
glory of that God of Light. May He stimulate our mental
power.”” The White Yajur Veda (36.3) added to this text three words:
Bhur, Bhuvas and Suvah, meaning the earth, the sky and heaven. The
monosyllabic name of the Ultimate Reality, the all-pervading Eternal
Spirit, is prefixed and we have the complete mantra, the Gayatri (i.e.,
that which saves those who chant it), which is claimed to contain the
essence of all the Vedas and has been sung through the millenia till today:

Aum, Bhur, Bhuvas, Suvah.
Tat Savitur varenyam.
Bhargo Devasya dhimahi,
Dhiyo yo nah pracodayat.

The oldest meaning of the well-known Hindu word Brahman
(neuter gender with accent on the first syllable) seems to be “‘Holy
Knowledge,”’® or its concrete expression or ‘“Sacred word,”” and holy
mystic utterance or prayer. The feminine word ‘“Vak’’—‘‘Holy Ut-
terance’’—is virtually synonymous with the neuter Brahman. The
masculine personifications, Vacas-pati (R.V.X.81.7) and Brahmanas-
pati (R.V.X.72.2) are also identical. Gradually Brahman develops as
the primal cosmic principle and the ruling and guiding spirit of the
universe, and Vak into the Spirit that reveals and saves the
universe. Brahmacharya originally means the knowledge of Brahman
and secondarily the celibacy and asceticism required in the brahmachari
or seeker after the knowledge of Brahman.’

The Upanishads, therefore, are called the Jnana Kanda of the
Vedas. The basis of this kind of approach to Ultimate Reality is the dic-
tum: ‘“The Knower of Brahman becomes Brahman’’
(Brhad. Up. IV.iv,25). The greatest proponent of this Vedantic
path, Sri Sankaracharya, wrote his great commentaries on the Prasthana
Traia or the threefold source of the Vedanta, viz., the Upanishads, the
Brahma Sutra and the Bhagavad Gita. To him also are attributed the
practical guide books like Aparoksha Anubhuti, Upadesasahasri and
Viveka Chudamani. We summarise here various prescriptions given in
these works, as well as in the Pancadasi by Vidyaranyaswami.

.



Sadhana Chatushtaya

Four preliminary qualifications are required in the disciple who
aspires to Brahman-knowledge:

(1) Viveka: Discrimination between the real and the unreal, be-
tween the permanent and the transitory (nitya anitya vastu viveka), be-
tween the Atma and the anatma. This discernment dawns in the soul,
it is clearly affirmed, through the grace of the Lord.

(2) Vairagya: From this discernment appears the desire to give up
all transitory benefits for the sake of attaining the Imperishable Eternal
Reality or Brahman.

(3) The third requisite is, in fact, a group of virtues: Shama
damadhi sampatti. Shama is the resting of the mind steadfastly on its
goal, i.e., Brahman, detached from all limited things. This calmness is
Shama. Dama or self-control is restraining the jnanendriyas and
karmendriyas, (organs of knowledge and of action), from their objects
(corresponding to Pratyahara of Ashtanga Yoga). Uparatti is the
result of the practice of Shama and Dama. It is self-withdrawal which
makes the mind cease to be affected by external objects. Titiksha
reaches further and bears all afflictions and attains freedom from fear or
anxiety on their score. Shraddha: the foregoing virtues are made possi-
ble by an unshakable faith or shraddha in Brahman, in the truth of the
Scriptures, in the Guru and in one’s own capacity.

(4) Mumukghutva: It is the last and most important
prerequisite. 'Itis an irrepressible and fervent longing for liberation or
Moksha. Without this ardent yearning for salvation, no applicant
should be accepted as a disciple.

Rarely, a mumukshu or aspirant may be directly taught by
God. But for the vast majority of beginners in the spiritual path, a
competent Guru is indispensable.® The Sadguru is said to tear the veil of
ignorance from the mind of the disciple, drive away his lower diabolical
nature and render him immortal and divine. His very company is self-
illumination and education. The Guru is Moksha-dvara, gate of
heaven. When an aspirant has found a Mahatma possessed of all the
lakshanas (attributes) of a sadguru, he is asked to serve the guru humbly,
willingly, unquestioningly, untiringly and lovingly, and to show un-
flinching obedience. Only on this condition, he is told, he will acquire
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command over his lower self. The Guru teaches both by personal ex-
amples as well as through Upadesha according to the maturity of the
disciple.’

Vedantic Sadhana

Under the guidance of the Guru the mumukshu or aspirant proceeds
in his life of prayer and meditation in three stages: Sravana, Manana and
Nididhyasana.

A. Sravana

Sravana is hearing continually the repetition of the same great
truths of the Upanishadic Mahavakyas, the chosen apophtegms, e.g:

(1) Prajnanam Brahma: Brahman is Pure Consciousness (Aitareya
Up., IIL.3). This teaches the identity of the knower and the known in
the Ultimate Reality.

(2) Ayam Atma brahma: This Self is the Brahman (Brhad. Up.,II. last
line).

(3) Aham brahma asmi: I am Brahman (Brhad. Up., L. iv.10).

(4) Tat tvam asi: That thou art (Chandogya Up.,VLS8).

Dr. Hendrick Kraemer asserted that these declarations only repeat
the original sin of the creature against the Creator. Fr. Johanns,
Fr.Monchanin, Swami Abhishiktananda, Fr.Bede Griffiths,
Fr. R. Panikkar, Fr. De Smet and Sr. Sara Grant have explained
the Christian and Trinitarian understanding of these Advaitic formula-
tions.

This kind of Sravana or continual repetition of the great formula-
tions goes along with Swadhyaya or the study of the Scriptures and the
commentaries of the great Acharyas on the Prasthana Traiya. This
study will bring into consideration those texts of the Vedas and
Upanishads that attribute infinite freedom to Brahman and affirm the
necessity of grace for us to attain the salvific knowledge of the
Brahman. Sincere thought has also recognized that the constant repeti-
tion of this kind of well-chosen and pre-determined formulations is
bound to act as a kind of self-hypnosis. Swami Sivananda, who admits
this, argues that it is only the health-giving counter-hypnosis to femedy
the evil hypnosis performed on our mind by the continual hearing of the
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world’s false jargons.

Indian theists, however, have tried to correct this hypnosis of the
Mahavakyas by including other texts of the Vedas and of the later mystic
literature of the various Bhakti religions of India which are as profound
as the Mahavakyas. A Christian, therefore, who wishes to make use of
this technique of meditation may make use of mantras taken from his
_ Scriptures or the great Fathers of the Church and other great mystics.

B. Manana

Basing himself on the reasoned study of the Vedas (Swadhyaya), an
aspirant after Brahman-knowledge will apply his one-pointed attention
to the great truth fixed in his mind by the Sravana. This one-
pointedness or Ekagrata is the result of the first six limbs of the Ashtanga
Yoga, which we shall now briefly expose.

(1) Yama: the pre-requisite virtues required in an aspirant for con-
templation are:
-ahimsa (literally: non-violence) or universal love;
-satya or unwavering fidelity to truth;
-asteya or avoidance of illegal acquisitions;
-aparigraha or full freedom from any kind of greed;
-brahmacharya or celibacy and chastity.

(2) Niyama or positive rules of:

-sauca or outer cleanliness and inner cleanliness;

-santosha or contentment;

-tapas or austerity of mind and body for strengthening the power of
the will;

-swadhyaya or study of the Scriptures (which has been mentioned
above);

-iswarapranidhana or the worship of God and surrender of one’s
self and all one’s deeds to Him is the fifth and last practice
comprised under Nyama. Yoga Sutra I1.1.32 mentions it under
Jnana Yoga, and in v. 435 it is classified under Kriya yoga. The
Jains too make use of the practice but only as a temporary
technique to attain Kaivalya, autonomy. But in the Saivite and
Vaishnavite traditions it forms the centre and heart of all religious
practices.

The Sadhana chatushtaya of the Vedantins and the Yama and
Nyama of the Ashtanga Yoga constitute an unexceptionable pre-
requisite for the life of prayer and meditation; these are what Christian
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writers in the West call remote preparation for meditation. They are
neglected by the Hatha Yogins who direct their attention only to the four
following limbs of the Ashtanga Yoga, viz., Asana, Pranayama,
Pratyahéara and Dhéarana, anddisplay the preternatural powers or siddhis
which they claim to have achieved by these techniques. But the theistic
religions of India warn us against going after siddhis and missing the
main goal, viz., union with God.

(3) Asana: The third limb of Ashtanga Yoga is asana or bodily
posture. We are concerned only with those postures that are utilized for

prayer and meditation.

Swami Sivananda would warn us: ‘‘Physical fitness, a diseaseless
healthy body is essential for spiritual practices. Without good health,
you cannot fight against the turbulent senses and the boisterous mind
...””%Yoga Sutra defines: Stiram sukham asanam: firmness and comfort
are the main characteristics of the posture required for prayer and
meditation. Padmasana, Siddhasana, Virasana and Sukhasana are
recommended in Yoga for meditation. The Burmese Satipatthana
method emphasises the need of these postures. The Tibetan methods,
the Chinese Ch’an techniques,as well as the Pure Land School, the
Japanese Zen, etc., adapt these postures to their requirements. But
they all insist on the backbone being held erect. For example, the
Japanese Suwari posture of Za-Zen, which may replace the Lotus
posture, Kekka, or the Hero postures, Hanka," is the same as the Hatha
Yoga posture given by Dechanet,'? except that the heels are slightly
dove-tailed under the buttocks, the toes of each foot crossing each
other. From this posture, making of panchangapranam and the folded-
leaf posture are very easy to perform.

J.M.Dechanet calls the asana technique the redemptionof the body
towards balance and peace of the senses.”> 1 redeem the body *‘if, in
order to make my prayer purer, I carry out some exercises beforechand,
or if I adopt for meditation one of the postures well known in the East for
promoting concentration of the spirit and inner recollectedness. In do-
ing so, my intention is not to compel the supernatural, any more than it is
to put all manner of acrobatics in the place of dispositions of
the heart. Nor is it to obtain by mechanical and artificial means what
can only be the fruit of a sincere piety and a generosity of soul that appeals
to divine love. On the contrary, it is simply to create around me and in
me an atmosphere of calm, peace and silence and especially to establish
harmony between body, soul and spirit so that nothing in me shall
hinder the working of grace.””"
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Anthony de Mello who has integrated in himself several prayer
techniques of various traditions declares: ““Another help in dealing with
distractions is, believe it or not, having your back erect! I have as yet
discovered no scientific reason for this. But I am convinced from my
own and others’ experience that it is so ... I have it on good authority
that some Zen masters are able to walk into a meditation hall and tell,
merely from the positon of a meditator’s back, whether he is distracted
or not. This seems a somewhat exaggerated claim to me because I can
certainly recall times when my back was far from erect and I wasn’t

distracted.”’"

The techniques of self-cultivation according to the Taoist School in
China prescribes ““The chest should bend slightly forward ... straighten
the spine ... the backbone curved like a bow ...”"'

The Hesychast posture could not have been with the backbone held
erect, sitting on a low stool, etc.!”

A Sivayogi who initiated me into an esoteric technique of con-
templation did it seated in his ‘easy chair’ with me seated on a chair by
his side.

What is called Sowmyasana is that posture which helps each one to
sit firmly and at ease and concentrate his mind while breathing freely.

All this notwithstanding, the great usefulness of the erectness of the
merutanda (spine) cannot be gainsaid. The bodily posture itself is a
kind of Ekagrata, one-pointedness. Mercia Eliade would go further
and declare that the padmasana is an iconographic representation of the
Ultimate Reality, symbolising Its eternal interior peace as well as its in-
finite creative consciousness. It has a cultic value in itself. Hence
Vyasa Sutra (IV.sect.1) declares: “‘It is possible to worship in the seated
posture because of the meditations : Asinah sambhavat dhyanascha.”’

(4) Pranayama: The fourth limb of the Ashtanga Yoga is the
regularisation of breathing called Pranayama.”” Even in the Hesychast
prayer rhythmic breathing is recommended and the Jesus Prayer is syn-
chronized with the breathing. The inhalation, puraka, and exhalation,
rechaka, are easier to regularise. But the Kumbhaka, retention of breath
between puraka and rechaka and keeping the lungs empty between
rechaka and puraka, are acknowledged as dangerous techniques requiring
expert guidance. The Hesychasts too warned about the limitations of
this techique, as well as about its dangers."
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Breathing is considered very important in Buddhist meditation
techniques and in Za-Zen, though it is not so much insisted on as in
Yoga.? “Moreover, each posture, asana, goes with a definite rhythm of
breathing which comes of its own accord once the pose has been correctly
assumed and gradually becomes more firmly fixed ... There are two ways
of breathing: one for men and the other for women.”” The Chinese
Taoist School also prescribes rules of correct breathing.?

(5) Pratyahara: The fifth limb of the Ashtanga Yoga is Pratyahara,
the retreat or withdrawal especially of the senses from their
objects. This sadhana aims at correcting the three temparaments: chit-
tabhumis declared unsuitable for yogic meditation, viz., Klipta or
wandering state swayed by passionate or rajasic minds; Mudha or con-
fused, infatuated minds overcome by inertia and a prey to low tamasic
emotions; Vikshipta mind momentarily sharp and intuitive but soon
unsteady and distracted. This sadhana renders such minds gradually
restrained and suitable for one-pointed, ekagrata meditation.

We notice here that while the Hindus emphasise the nature of the
soul and tend to devaluate and neglect its faculties—since they consider
means, buddhi and chitta as evolutes of Prakrit—and seek in their
prayer methods to reach the state of amanibhava or mindlessness, the
Buddhists on account of their doctrine of anatta (anatma) or soullessness
came to focus on the mind for their meditation. Thus they came to
develop their Jhana (dhyana) as a Satipatthana or ‘““Way of
Mindfulness,”’® though at the final stage of enlightenment the mind also
is done away with.

Christianity in dialogue with all the Asian religions stands to gain by
garnering all that is good and useful for its growth in prayer, meditation
and worship. It is already integrating the techniques of mindfulness or
awareness. ‘‘In the Buddhist doctrine, mind is the starting point, the
focal point, and also, as the liberated and purified mind of the Saint, the
culminating point.”’® By mindfulness the Buddhist does not under-
stand any ‘‘mystical’® state; it means only ‘‘attention,”” ‘‘taking
notice,”” turning towards.”” Right Mindfulness or Right Attention is
called ‘‘samma-sati,” and it leads to one-pointed attention which the
Ashtanga Yoga called Dharana and the Buddhist calls
Samadhi. “‘Bare attention is the clear single-minded awareness of
what actually happens to us and in us, at the successive moments of
perception,’”” and it leads to clear comprehension. The objects of this
mindfulness are four: body. feeling, state of mind and mental
contents. The contemplation of the body, Kayanupassana, begins with
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mindfulness of breathing, anapanasati; then proceeds by way of mind-
fulness of bodily postures to clear comprehension: the contemplation of
feeling, Vedananupassana, and contemplation of the state of mind,
cittanupassana, and then the contemplation of mental contents, dham-
manupassana.

The Burmese Sgtipatthe’u:a method insists on the preliminaries,
i.e., physical: padmasana, sukhasana; eating schedule of Theravada
Buddhists; and mental attitude. Then it proposes touch consciousness,
Kayavinnana, being deliberately conscious of each and every one of the
movements of our body, mindfulness of breathing, 4nipéanasati, with at-
tention to the regular rising and falling movement of the
abdomen. Then comes the contemplation of the state of mind. ““In
that way, the disturbances of the meditative practice can be transformed
into useful objects of the practice.””*

Mindfulness And Respiration

Buddhist Vimuttimagga mentions sixteen way of training mind-
fulness by teaching attention and awareness of breathing in and
breathing out. It includes experiencing the whole body ... experiencing
joy through the object. I breathe in ... experiencing mental formations
... calming the mental formations. I breathe in ... experiencing the
mind. I breathe in ... gladdening the mind. I breathe in ... concen-
trating the mind. 1 breathein ... frecing the mind. Ibreathein .., etc.,
etc.” Anthony de Mello has integrated these, as well as the Burmese
Satipattana techniques, in his book Sadhana, Way to God.

Though apparently at variance with the process of Pratyahara of the
Ashtanga Yoga, these Buddhist techniques help us to appreciate the fact
that when we withdraw the senses and the mind from their objects we are
only sharpening and not deadening their awareness and thus we are pro-
ceeding to the next stage.

(6) Dharana is the sixth Anga of the Ashtanga Yoga. The Yoga
Sutra (11.52.53) declares: ““Through Pranayama the veil of darkness is
rent and the mind becomes yogyata, capable of. concentration,
dharana.””® “‘The point of departure of Yoga meditation is concentra-
tion on a single object ... whether this is a physical object, like, for exam-
ple, the space between the eye-brows, the tip of the nose, something
luminous, etc., or a thought, a metaphysical truth, or God makes no dif-
ference. This determined and continued concentration, called Ekagrata
or a single point, is obtained by integrating the psycho-mental flux: sar-
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vartha = variously directed, discontinuous, diffused attention. This is
precisely the definition of yogic technique: Yogah chittavrtti nirodhah”
(Y.S., 1.2).® Again, ““the practice of ekagrata tends to control the
two generators of mental fluidity: semse activity, indriya, and the
activity of the subconscious, samskara.”’* Some would say: ““In these
days of laxity in everything under the names of continuity and sublima-
tion attempting to parade as spirituality, the yogic technique is a call
back to the ‘agere contra’ technique ... to react against the ‘secular’
and finally ‘human’ inclination. The polarity between the sacred and
the profane is universal.”” Others would play down this polarity and
present the technique as continuity after all.

Some of the Manana methods used in Vedantic meditation are of
the type of reasoning based on certain truths accepted on faith. For ex-
ample, what is called the Anuvaya Vyatireka method proceeds as follows
in its reasoning: Every object has five parts, viz., nama, name;
rupa, form; asti, existence; bhati, knowledge; priya, bliss. Name and
form are illusory. The rest asti-bhati-priya are only Sat-Chit-Ananda.

The Bhaga-Tyaga-Lakshana method proceeds in a somewhat similar
manner. Taking the mahavakya Tatvamasi on faith, it notes that Tat
stands for Isvara and Tvam stands for the Jiva. The common part in
these two, the Lakshana, i.e., the essence of Isvara and the essence of the
Jiva are contemplated in their identity. This is something of a com-
puter method; you get the results according to the data you put into the
machine.

What is called the Laya-Chintana method is made use of both in the
Vedantic and Theistic traditions as well as in the esoteric Sakta, Tantra
and Kundalini techniques. It involves the acceptance on faith of a whole
structure of categories like that of the Samkya Tattvas and elaborating
them, and then in meditation visualising the involution or the absorption
of the lower Tattvas into higher ones till at last the Ultimate Reality alone
is left as the residue. It resembles somewhat the method of St. Ig-
natius who asks us to contemplate how all the effects flow from One
First Cause and return to One Final Cause which is identical with the
First Cause. Laya means the involution of the effect into its cause, e.g.,
the external organs into manas, manas into buddhi, buddhi into
Avyaktam or unmanifested First Principle, and Avyaktam into
Brahman. Similarly the gross elements, bhutas, involve into the subtle
elements, tanmatras, the latter into buddhi, and buddhi into Avyaktam,
and this into Brahman. = Similarly, the Saiva-Siddhantin takes for
granted the structure of the 36 or 96 tattvas and proceeds in his medita-
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tion of himself as Tattva-rupam. Then he tries to get Tattva-dar-
sanam. Then by Tattva-suddhi he obtains the concept of himself as
Atma-rupam, which he follows up with Atma-darsanam and Atma-
suddhi. He obtains the understanding of himself as Siva-rupam. And
now he tries to obtain Siva-darsanam. Then he proeeds to Siva-yogam;
and finally he obtains Siva-bhogam or enjoyment in identification of
Siva, his Lord and All. Both the Vedantins and Saiva-Siddhantins have
recourse also in their Manana process to the neti-neti method like the
Greek apophatic theology. Mano buddhi ahamkara chittani na aham:
I am not mind, nor buddhi, nor ahamkara, nor chitta, nor any such
faculty. After negating all superimpositions, what is left at the depth is
Sat-Chit-Ananda. Itis, I am That. The Saiva Siddhantin will add: *I
am That by Its free merciful grace,” for this Sivoham bhavana, though
he further tries through Siva Yogam to obtain Siva Bhogam.

Technigues of Dharana

Besides these purely reasoning processes, we have various techiques
of acquiring Ekagrata, one-pointedness:

(1) Parthiva Dharana or concentration on Earth element: to fix
the mind on something concrete and solid, a picture, an idol, etc.

(2) Jaliya Dharana or concentration on the Water element, e.g.,
to gaze from the bank of a river on the waveless, silent, runing water.

(3) Agneya Dharana is concentration on Fire element, ¢.g., on a
steadily burning wick of an oil lamp' or candle, etc.

(4) Vayaveya Dharana is concentration on Air element, e.g., on the
gentle breeze caressing the body, or the feeling of heat and cold, or by
concentrating on the going in and coming out of the breath. The Bud-
dhist technique of ‘‘Awareness of Breathing’’ may be included under this
heading.

(5) Sabdika Dharana is concentration on Sound element: to try to

!Je silently aware, while others are chanting litanies or softly singing bha-
jans; you will experience this if your constitution is tempered for it.
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Mantra Technigue

Here we may place the universal technique of using Mantra for one-
pointed concentration and meditation. This seems to be related to the
Sabdika Dharana mentioned above. Most of the Eastern techniques in-
clude the use of the Kriune syllable AUM. The Theistic religions of
India have, besides, their own Mantra or Mantras. The Panchakshara
or Fwe—syilable Mantra of the Saivites consists of many variations. The
main Mantras are two: the Sthula Panchakskara, Namassivaya, which is
given by the Guru to the beginners at initiation, and the Sukshma Pan-
chakshara, Sivayanamah, given to mature souls. The Ashtakshara or
Eight-syllabled Mantra of the Vaishnavites is Om Namo
Narayanaya. Then there is the Six-syllabled Mantra of Subramania,
and so forth. It is positively certain that when these Mantras are cor-
rectly related to breathing and postures, they induce the one-pointedness
required for meditation,.in addition to their cultic value. Therefore, the
claim of uniqueness by each sect for its own mantra may be ignored
here. The Jain Navakar Mantra as it is chanted in meditative prayer
seems to have the purpose of Dharana: Om namo Arihantanam; Om
namo Siddhanam; Om namo Ayariyanam; Om namo Uvvajjahayanam;
Om namo Loye Savva Sahunam.

The Tibetan Mantra ‘‘Aum Mani Padme Hum: Adoration to the
Jewel in the Lotus, Amen,’”*' may be explained as the universal worship
of the Cosmic Wheel. But it can serve the purpose of Dharana. In
China the living Buddhist Amidisin or Pure Land School, Chin T’u
Tsung, works for salvation by faith in Amitabha Buddha by repeating
from 50,000 to 500,000 times a day the Mantra ‘‘Hail Amita
Buddha,’” in Chinese: ‘“Nan-wu, A-mi ’to Fo.’’ In Japan, Nembutsu is
the shortened form of Namu-Amida-Butsu, which in turn goes back to
Sanskrit: Namo Amita-bhaya Buddhaya. Some sects claim that a single
pronouncement of Nembutsu is sufficient for salvation, and especially
meritorious if repeated on behalf of others. Nembutsu is itself treated
as the name of Amita Buddha, and it is affirmed that ““the Buddha name
and the Buddha essence are one and the same.”’

Now, the Jesus Prayer in West Syriac, we are told, is “‘Jesu a Misiho
bre’ dalaho Rahem alai hatoyo,”’ and in East Syriac it is said as ““Isho
Mishiha Bredalaha Rahemalai hataya.”’ These, and their Greek or Latin
equivalents, perhaps could be synchronised with the rhythm of breathing
of the meditator. But it is not so easy to synchronise with one’s
breathing the translation of this mantra into English or any of the
modern languages. We should also remember that the Fathers of the
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Philokalia, who spoke so much of the ‘““prayer of the mind in the heart,”’
warned us that “‘the prayer ‘Lord Jesus Christ, Son of God, have mercy
upon me’ is an oral prayer like any other. There is nothing special
about it in itself, but it receives all its power from the state of mind in
which it is made.”” And again: “The Jesus Prayer is not some
talisman. Its power comes from the faith in the Lord and from a deep
union of the mind and heart with Him.””¥ ¢‘He who prays with the
lips,”” says Dorotheus, the Russian ascetic, ‘“but neglects his soul and
does not guard his heart, prays to the air and not to God; and he labours
in vain, because God attends to the mind and fervour and not to prolixi-
ty.””* We could quote scores of stanzas from Hindu Bhakti poets and
mystics, especially in Tamil, which gives the same corrective and warn-
ing. This agrees perfectly with the definition ofJapa given in the yoga
Sutra: Tad Japah tad arthabhavana. We have to remember this when
we evaluate not only the Mantra Yoga of the Kundalini Tradition,” or
the Bija Mantra used in Transcendental Meditation, but even our ad-
vocation of litanies and rosaries.

However, the hypostatisation of Sabda, Sound, and of vak, Word,
forms the basis of Mantra Sadhana. ““Verbum Supernum nec Patris
linquens dexteram’’ is the Para Vak; “‘Prodiens, ad opus suum exiens’’ is
the Pasyanti Vak; “Dum medium silentium tenerent omnia venit Sermo
Tuus’’ is the Madhyama Vak, received as the ineffable anahata sabda, to
be expressed as best we can through our organs of speech as Vaikari
Vak. It is the salvific Sakti of God which operates in all these
ways. Some such Indian theologizing will give the basis of the Mantra
sadhana of all these religions. Indian Mantra Sastra conceives Mantra
as Power, Saki in the form of Sound, Sabda. There are a few Hindu
Yogis who accept Christians, and even Christian priests, who go to them
to learn the Yoga techniques, and help them to find their own Christian
Mantra effective for their contemplation. One very holy Hindu
scholar and ascetic composed for us the following mantra in Trishtub
metre: Namah Sri Christa Devaya; Divya pavitriya rupine; Prasanna
Prema rupaya; Santi rupaya Te namah!

Yantra Technique

A yantra is a diagram engraved or drawn on metal, paper or other
material. In its most general use the word yantra is an instrument by
which anything is accomplished. Here it stands for an instrument that
helps concentration or worship. It is that by which the mind gets fixed
on its object. Modern science has studied this technique and has in-
vented its own modern yantras to help concentration, to strengthen

memory, etc.
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A mandala is a diagram or drawing in various colours, used also for
helping the mind to get one-pointed attention.

A pratima is a picture or idol helping the mind to concentrate on
its object. One can point out many yantras, mandalas and pratimas
in Christian Churches.

Chakra Dharana

Internal Dharana in esoteric schools develops into various systems
of internal chakras or plexuses and modes of concentrating on
them.” We have mentioned how .the seven chakras of the Kundalini
Yoga serve as vital places in the layout of the Hindu temple according
to the Agamas. While the vast elaborations about these chakras with
the shapes, colours, petals of the lotuses and the Aksharas (letters) and
bija mantras and the complicated techniques of concentrating on them
may perhaps be controverted, there seems to be some undeniable
psychosomatic basis for the consciousness these techmiques
develop. Modern science is busy with it.

The Chinese Taoist Yoga speaks of “‘gathering the microcosmic in-
ner alchemical agent,”” of “‘plunging the spirit into the lower Tan T’ien
cavity,”” of ‘‘the immortal breathing or the self-winding wheel of the
law,”’ and of ‘“driving the Elixir of Immortality into the cauldron.”’"

Technigues of Meditation in Buddhism

Buddhism in India was not only a rationalistic revolt against the in-
tuitive method of enquiry adopted by the Upanishadic
sages. Theravada Buddhism develops Jhana (Dhyana) as a process of
mindfulness by an intellectual logical enquiry. It divides Jhana into
four types or stages and speaks of a Higher Jhana. It also analyses
Samadhi and divides it into Ekavidha, Duvidha, Tividha, Chatubbidha
and Pancavidha Samadhi, with elaborate subdivisions. But its Visud-
dhi Magga or Path of Purity, with its sila visuddhi, citta visuddhi, purity
of views, purity of overcoming doubt, purity of knowledge and insight
into right and wrong paths, etc., etc., makes a Christian believe that it
will see God according to the Sermon on the Mount.**

The Buddhist Samadhi is defined as ‘‘citassa ekagrata,”’ one-
pointedness of mind, and this is the regular definition given in the



Nikayas.” That seems to correspond to the Dharanas of the Ashtanga
Yoga. Tantric Buddhism has its Shadanga Yoga with six limbs, and
changes both the order and content of these limbs. Its Dharana cor-
responds to that of the Ashtanga Yoga, and its Samadhi is the final and
total absorption with the Mahasukha of the Sunyata.

The two parts of Buddhistic Meditation, viz., (a) the Development
of Tranquility (samatha—bhavana), and (b) the Development of Insight
(Vipassana bhavana), act together in combination for the development
of “Absorption,”’ in which the mind is said to reach deep down into the
subconscious sources of intuition.*

Chinese and Japanese Buddhist Techniques

China, when it received Buddhism, which had already developed in-
to Mahayana in India, is said to have reacted against its extreme intellec-
tualism and corrected and adapted it to its own national genius. Japan
did the same in its turn when it received the Ch’an Buddhism from
China. The Kung-an technique is peculiar to the Chinese
genius. And the Japanese accepted it as their Koan technique. But we
are told that when the five Ch’an sects of China found that there were
situations and conditions when the Kung-an technique was not enough,
they devised the hua t’ou technique. This hua t’ou technique ‘‘consists
in closing all the six sense-organs so as not to allow them to be in con-
tact with sense-data by concentration on the mind itself.””*! Is this not
going back to the Indian Pratyahara of the Ashtanga Yoga?

The Koan, says D.T.Suzuki, is a kind of problem which is given by
the master to his disciples to solve. ‘‘Problem’ is not a good term,
however, and I prefer the original Japanese Ko-an (Kung-an in
Chinese). Ko literally means ‘““public” and an is ‘‘a document.” But
“a public document” has nothing to do with Zen. The Zen “‘docu-
ment’’ is the one each one of us brings along to this world at birth and
tries to decipher before he passes away.

Nonsensical though all this (the Koans) may sound, it is only from
our habit of conceptualisation that we miss facing the ultimate reality as
it stands nakedly by itself. What is ‘‘nonsensical’’ indeed has a great
deal of meaning and makes us penetrate the veil that exists as far as we
stay on this side of relativity.

The disciple is told to concentrate on the meaningless_ sound ““‘mu,”’
regardless of whether it means “‘yes’” or “no,” or anything else. Just
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“mu,”” “mu,”’ “mu,”” leads to ‘“‘Consciously Unconscious’’ or “‘Un-
consciously conscious.’” ““The truth,’’ Zuzuki continues, ‘‘is that what in-
volves the totality of human existence is not a matter of intellection but
of the will in its most primary sense of the word. The will is more basic
than the intellect because it is the principle that lies at the root of all ex-
istences and unites them all in the oneness of being.. The Mu is linked to
the unconscious by working on the conative plane of consciousness.’’*

“‘According to the Chinese Buddhist terminology,”’ says Lu K’uang
Yu, ““ ‘Ting’ is an abbreviation of ‘Ch’an ting’ which means: Ch’an, the
unstirred mind, and ‘ting’ its imperturbable condition which causes praj-
na or wisdom (Chinese ‘hui’) to manifest itself. In other words, one
should practise dhyana (abstract meditation) in order to attain samadhi
without which wisdom cannot appear.”*#

C. Nididhyasana: Dhyana

Of the three Vedantic steps, viz., Sravana, Manana, Nididhyasana,
the last is the highest mental stage of contemplation. It corresponds to
the seventh and eighth limbs of the Ashtanga Yoga, viz., Dhyana and
Samadhi.

This is how Pancadasi puts it:

Pancadasi 1.53: The discovery of the true significance of the identity
of the individual self and the Supreme with the aid of the mahavak-
yas is known as Sravana. To arrive at the possibility of its validity
through logical reasoning is what is called Manana.

v.54: When by Sravana and Manana the mind develops a firm and
undoubted conviction and dwells constantly on the thus - ascertained
Self alone, it is unbroken meditation: Nididhyasana.

Now the Yoga Sutra II[.29 says: dhyana pratyaya ekatanata.
Dhyana is unbroken knowledge of the object of meditation.

Pancadasi, again in 1.55, says: When the mind leaves off ideas of
meditator and the act of meditation and is merged in the sole object
of meditation, i.e., the Self. it is called Samadhi or superconscious
state, III.28 affirms: Though the Self cannot be made the object of
Knowledge, the Self is still felt directly. So It must be self-
revealing: Svayamprakasa. Satyam Jnanam anantam chétyastika
brahma lakshanam. v.43: He who knows Brahman thus becomes

.



himself Brahman: Ya evam brahma vedaisha brahmaiva bhavati
svayam.

This state is called Atmasakshatkara or Brahmasakshatkara and
renders a man a Jivan-mukta. Aparokshanubhuti has attained its
goal which its very name indicates, viz., non-indirect experience or
direct transcendental experience. The goal of the Vedantic quest is
Vidya. The aspirant approached the Acharya begging: ‘‘Give me
Brahmavidya.””* Kaivalya Upanishad 1.2 declared that “‘the Vidyas
are different kinds of meditation.”” Perhaps ultimately one of these
several Vidyas may remain as the perennial state of
Nididhyasana, Aparokshanubhuti and the Samadhi realisation of
the Ashtanga Yoga, i.c., Dahara Vidya. This is the realisation of the
actual presence and activity of God in the minutest of the minutest of all
manifestations of the world. It practically corresponds to the Ignatian
final contemplation of Love.

The Jain Cult Meditation

In Jainism, as in Buddhism, there is apparently no place for
prayer. Yet the Navakar Mantra is solemnly chanted as a prayer of
adoration; Om namo Arihantanam: Adoration to the destroyer of evil
forces, etc. Jainism, rejecting the gods of Brahminism, substituted its
categories in their place, viz., Jiva, Ajiva, Punya, Papa; Asrava or chan-
nels through which Karma flows into the Jiva; Samvara or ways in which
the flow of Karma can be impeded; Bandha or bondage; Nirjara or the
burning up of Karma in the glow of austerities; Moksha or
liberation. Though Jainism calls them its philosophical categories, they
are accepted on faith. And the Jaina life includes temple worship with
various pujas, viz., Jala puja, Chandana puja, Akshata puja (with dry
fruits), Naivedya puja. In the evening the worship consists of Arati pu-
ja whan a five-fold lamp is solemnly waved in front of the idol.

The Sthanakavasi Jains reject idol-worship and have no temple
and pay more attention to meditation. This meditation, after the
preliminary requisites of sila, is divided into three stages, viz., Apunar-
bandhaka, Samyagdrshti and Caritri. They have also private worship
using the rosary with 108 beads. They recite the Navakara Mantra,
saluting Arihanta, Siddha, Acharya, Upadhyaya and Sadhu, and also
Knowledge, Faith, Character and Austerity. The Siddha Chakra or
Wheel of holiness is kept in every temple to remind the worshipper of the
states he must pass to reach liberation. ?
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This brief summary may raise the question on the justifiability of the
title of Chapter XVI: “The Empty Heart of Jainism*’ in ‘“The Heart of
Jainism,”’* which ends, however, with these words: ‘“There is a strange
mystery in Jainism; for though it acknowledges no personal God, know-
ing Him neither as Creator, Father or Friend, yet it will never allow itself
to be called an atheistic system. Indeed there is no more deadly insult
one could level at a Jain than to call him a nastika or atheist.”’

V. PRAYER IN BHAKTI TRADITION

““The doctrine of bhakti,”’ says A. Grierson, “‘is the foundation of
modern Vishnuite Hinduism and is professed by at least 150 million in-
habitants of India...Several Saiva sects teach the doctrine of bhaki as
directed to Siva.””¥’ A little later he says, ‘“the use of the word bhakti
as a religious technical term is comparatively late in Indian
literature. This was to be expected, for faith requires a personal deity as
its object, and for many centuries after the Vedic times all Indian
religious literature was confined to one form of thought which was in-
compatible with the belief in the existence of such a God. This was the
pantheistic Brahmanism of the earliest Upanishads and of the works
based on them (Vedanta).”’

This is what we hear from Western and westernized Indian orien-
talists. But it is neither true to the facts of Indian history nor true to
human nature. We have pointed out that the Rig Veda contains rare
stanzas expressing bhakti or intense experience of devotion to
God. The pathetic outpourings of the repentant sinner begging pardon,
mercy and reconciliation are addressed to the Supreme Deity Varuna,
sometimes also to Agni and Indra who are identified with
Varuna.”® “The Rig Veda hymns,’’ says a modern scholar, “‘constitute
not only the profoundest expression of the feeling of devotion to a per-
sonal Deity, but the wealth of devotional mood and attitude here, as well

as their literary expression, far outshine anything in the best examples of
later devotional poetry. Not only did the Vedic poets approach their
deities as friends, as sons, as servants, i.e., sakhya, vatsalya and dasya, as
the later devotional schools would say, but they gave expression also to
what has been considered as later development, the Madhura bhava, the
approach in which God is the lover and the devotee the beloved.”*

The great epics were told and retold for generations before they were
committed to writing and the great puranas grew in the same way. The
vast majority of the inhabitants of India lived by the theism they in-
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culcated and the bhakti marga they pointed out. It is therefore in the
great Epics and Puranas of India that we look for the source of
spirituality of over 90% of the religious people of India.

The Ramayana

The Rama Nama is the panacea for all diseases and distresses of
millions of Indians. When felled by an assassin’s gun, Mahatma Gan-
dhi breathed the Rama Nama to the last. The myths and symbols of In-
dia defy any intellectualisation. They go straight to the hearer’s heart
by a logical sharpness of their own. Thet saturate the Indian mind and
create the Indian mentality which gives the speciality to Indian spirituali-
ty.®® “Valmiki’s epic gives a concrete picture of the mysterious link
that connects man and the world with God the Creator...God is
both transcendent and immanent. To love Him as transcendent alone
would be an error, for the universe is the self-revelation of God...Nor
are we to make the mistake of disregarding the transcendent and drop-
ping into a pantheistic view of considering the visible universe alone as a
complete manifestation of Reality. The Ramayana pays due respect to
the physical, the vital, the mental, the moral and spiritual values of life
...”" (Swami Sivananda). The Adhyatma Ramayana is good for the
mystical interpretation of the characters and events of the Ramayana.

The Mahabharata

The message of the Mahabharata is the message of Truth and
Righteousness. The four aspects of the Purushartha or human values,
viz., Dharma, Artha, Kama and Moksha were inculcated down the cen-
turies by these two great Epics, as well as by the Puranas and other
Ithihasas. The Bhagavata Purana built up the bhakti and cult around
the figure of Sri Krishna.

One who is capable of discriminative knowledge (viveka) must
restrain his mind (Chitta vritti Nirodha) from all objects of senses
and meditate upon the supreme Being who is identical with the self
within, in order to obtain liberation. For that Supreme Spirit at-
tracts to Itself him who meditates upon It and who is of the same
nature, as the lodestone attracts iron. Contemplative devotion is
the union with Brahman effected by that condition of mind which
has attained perfection... (Vishnu Puranam).
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Bhagavad Gita

The Bhagavad Gita may be called the primitive encyclopaedia of the
Indian spiritualities. To begin with, in Chapter I: The Lord begins with
““Wise men do not sorrow for the living or the dead,”’ and teaches the
truth of the undying self, the duty of the practice of contemplation as
well as of action.

Chapter III teaches the soul to act without attachment as God
does. The only enemy to be feared: ‘“Desire it is, Anger it is; arising
from the constituent of passion, all devouring, mightily wicked; know
that this is (your) enemy on earth,”’

Chapter 1V affirms that to know God is to share in His mode of Be-
ing. ““In whatever way devoted men approach Me, in that same way do I
return their love ...”” ““A man must understand ... (the nature) of work;
(the nature) of work ill done; and (the nature) of worklessness. The
man who sees worklessness in work (itself) and work in worklessness, is
wise among his fellows, integrated (yuktah), performing every work. A
man of faith intent on wisdom, his senses restrained, wins wisdom
(jnanam) and wisdom won, he will come high soon to perfect peace (san-
ti)."

Chapter V teaches how to transcend works by purifying the self
through Yoga. ‘‘His self detached from contacts with the outside
world, in himself he finds joy. His self in Brahman integrated (Brahma
yoga-yukt’atma) by spiritual exercises he finds unfailing joy.”

Chapter VI further elaborates the same theme, It distinguishes the
two selves in man, i.e., the spiritual self and the secular self. *‘Self’s
friend is self indeed, so too is self self’s enemy .... Self is the friend to self
of him whose self is by self subdued; but for the man bereft of a self, self
will act as enemy indeed. The higher self of the self subdued, quieten-
ed, is rapt in ecstasy in cold as in heat, in pleasure as in pain, likewise in
honour and disgrace,” (echoing the principle and foundation of Ig-
natius). ““To purify the self (atma visuddhaya), his mind controlled,
his thoughts on Me integrated (yet) intent on Me ... That is the utmost
joy which transcends (all things of) sense and which soul (alone) can
grasp. 'When he knows this and knowing it stands still, moving not an
inch from the reality (he sees), attains unbounded joy, Brahman’s (sav-
ing ) touch (sukhena brahma-samsparsam). With self integrated by
spiritual exercises now he sees the self in all beings standing, all beings in
the self; the same in everything he sees (sarvatra sama-darsanah).”’
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Chapter VIII teaches man to direct his thought to God at death; that
beyond the Unmanifest there is another Unmanifest (masculine:
Purusha).” That highest Person is to be won by love and worship. In
Him do all things subsist; by Him this universe is spun (pervaded).

Chapter IX teaches how: ‘“By Me Unmanifest in form, all this
universe was spun; in Me subsist all beings, I do not subsist in them”’;
and teaches the reward of loving devotion: ‘‘Be it a leaf or flower or fruit
or water that a devout soul may offer Me, with love’s devotion that do I
willingly accept, for it was love that made the offering. Whatever you
do, whatever you eat, whatever you offer in sacrifice or give away in
alms, whatever penance you may perform, offer it up to Me ... Whoever
makes Me his haven, baseborn though he may be, women too and ar-
tisans, even serfs, theirs it is to tread the highest way.”’ (There is no dif-
ference between Jew and Gentile). ‘‘On Me your mind, on Me your lov-
ing service, for Me your sacrifice, to Me your prostrations ... to Me you
will (surely) come.”

Chapter X teaches how God is the Origin of all ... “I am the Self
established in the heart of all contingent beings. I am the beginning, the
middle and the end of all contingent beings too™’.

And the humble disciple prays in Chapter XI: “‘Even as You
described (Your) self to be so must it be, O Lord, Most High; But fain
would I see the form of You as Lord, O (all) highest Person: Drashtum
ichami te rupam aishvaram, Purushothama.”” The Lord answers: “Not
by the Vedas, or grim ascetic practices, not by giving of alms or sacrifices
can I be seen in such a form as you did see Me. But by worship of love
addressed to Me, no other, can I be known and seen in such a form and
as I really am (so can my lovers) enter into Me. Do works for Me, make
Me your highest goal, be loyal in love to Me, cut off all (other) at-
tachments ... for all who do thus shall come to Me.”’

Chapter XII develops the exclusive devotion to the personal God.
“Let a man feel hatred for no contingent being, let him be friendly and
compassionate; let him be done with thoughts of “I"’ and ‘‘mine,” the
same in pleasure as in pain; content and ever integrated, his self restrain-
ed, his purpose firm, let his mind and soul be steeped in Me. Let him
worship Me with love; then will I love him (in return).”

Chapter XIII teaches the real object of knowledge, and Chapter
XIV ends with the clear affirmation that the personal God is the very
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support of Brahman “‘which knows no change, (supporting) too the eter-
nal law of righteousness and absolute beatitude.”

Chapter XV speaks of the Cosmic Fig tree, the Asvatta, the figure of
samsara, which has to be cut down to reach the One, so that “‘I make My
dwelling in the hearts of all.”

Chapter XVI teaches the cardinal virtues and deadly sins.
Chapter XVII teaches the mystic syllable OM,OM—tat-sat.

The last chapter teaches renunciation and self-surrender and then,
summarizing all that has been said in the preceding seventeen chapters,
culminates in the love of man for God and God’s answering love for
man.

The History of The Vaishnavite Bhakti

The Bhagavad Gita has placed bhakti in a position higher than the
Vedic sacrifices and the Upanishadic Jnana Yoga Sadhana. It paved
the way for systems of bhakti religions to multiply and fill the whole of
the Indian subcontinent.. From the 6th century B.C. to the 4th century
B.C. this bhakti developed round the Krishna cult that was developing
through the Bhagavatas and the Bhagavata literature. Gradually identi-
fying Krishna with Vasudeva and then with Narayana and Vishnu, it pro-
duced the immortal Bhagavad Gita.

The early Pancharatra literature of Vaishnavism and the
Narayaneeyam took shape. Then on, up to 500, A.D., early Krishna
Puranas, like the Harivamsa, Agni Purana on the one side, and on the
other the Vishnu Purana and the Pancharatras, were developed, 108 in
number. In Tamil Nadu the Vaishnavites always sung their heart’s love
for Krishna.

At the same time the Rama Cult also was spreading side by
side. About 900 A.D. the Bhagavata Purana took final shape and the
greatest Tamil Vaishnavite mystic poet Nammalwar sang out his
theology and his devotion together. About 1000 A.D. appeared the
Narada Bhakti Sutras as well as Sandilya’s Bhakti Sutras. In the line of
Narada’s Bhakti Sutras came Sridhara about 1400 A.D., and the
Bhagavata about 1600 A.D. In the line of Sandilya’s Sutras came
Madhva (1278 A.D.), Vishnuswami a little later, and Nimbarkar still
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