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PREFACE.

THE religious activity that has been revived since some time
past in India and Ceylon has inspired into the minds of a
large section of the enlightened Hindu Community a desire to
inform themselves of the doctrines of their religion. Although
there is a large stock of religious literature in our native langu-
ages—espécially in Sanscrit and Tamil—they afford no attrac-
tion to our present generatmn, thelr ideas and tastes having been
largely saturated Wlth Western influence. There are of course
English translatxons df many of the,Hindu sacred Books, but
these transalations are generally by strangers who have not the
instinct to eonvey the import of *he originals correctly ; and the
translations, again, cannot be of any great help to us as they
are of originals that cannot afford any systenfatic idex of the
religion in a concise form. Such ideas "are only imparted by
the Siddhanta school df the Hmdu religion, and it isa great
pity that this school is at present almost an unknown factor to
our Westen}'cri-tics and even to aalarge portion of the Hindu
cor_nmuni?:y. It has therefore been my desire to place before
the public in the®English language a succinct account of the
Hindu religion as propounded by ile Siddhanta School, and in
a form suited to modern tastes. The following pages were
therefore written by me during my leisure hours, and I now
present them to the public in a book form.
Hinduism is a vast field fgr religious research, and there is
a large number of questxpns that deserve our careful study.
Althoucrh I call this bgok “ Essentials’ of Hindusim’ I will not

]



ii
undertake to say that it treats of the wvarious important
problems solved by the Hindu religion, nor can I say that
even the subject treated herein are dealt with in all their
important bearings. The main object is to explain, as far as
I can, such of the Hindu doctrines as are discussed at the
present day, and that too, to such an extent as is necessary
to remove the misconception formed of them in certain quarters.

Religiown is a spirtual problem brought out in the material
plane, and it must necessarily have an inner as well as an outer
aspect. I must confess at once that I am not at all competent
to enter into the inner aspect of the religion which c.n only be
explained by one who has had sufficient realization of spiritual
secrets. 1 conine my observations to the outer aspect of the
religion, referring, when necessary, to the existence of its inner
aspect. [ must put it in plain languge that tnis book is not
intended for advanced religious students, but chiefly for people
in the secular plane who carry along with them various erroneous
ideas of their religion, evidently as a result of the random
eriticisms made by the propagandists of Western religions. 1
was myself a sufferer at one time under these criticisms, and I
therefore made it a point to inquire into their merits, and most
of the facts disclosed in the following pages may "be said to be
the result of that inquiry. It has been my desire that the result
of my inquiry should be made available to the public, especially
at a time when there is an earnest demand for religious know-
ledge—and I may say that this book is now presented in that
desire.

The idea was originally suggested to me by a friend of
mine who wanted me to explain to the publiz, the doctrine of
Fransmigration from a Hindu standpoint. When writing on
that subject, in compliance with the request of my friend, I had
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to introduce various other doctrines of the Hindu religion, con-
nected one way or other with the theory of Transmigration,
and explain them as well in their proper places. When the
book was nearly completed, I found that most of the essential
doctrines of Hinduism in which our present generation are
interested have been dealt with in the book, with the exception
of a very few items. I therefore thcught it best to deal with
these items as well and cali the book by the name of ¢ Essentials
of Hinduism”. '

I hope that this Book will be useful to many in having a

correct idez. of the doctrines of Hinduism, as explained by that
religion, o

. JAFFNA, . . e
1oth July 1910, * = \ S,
1 R X
! ®
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ESSENTIALS OF HINDUISM

IN

THE. LIGHT OF SAIVA SIDDHANTA.
R4 ! g

1

FIRST PART.

B S G P TRRE T
GENERAL ASPECT OF HINDUISM.

: . . What is Rel;gion 2

THERE, are various forms of religious faiths on the face of
the earth, and they may be classified into two main heads—
theistical and non-theistical. The former, believe in the
existence ofa God, while the latter do ot care to do so. In
the opinion of the former, reﬁg‘ion ‘is our guide to God, while
in that of the l.attcr, it is our guide to get over our present
state of ignotange. £

I thmk *a minute inquiry into the subject would disclose
the fact that both the theories point, more or less, to the same
end, but I do not propose here to entgr, into a disquisition of the
svbject. I will only say that we cannot get to God without
removing our present state of ignorance, and that we cannot
remove our present state of ignorance without the grace of God.
'We cannot rdepend only on: our personal endeavours to get
ourselves freed from our preéent state of ignorance, and the
rehsons are twofold, In‘fhe ﬁr§t place our exertions and

7.



2. s GENERAL ASPECT OF HINPUISM [Part L.

endeavours will be altogether impossible without the grace of
God, and in the second place, our ignorance will not be dispelled
unless the grace of God shines over us. A man groping in the
dark requires a light to find his way out; and, ignorant as we
are, we cannot ‘be expected to help ourselves independent of
any help from outside. It is true that our freedom from ignor-
ance depends largely on our own exertion; but such exertion
must invariably be guided by divine grace. * Without such
guidance, it will be absurd {0 expect tinal emancipation from
ignorance, and when so emancipated, to continue in that state
of emancipation. I will not, however, dilate long on this point,
as my object is to satisfy enquirers who believz in the existence
of God. 1 have already said chat accoruing to their view
“ Religion is our guide to God ".
The Necessity of Relfgion. X

Admitting the existence of God, the question arises whether
a religion is necessary to reach Him. Before answering this
qﬁestion, we mrist ask ourselves anotner question—* Why
should we reach God?” To enable us to answer tnis question
we have to make some é—znquiry-’about —

1. The nature of God,

2. The nature of ourselyes and SHiEs

3. The nature of our present condition.

(1) God is a Being beyond human corprehension. We
gather from the Sastras that He is spiritual in form. He is
almighty, omnipresent, just, all-merciful and ever-blissful. He
is the fountain of eternal heavenly happiness, anc He is a goal
from which there is no return, when once reached. He is
always full of love towards the souls.

(2) Souls are themselves spiritual in form and in their
pure state are fully capable of enjoying the eternal heaveniy



Chap. L.] THE NECESSITY OF RELIGION 3

happiness in the presence of the great God. They are, so to
say, of the nature of crystal, ever ready to receive the reflection
of the object before which they are placed.

(3) In their present state, they are merged in ignorance,
covered up by the veil of Pasa. They have therefore no idea
of the exalted nature of God nor of the relation that exists
between them and God. If they merge out of their present
state of ignoranee, they will find themsélves in the presence of
God and will be in the enjoyment of heavenly happiness.

«  Religion provides the necessary means to remove our
ignorance and to enjoy heavenly happiness in the presence of
God. The lquestion may now be asked whether a celigion is
necessary to reachithe presence of God. s

‘We know that gven in ordinary worldly matters, we are
mvalnbly in peed of systematlc 1nstruct1on imparted by
competent teachers on accepted text books. Can we then
dispense with the services of a guide and depend on our
personal endeavours for the securmg of heavenly beatitude
which is beyond the range of our pracblcal knowledge in our
present state of existence? %% course of instruction on the
subject is indishensable, and it is this instruction that is called
our guide omehcrlon We may, without the help of a religion,
try to coafofm ourselves to what are known as the moral and
sosial laws of our country, but such a trial will not be of much
avail. The moral laws themselves have to be cxplained to us
and we must be instructed on the necessity of conforming
ourselves to those laws. We cannot depend on mere self-help
for such instruction; and even supposing that we do not
,require any help in the observance of our moral and social
duties, heavenly beatitude or’our salvation in its proper sense,
cannot be secured withoutsthe help of an efficient guide. The

»
LIS



4 GENERAL ASPECT OF HINDUISM [Part I.

observance of moral rules is only a preliminary step necessary
to qualify us for receiving instructions on the method of
securing heavenly beatitude. Heavenly beatitude is a grand
realization which it is not in our power to adequately describe,
and it would be absurd on our part to attempt at securing it
without a rcligion to guide us. Heaven is a mystic region of
which we have not the remotest idea, and can we expect to
reach that region with our human exertions? It is a region
that cannot be identified by lncation, bu: we can only say, if at
all we venture a description of it, that it is a stage in which we
enjoy God. To attain that stage, we must be made to know
God, feel God and realize God. That is ous enjoyment of God
—our enjoyment of heavenly blics. Such an enjoyment cannot
be realized by us with our personai endeavours, groping as we
are, in the labyrinth of intellectual darkness: We are covered,
nay, twisted round in a very intricate manner, by a thick veil
of material sheath; and inside that sheath we are again entwin-
ed by an equally intricate astral sheath, and theve is a third
sheath further inside -which is the cause of the two outer
sheaths. We have to be condu:ted through the labyrinths of
these various sheaths and the numerous obstiuctions caused
by them and led before the presence of God. We are like blind
cripples at the bottom of a ‘deep dark well, ha'ving no idea of
the outside of the well, of the means or ways to get to it. ‘Ve
are, so to spea’:, deeply plunged into a thick mire of ignorance,
our intellect being fully covered up by the darkness of worldly
allurements, and not being possessed of any aderuate idea of
our present miserable condition, of our capability to enjoy
the sublime heavenly happiness, -and of the nature and source
of thiat happiness, or of the means to secure it.« Such as
we are, we have certainly to reccive sound and systematic
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instruction to reach that goal, and such an instruction is
what we call religion.

The Necessity for the Grace of God.

Is the grace of God necessary for our salvation? Cannot
we, with our personal endeavours and without the grace of
God work out our salvation? Such is the attituce of certain
forms of religion among Which I may say is Buddhism. It is
therefore desirable that some light should be thrown on this
important subject. . :

«  No action of ours can be sald to be a merit in itself unless
it is ordained by God. . Of course all ordinations by God are
based updn' sound’ reasons, but the merit that accrues on
account of conforming ourselwes to'such ordinatipn is not so
much on account 6f the actidn being good in itself—for actions
are not ratlonal fattors to bring mefit on us—as on account of
the grace of God that alights on us as a result of our obeying
the command of God. Actions may either be good or bad
according tc circumstances, and a decizion on their gravity
depends mainly on the authority that sancti‘ons or prohibits
them. Hence the necessity forslaws. it is of course desirable
that we should® have a clear idea of the reason or reasons for
doing any act, either of commission or omission, instead of
blindly lelolvin.g it, but it is the authority that governs the act
that constitutes a merit or demerit. If we go minutely into the
subject, we will be able to see thaE the so callod meritorious
acts are ordained as such by God, and if not for that ordination,
the acts in themselves have no virtue. God is pleased with us
when we act in conformity with His ordination, and it is the
,pleasure of God that hdps,us in our spiritual advancement,

Without the pleasure or graée of God, it would be altogether
impossible to find our "way into the region of heavenly

) :

I



6 GENERAL ASPECT OF HINDUISM [Part I.

paradise, which we will not be able to see, and much less
to approach, without the light of grace. It is only when we
feel that our actions have pleased God, we realize the benefit
of such actions, and it is this realization or light of grace
that purifies our heart and renders it gradually fit for the
enjoyment of heavenly bliss. Without the grace of God, we
will be always in the dark, and we will not have the light to
pursue the true path. In the absence of the grace of God,
we are exposed to the ‘peri's of wordly evils into which our
human weaknesses would always drive us; and there would
be nothing to protect us from falling into them, at any time.
It woula therefore be a vain attempt ta seek spiritual
advancement without the gracc of God.

Our actions, again, are only" good, if they are Godly—
connected with God—and have in them the grace of God. And
what is the secret of an action being considered good? It is
that God likes it. He is gooduess.itself. He is all-good, all-
just and all-merciful: He is the fountaia of all that is good,
just and merciful. Without Him there is no goodness, no
justice, no mercy : and we cannot do anything good outside the
sphere of God and if we attempt to do good without a thought
of God, it would be Somethmg like rejecting the. essence and
eating the waste substance of a fruit—or uttermt7 words without
caring for the meaning. Our actions (good actions) will 1ot
bear the fruitc expected of them unless they are done with the
idea that they are Godly; We obey the laws of Government,
not because they are good in themselves, but hecause they
have been ordered by Government. It is only this idea on our
part that will make us loyal and secure for us an estimatioa in
Government circle; and it is this est'imatvion that will help us
in that circle.
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When we do any good act, we must do it in the name
of God. Even in worshipping Him, we must do it in His
name 7.¢, we must do it in the faith that we have been
ordained and prompted by Him to do so. The religion says
¥ g aicr ararm@ev Yo paraerm& ',  Worshipping His feet through
His grace”. The grace of God must always bé prominent
in our view, without which any act of ours will be mere
blank or cha%f, and will be of no avail to us. It is this grace
that gives life to our actions and renders them meritorious.
So that the Grace of God is very essential for our spiritual
advancement, .and suck grace cannot be expected without an
idea of God and tfue love to His feet. The religion says
again “ o rarigs asrlersmt ewentullb wrawrsw,’, 4 Even the
merltorlous actions of men *who have no love te the feet of
God W11] be considered sins’

Heaven is but the fulness of the grace of God and it would
be idle to get to that heaven without caring for God’s grace.

. There is 20 one wio does not like to get rid of the worldly
turmoils anct enjoy eternal happiness; *still how many are able
to do that? We see clearly inmsour exptrience that man is too
weak to reach fhat perfection, and he cannot do so without the
grace of Gods It is only the grace of God that will keep us up
and keep us i that position without' slipping down again.

+ To state the case ina precise form, the impurity or evil
tendency that sticks to a man requires a powerful factor of an
opposite nature to neutralize its influence. It may be said that
it is a darkress that requires the light of sublime good to
counteract its effects. The grace of God is that light and it is
therefore the only cure for that darkness. This Light of Grace
canonly besaid toreflect on a sbul when that soul enjoys or feels
the Grace. The .grace of "God is no doubt resplendent at all

®
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8 . GENERAL ASPECT OF HINDUISM [Part I.

times and all places but it is only when the soul feels it, and
when there is a mutual feeling between God and soul, that
is to say when God delights the soul, and the soul delights
God, the soul may be said to be reflected by Grace and be
benefitted thereby. It is in consideration of this mutual love,
the religion compares the relation between God and soul in the
released state to that that exists between a husband and wife
and this is why the pleasure that is enjoyed by a man and
woman is supposed to be emblematical of the heavenly bliss.
We know the enjoyment in this world is called @pAerun (smail
pleasure) when the enjoyment in heaven is callgd Cuifleruiw
(great pleasure). The enjoyment depends*much on the mutual
feeling, and if is that enjoyment with intenge love towards each
other that would create in the soul a real and sincere fondness
for God ; and when this fondness is created, the light of grace
reflects on him and the darkness of evil that stuck to him is
rendered altogether meffectlve and the soul is said to enjoy the
bliss of realization. '

Any amount of our merits will not be able Lo counteract
our evil tendency—such merits-oeing inanimate in themselves
and not possessed of any power or prowess to affect the seed of

seyil that is inherent in us. Rational beings as we are, we are
hessed of any capacfty to overpower our evil tendency
and it is idl®to expect such capacity in our actions. The seed
of evil that effists in us cap only be neutralized by the:skill of a
rational agent who is possessed of the necessary capacity to do
so—and this agent is the grac; of God without which our evil
potentiality can in no way be affected. Our actions are said to
be possessed of merits, because those actions have in their traip
the grace of God.  The Grace of God is vouchsafed for us
when we do certain deeds and henc® ‘the merit of “ meritorious”
:
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deeds. The Grace of God is the vitality of our merit which
would otherwise be as powerless as a law without some one to
administer it. It must be observed again that it is not possible
with us to do any meritorious act without the grace of God.

We do merit impelled by the grace of God, and the good we do-

add gradually to our capacity to enjoy that Grace antil at last
we are enabled to enjoy the same to the fullest possible extent.

\ Love to God.

It is not enough that in doingeany action we do it in the
name of God ; or that we do jt because it was ordained by God.
We must dg it with love to God—with real piety to God. It is
this love that is the Sure and unmistakable portal to the grace
of God. It is this lowe that takds us into close unipn svith God;
and it is this union that renders us fully reflected by the Grace
of God' and_ gives us eternal happmess We only enjoy the
grace of Go_d when it reflects on us, and this reflection is
rendered possible when there is love in us. The more we love
Him, the more we enjoy Him. God is love and His form is one
of pure lovea-a love that does not lookefor any ultimate re-
ward—and we must be reflectedbsy the Grace of that Love. The
reflection of that®race is rendered possible and feasible when
we assume a form more or less similar to that Love—and thijs

«is the  secret why we should not only love God, but at thé Same
timer observe the var ious laws of ethics because His form is not
only one, of love, but a store-house of all ethits combined
together—all that is good and kind. Accordmg to the Hindu
theory love to. God must be clltivated for love’s sake and

. not for the sake of any reward that being the form of the
greas God. N
¢ oyerL|CE Q@J(yo LLQJGUUT@L.G&TLI J/ﬂaﬂfmrm -
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gar@u Aawras gn @ wAs s Ser

er@u Raior wwis8wmws sr@r."”
“ The ignorant call Love and Siva two different objects. No
one knows that Love and Siva are both the same. If one knows
that Love is Siva, one will abide in grace in the form of Love
and Siva "

In fact the advaita union with God is effected with this
love, and love is the key to the gate of God’s grace.

True Religion.

The necessity of a religion and that of the grace of Ged
and of our love to Him being admitted, it would naturally
follow tnat the great God who is ever loving us would have
given us a religion to enabls us to approach Him. That
religion would no doubt guide us to the proper goal, if it is
. correctly understood and duly acted upon; and that'is the
religion that should be known as the true religion. But how
are we to find out that religion? There are many religions in
the world and every one of them asserts itself to be the true
religion. It is of course a very difficult task to single out the
true religion out of the several ~eligions that we have before us,
and I therefore propose to say a few words un the subject of
“True Religion’ under this section. ¥

I will, in the first piace, ask “ What is true religion?”
True religion, I may say, is the religion\ that helps vs in
discovering . ¢he truth. And what is the truth? God is the
only truth which has an independent existence of its own, and
the religion that enables us to see this God is the true religion.
How are we to “see” God? We cannot see Him with our
physical eyes nor can we even know Him by our mind. Our
_ wseeing "’ God is only our realizing Him by our experience or
enjoyment. God is an incomprelensible Being whom our

2 3
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futile intellect or intelligence can scarcely understand, but we
are quite capable of enjoying Him. His incomprehensible
nature is itself a source of our enjoyment of Him.

And how is He to be enjoyed ? This enjoyment, it may be
said, is our real salvation. To enjoy God, in the true sense, we
must in the first place, know ourselves; for without knowing
our own nature, we will ndt be able to prepare ourselves for
the enjoymen% that we expect. We must have again a full
idea of our present cofdition—of,the cause of that condition,
#nd of the means of removing that condition. We should also
have a suffigient idea of God, so far as our power of under-
standing will permit. Our enjoyment of God will’ not be
possible without an#dea of the dature of God—at Jeast so much
of H.is nature as is necesSary for our enjoyment. These
various ideas muyst dll be by practlcal experience or realization,
and no book knowledge or theoretical knowled ge will be of any
service to us; and this lmowledoe or realization is our real
enjoyment. A knowledge of the theory®may help us in the
realization, but it is not the actual realization which is alto-
gether different from theoretical sknowledge.

The Hindu® religion instructs us very minutely on the
different points above referred to by throwing abundant light

>on the threes enzities of Pati (God‘}, PaSu (Soul), and Pasa
(Bona.acre); and the means, the religion adopts for the purpose
of realization, are exhaustlve and elaborate >

_ The stage of realization is far and very far away from us
on account ofsour present condition and the religion is fully
alive to this state of ours. It fully recognizes the fact that our
ignorance 1s so deep, that our intellect is so perverted, that we
are totally indifferent, if not averse, to spiritual aggrandizement
and are wholly immersed *in wordly, pleasures and secular

>



12 ; GENERAL ASPECT OF HINDUISM [Part L

enjoyments. The religion therefore triés in the first place to
create in us a religious tendency, and avails itself of every
opportunity to drag us by degrees into the spiritual plane; it
may be found to administer religion in tiny doses mixed up
with secular enjoyments and worldly pleasures, in proportion
to our advancement and in a manner suited to our tasteé, habits
and manners. All our moral duties, the various rites and
ceremonies that we have to perform in matters secular, and
even our prayers to God for worldly advancement may be said
to have been instituted with this object of creating in us a
religious leanmg Although almost all the rehg;pns of the
world arc agreed that we must observerthe moral laws and
religious duties, yet very few cf them seem to realize the fact
that these several observances are intended for the purpose of
creating in us a desire for religion as a preliminary step to
spiritual advancement. But according to the Hindu religion,
all these observances are but preliminaries, intended to prepare
the soil for the reception of the seed ef spirituality, such a
preparation being essentially necessary for the, subsequent
realization.

This preliminary step of spiritual desire could, of course,
be secured by any religion, whatever its form or creed may be ;
but there being a material difference in the form~ adopted by
the various religions, there should necessarily be a correspend-
ing difference in the results also. But a desire for spirituality
is sure to be effected by all religions, more or less, provided the
rules laid down by them art followed by their respect'ive
followers with sincere faith. Faith is an important factor in the
matter of religion, and se long as there is this faith in mar, he
is sure to be benefitted by any’religion to the extent of the
efficacy of the rules laldq down by- that religion. The Hindu
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religion may be fou*n@”co uphold this magnanimous view and to
speak in clear terms that no religion should be despised and
that it is Lord ParamaSiva who rewards the followers of the
different faiths according to their respective merits. Such a
liberal and tolerant view of the questionis an evident sign of
the true religion, as that religion is fully alive to the impossi-
bility of a nian acting agaifxst his conscience and faith, and to
the absurdity of expecting people to do impossibilities. Faith
depends fully on circumstances over which man has no control ;
and without this faith, it is not possible with men to follow one
religion in.p‘reference te another. A tolerant spirit is therefore
essential for all rjght thinking men, and we know that it is this
spirit of religiouss toleration®that has marked, the modern
national greatness. Butitid a pity to find that th1s magnani-
mous spmt of toletance is entirely absent in certain forms of
modern rehcrlons—whlch no doubt betrays their weakness.
The Hindu reli gion fully allows this and says :—
“wrQea e Qswes Q&nerie i @/g@gnsuwp@ wiE@s
wr sr@ LFs@)T SMD @@EBT ", Yie

“ Whichever God you may vaorship, it the form of that Geod
will Lord Siva &ppear (and bestow His grace).”

When the follower of a certain faith has acquired sufficient
- religious  tastes and merits, he will be led up to higher forms
of religion and ultimately to the true religion from which he
will be enabled to secure final salvaticn. o

It must be observed agaiﬁ that a taste for religion is not
enough in itself for the cultivation of spirituality. Any desire
on our part to get to the spiritual arena will not be able to
make a bold stand before the storm of worldly desires that are
furlously raging m the atmosphere where we are now plated.
Wee have a worse, enemy #gain in our, mental restlessness and

- .
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flirtation which will not permit the concentration of our mind
on God. It isnot possible under these circumstances to jump
up to religion proper with any amount of religious taste in us.
We can only approach religion by degrees and we require
several steps or gradations by means of which we could reach
to ‘religion.© The necessity for such steps ‘would be fully
recognised by the true religion as it must clearly see the wide
gulf that exists between humanity and spirituality and the
impracticability of the former to approach the latter without
gradual steps. The Hindu religion therefore provides the
grades of Sariyai, Kiriyai, Yogam and Jfianam for approaching
Siva. Tne devotee may be found to sing :-* .,
“allapoLes efienw @pgar Goliesrar srdr@ELD
g @oLwevi s iiset] GuireverGup LrzQuw®, :
“Oh Lord! Are not the four paths of Sariyai etc., like bud,
flower, green fruit and ripe fruit ?”’ :

The most important object for the securing of which religion
is mainly intended is Realization. Religion should make her
followers realize the truth, and this is the chief cuaracteristic
of the true religion. The sole otject of Hinduism is this, while
most of the modern religions seem to have no tdea of it. The
importance of the subject requires some elucidatiou of it, and I
shall now proceed to say a few words on the subject, although
I must admit that it is a subjeet beyond description.

Realization.

Every enjoyment is a realization; and heavenly enjoyment
is itself a realization. Realization ds more to b= experienced
than described and it is more so in the spiritual plane; and as
such it will be idle on my part to attempt a'description of sach-
realization particularly so, when 1 cannot boast of any religious
realization, Although I cannot undertake to give a description
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of realization as the importance of the subject deserves, I must
submit for the consideration of all lovers of religion that too
much stress cannot be placed upon its value as a religious
factor, that being the only means of fully satisfying inquirers
after religious truths. Religious problems are more or less in
the spiritual plane into which our sense organs or ipdrivas
cannot penetrate, and in which we have to depend on experiencc
alone for arriving at any truth; and no doubt such experience
will be the more satisfactory means of convincing us of truths.
. Our vision of things, according to Hindu ideas is as
follows St i 2

1 'Indri.yakkatchi (vision by senses),

2. Manadykkatchi (vision by mind),

3. Yogakkatchi (vision by yoga) and
A jnanakkatchl (vision by jianam).

I. Indrlyakkatchl is confined to the physical plane, the
vision being wholly through our senses.

2. Manadukkatchi is a vision of.things through our
intellect, and this vision is largely de,pendént on the vision
obtained through our senses. , , .

3. Yogakk#itchi is a vision obtained by yogic practices—
by controllipg our psychic, energies and by communing with
God by ¢ongentrating our mind. °

Jﬁﬁnakkatchi is pure wisdom or vision of things by
actual reahzatlon, and this is the mo%t satisfactory method of
arriving at truths, This is called the vision in silence (Qurers
&r_&l) which will not bear description.

There are many problems of religious philosophy which
,cannot be solved by any knowledge obtained through our
senses or intellect or even by the control of our psychic ener-

gies. _A solution of these*problems lstonly possible by personal
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experience, and once this experience or realization is achieved,
there is an end of all doubts. There cannot certainly be any
doubt when one realizes a truth and feels it for himself. Know-
ing is entirely different from realizing, and when a truth is
realized, there need be no further enquiry or investigation into
the subject. I may know that sugar is sweet, but I may never
have tasted it. But when I taste it and realize the truth for
myself, I need no further proof and I am quite couvinced of the
taste. Most of the religious truths are of similar nature, and
they can only be verified by realization. ' The scope of religion
is vast and extensive, and it covers spheres which our physical
capacities cannot reach at all. This shouldnot pre\;ént us from
making religious enquiries and satisfying, us so far as our
futile capabilities can; but in mattcrs transcending our intéllec-
tual pewer it is realization that could help us in the soiution
of any problem,
" Heavenly enjoyment is the highest realization that we
expect, and it is a great pity that this aspect of the question is
not receiving the serions consideration it deserves, and people
expect to attain heaver. without nreparing themselves for such
realization. Modern religions seem to have tl.e least idea of
this essential and important fact, while the summum bonum of
Saivism may be said to be this realization. There is the true
religion, and all the rest is mere beating about the bush. If is
this realizatian that is J;eftlerred to by Saint Manikkavacagar
in the following words : “e.as yewial pimlcr memia @sramem
ey "', “ An experience realized 18singgwords and thoughts .
Faith.

Realization depends to a large extent on faith. It is 1ot
possible to realize spiritual truths without following the rules
laid down by religion with strongs faith.. Faith is one of the

T <
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most important factors of religion, and blessed certainly are
those who have a strong faith in their religion. I should think
that ignorant old women who have a large stock of this faith in
themselves are far more gifted than the intelligent and talented
B. A’s and M. A’s whose education and intelligence only
increase their doubts and suspicions. Education in a secular
sense is no doubt a great barrier to religious faith and realiza-
tion, and thé Hindu devotee has therefore very aptly said,
“ seveursCuTs@er movevalser mevevagsar'' “The un-educated are
sindeed good, very good ", and he further adds: “ Qasvevrioed era
@b @@fﬂgl_'ql@fn_ amsalts alsms aarapsslsnCur”  “ Will
education that enables one to overcome his rival sé€cure him
heaven? " @ s .
‘Education withqut religious training is har(.ily of any use
to man, and it is religious training ‘that is of material ‘help to
the cultivation of religious faith which would ultimately lead to
, spiritual realization. It is a great pity that the real value of
faith is greatly misunderstood by many of the,so-called educat-
ed people of modern times, and that®im their opinion faith is
another word for superstitions s But if they could*take a little
trouble over th& matter and suppliment their secular education
with a bit ofe religious knowledge, they would be able to see
clearly thate faith is a legltlmate acquirement necessary for
sp*rltual advancement, ‘and that it 1s incumbent on every man
to cultivate it as a part of his morgl oduty. A #ruly educated
man will be able to see for himself the nature and value of
religion, the necessity ofifaith and the duty of man to cherish
and cultivate faith in his religion. Man is bound to place his
Jfaith on any theory when he finds sufficient reason to do so,
and these reasons fully depend on the knowledge that he
obtains of the theory. This knowledge, again, depends on his
ESSENTIALS OF HINDUISM 3
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personal observations and inductions as well as on other sources
which, according to his natural conditions, are his intellectual
feeders. A man born into a family which believes in a certain
creed, is bound to believe himself in that creed, as according to
his natural condition, he has to draw his knowledge from that
family. Once this faith sets in, by whatever cause it may be,
it must be carefully guarded and nursed, especially in such an
important subject as religion. With faith in his religion pro-
perly guarded and nursed, and with love to God which such
faith is sure to produce, man may fairly expect to attain
realization which is the ultimate end of man’s life in fhis world.

It must, however, be understood that this faith should not
be allowed to silen the voice of reason. Falth should of course
be cherished and nursed but not beyond its legitimate limit.
Man is not to place his faith on any theory without sufficient
reason, and in fact it is not possible with men to place their
faith on any question without satisfactory reasons. Faith
cannot be created or moulded as we desire; but it fully depends
on reasons and circurastances strong enough to produce a
conviction; and these reasons anc circumstances may either be
facts gleaned by one’s own personal observations and investiga-
tions or knowledge communicated to him by his instructors and
teachers, as I have already said. It is a serious mistake, again,
to stick to a faith in spite of satisfactory reasons to the
contrary, and it is such a faith that is very correctly called
blind faith; I know that the propagandists of modern religions
rely upon such a misuse of faith, and perhaps this accounts for
the attack 'made against faith by the educated people of the day.
Faith should not be allowed to override reason, nor should a
false pride for reason override faith. We should always
submit to reason, but at the same tine the value and necessity
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of faith should not be lost sight of. Our faith should be
properly guarded against semblances of reason. If there are
reasons strong enough to destroy our faith, such reasons can
only be accepted after sufficient enquiry equal to the impor-
tance and value of faith.
Variety of Religions. :
Although God has gi’ven us a religion as a guide to
what we may call His kingdom, the tenets of that religion
cannot be said to have been lorrectly understood by all
alike owing to their Karmie effects and standard of enlighten-
ment. Meh, are of different tastes and different degrees of
intelligence, anc this difference multiplies by leaps and
bounds as time ad¥ances, S0 th’lt although it,may be said
that the religion glVen by God was accepted and rightly
acted upon at the time it was given, yet in course of time,
people seem to have put different constructions on the,
tenets and doctrines of that religion to suit their own taste
and understanding, and it is not to be'wox’dered at that the
original refigion was materially altered and mutilated by
scheming sectarlans 0 ansWér their own purposes. Such
alterations and mutllatlons made from time to time must have
put different’ garbs on the same religion, and in course of a
i further advance of time, the difference between the original
religion and the warious garbs put on it subsequently must
have been rendered so great as to’ affect even the main
principles ; and the state of things would bave been made still
worse when people migrated to distant regions and cultivated
their religions there. This accounts for the variety of 'religions,
and I am sure that the history of man and of the different
forms of religion that croppe.d up from time to time would
fuily bear me out in this ir’lf'erence-.)
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Whatever may be the difference between religions, it is
possible to trace some identical truths underlying them all, and
this is an evident sign that they all emanated from a common
source. It will not be denied that the various religions would
benefit their respective adherents to the extent of the truths
possessed by each of them. Apart from the truths embodied
in a religion, its efficacy depends to a great extent on the faith
placed on it by its adherents. A religion may be false, but if its
adherents believe it to be true, and act up to its tenets con-
scientiously, the great God who is fully aware of their sincerity
and anxiety is sure to reward them to the extent gfwtheir faith
on what they believed to be true; and to this should be added
the merits -of following the truths embodiéd in each 1ehglon
The Hindu reli gion therefore tolerates every form of reholous
faith as a necessary evil, and accordmg to that religion, the
! various forms of religious faiths are formulated by Siva Sakti
(dwme grace) to suit the people of different grades. The main
object of every religion is worship to God; and this worship will
no doubt be accepted by Him, whatever its form may be,
provided such worship is madesin good faith. But the final
salvation is only to be expected through the true religion to
which the followers of alien faiths will be gradually led as a
result of the merits acquxred by them in thetr rt.spectlve
faiths.

The Sidtihanta Scl&oql of the Hindu faith classifies the
different religions of the world under four main heads in
reference to their relation to the'true religion. Tkey are:—

A Out‘ermost }Heter o
~ 2. Outer
3. Inner

}Orth'odox.
4. Innermosg 9
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The religions that would not accept at all the Hindu
revelations 'of Vedas or Agamas are called outermost (purap-
purach-chamaiyams) religions.

Those that accept the Védas and reject the Agamas are
called outer (purach-chamaiyams) religions.

The religions that accept both the revelations ’and believe
in the existence of some additional revelations are called inner
(agap-pu;:ach-éhamaiyams) religions.

Those that believe' only in the two kinds of revelations,
But put different interpretations on the texts are called
innermost (hgach-chamalyams) religions.

The Saiva Siddhantam stands above all these ;eligious
forms. ® ' .

! The Six systems of Indian Phllosophy

The six systems of Indian Phllosophy in which Oriental
scholars are greatly interested at present belong to the class of
religions known as “purach-chamaiyams’’ or “outer religions”
according to the classification referred fo in the preceding
section. I o

The six systems, it must® be obsefved, fully accept the
authority of the Vedas, although they put their own construc-
tions on various passages of the Vedic texts, to suit their own
“line of thought. Whatever may be the relative value of their
interpretations, ome thing is quite plain—that the Vedic
revelations were held in great veneratioh by the vafious thinkers
of the time. They were so much enamoured with the sanctity
and sublimity of the Védic revelations that they held every
- word and every syllable of them in sacred veneration. They
would even deny,the superiority of the Vedic Deities, but they
- would not reject the Védas or any portion of them, although
their views were different’ftom the views of others who had

°
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their own interpretation of the Veédic texts. ‘When they had
oceasion to differ from others, they put their own construction
on the texts and formulated their own system of philosophy.*

The philosophies so promulgated were six in number and
there is some discrepancy in the lists of these schools as
prepared by European scholars and as compiled by the Sanskrit
- scholars of South India. According to the European list, the
six schools are as follows :—

1. Vedanta by Vyasa.

2. Pidrva-mimamsa by Jayamuni.

3. Sankhya by Kapila. ? : -
4. Yoga by Patafijali. ; y

5. VaiSeshika by Kanada. '

6. Nyaya by Gautama.
The South Indian Sanskrit scholars make up the list as
~ follows :—
1. Tarka, comprising of

(a). VaiSeshika by Kanada and

(b). Nyaya by Gautama or Akshapata.

% The founders of these schools had no doubt a far better idea of the
Vedic texts and a keener insight into their import than our modern critics,
who would do well to note the great reverence in whicl. the texts were
held by those able and erudite thinkers, before condemning certain Védic
passages as babblings and nzeaningless forms. It would be interesting to
quote in this connexion the ioilowing words of Prof: Max Muller who at
one time laboured under a similar :misunderstanding of certain Vedic
passages i— ‘ '

I know from my own experience how often what seemed to me for
a long time unnecessary, nay absurd, disclosed after a time, a far deeper
meaning than I should have ever expected—The Six Systems of Indian
philosophy, p. 360. . 2
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2. Mimamsa by Jaymini.
3. Ekatmavada (or Vedanta as it is now known) by Vyasa
comparising of
(@) Mayavada,
(b) Barkaryavada,
(¢) Krita Brahmavada and ?
(d) éa?da Brahmavé.da,

4. Sankhya by Kapila.

5. Yoga by Patafijali, o

6. Paficharatra or Vasshnava by Vasudéva.

Althotgh these schools have each its distinct features, yet
they have a goed deal of common ground ; and accordmor to
Vijfiana Bikshu one ®of the comMentators on the Sankya sttras
and others of his way of thmlung, all these six schools are but
gradatory.steps to the ultimate truth The logic enunciated in
the Zarka, the reasonings adopted in the Mimamsa, the
Satkaryavada of the Sankhya, and several other subjects of
importance are accepted alike by all the schools.and they are
fully consistent with the Siddhanta phi.ld'sophy itself. Accord-
ing to the Siddhanta .philoséphy, these various systems are
confined to different spheres of knowledge governed by
different Tattvgs or principles of the cosmic evolution, and
the adherents of the different syste.:ms will be rewarded in the
planes by which tkey are affected.

The schools represent different phases of thought, as I
have already said, and I will crlve below a brief outline of the
main principles peculiar to each of them :—

1. Tarka.

(a) Vaiseshika. This classifies and differentiates the
Padarthas or entities of the World and inculcates a formula to
find out the true nature of the souls. eAccording to this school,
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when the soul discovers its true nature, it ceases from all
actions and lies dormant like a stone, and such a state is the
final emancipation.

(b) Nyaya. This school differs slightly from VaiSeshika
in the method of finding out the truth.

2. Mimamsaka.

This school believes in the efficacy of the Vedic rites, and
ignores altogether the Divinity of any Personal God.

3. Ekatmavada.

(a) Mayavada. According to this school Brakm (or
the supreme God) is the only reality, all the “rest being
illusions caused by Maya. Knowing self tosbe Brahm is the
final beatitude. : :

(b) Barkaryavada. This school inculcates the t}ieory
of Paripama or change, maintaining that by such a change
God has become all the material and spiritual world.

(c) Krita Brahmavada. This school emphasizes that
self is Brahm ar.d that knowing it as such, with an understand-
ing tbat it sports in various ways in the different objects of
the world, is mukti or final salvation.

(@) Sabda Brahmavada. According to this philosophy,
Bralim which is the cause of all forms, will be of the form of
sound at the dissolution of the universe and that un account of
avichchai (nescience) ‘it expands as the meterial and spiritual
world. :

4. Sankhya. :

This school believes in the existence of Pu; ushas or souls
but not in the existence of God. According to this philosophy,
the souls belong to the highest or the twenty-fifth plane o.
Tattva, all the other Zaftvas being below that plane and
belonging to the material world. The_ soul, in reality, is not
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affected by any pain or pleasure, but what appears as'such is
only the result of misunderstanding.
| 5. Ydgam.

This school places God on the twenty-sixth 7affva, and
maintains that He is different from the souls. This school lays
great stresson the efﬁcacy of Yaga 1. e, control over the mind
by practlsmg the art of concentration.

6. Pancharatram

The followers of this philosephy contend that Vasudéva
‘who is the twenty-fifth Tattva or plane is the supreme God,
and that *3ll world —material as well as spmtual——ls his
Paripama or variation of form. They attach more impor-
tance to their own revelation *known as Pajicharatram than to
the \{edas 8 ; 1

Of the six schools above outlmed the Vedanta, or Ekanma-
vada, as it is known by the Siddhantins, is very much admired
by the oriental scholars of the West. The following passages
quoted from the writings of Prof. Max Muller, embodying as
one of them does, the opinion of atother eminent savant
Schopenhauer, will clearly sh&t the high estimation in which
the philosophy ‘has been held in the West :—

............ . The Vedanta phllosophy, a system in which
human 'speLu]atlon seems to me to have reached its very
achme.” (Zhe Stz Systems of Indian Philosophy, preface p. 35).

« At the same time, 1 make no secret that all my life I have
been very fond of the Vedanta. Nay, I can fully agree with
Schopentaue.: and quite understand when he said—* In the whole
world there is no study except that of the original (of the
: Upanishats) so, beneficial and so elevating as that of the
Oupnekhat (Persian translation of the Upanishats). = 1t has been
the solace of my life, 1t will® be the solace of my death'".

, ESSENTIALS OF HINDUISM 4
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““ Schopenhauer was the last man to write at random or to
allow himself to go into ecstacies over so-called mystic and
inarticulate thought. And I am neither afraid nor ashamed to
say that I share his enthusiasm for the Vedanta and feel indebt-
ed toit for much that has been helpful to me in my passage
through life . (Zhe Six Systems of Indian Philosophy p. 193).

I must observe in this connection that genuine Vedanta
philosophy is not in any way at variance with the Siddhapta
philosophy, but on the other: hand, the one may be said to be
exactly identical with the other—the only difference being that
the Siddhanta philosophy is more explicit and direét than the
Vedanta philosophy. In fact, the Vedz‘mté Sutras which form
the basic foundation of the Vedanta philosophy are fully accept-
ed by the Siddhantins and they have their own commentary
on them by Sri Nilakantha-Sivacharya who lived 'ong before
Saifikaracharya. The various branches of this School owe
their existence to the different interpretations put on the
orig'inal Sitras, v.hich in their true sense are not opposed to the
views. of the Siddhapta philosophy. The intimate union or
advaita relation that exists between God and Soul, the entire
dependence of the latter on the former, so much so, that the
soul cannot assert itself as a separate factor in the presence of
the great God, and the utter inability of the soul to move
without being moved by God have all comhined together and
made the Elanmavadins to rush into an abrupt but errone-
ous conclusion that there is n?thing besides God ; while *he
Siddhapta philosophy goes into the question vcry subtly and
establishes the existence of souls, maintaining at the same time
their advaita relation with God and their full dependence on
Him, discriminating the dnﬁ"erence between the two entities.
with wonderful nicety ard mmutcness
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Hinduism.

There are in India various forms of religion, and among
them could be mentioned alien faiths such as Buddhism,
Jainism, Confucianism and even Mohammedanism and Christ-
ianity. It would be absurd to call all these religions
by the same name of Hinduism; and I do n8t think it
possible to- call even the.indigenous religions of India by
the same name of Hinduism. The word “ Hinduism” seems
evidently to bave been® intended €0 mean the religions that
écknow]edge the Vedas as their revelations, But I should
think that’even this is’a great mistake. There are_ various
forms of religions “in India that acknowledge ' the divine
origin of the Vedas, and they'cannot all be treated as one
and the same religiorl.

However, I-am concerned only with Saivaism or “ Saiva
Siddhantam. ", as itis generally called—a faith, Imaysay, very
common in South India and Ceylon; andl will confine my
remarks to that form of the Hindu falth ®

Saiva Sxddhantam-

“Siddhe‘mtal;n” literally theans * established truth”™ as
distinguished from the other forms of religions which are called
“Parvapaksham’ or “refuted theories”.  Although the

" Siddhaptd f&rm of the Hindu religion is not very much known
in Western circles—or at least it has not received as much
consideration in Westernhands as it} importance r;quires-,—iﬁt is
neither a new idea nor less significant one than the other religi-
ous forms of Iadia. It has, chiefly for its basis, the Agamas,
while it fully and freely admits the authority of the Vedas. It
selects out the intrinsically reljgious portions of the Vedas and
explains their true meaning and enlarges upon them as
propounded by the Agam'ag. 5, 9

8
°
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Nilakantha who lived long anterior to Sankara wrote his
Siddhanta commentary on the Veédanta Sutras of Vyasa, and
the numerous temples and other institutions spread all over
South India would speak in unmistakable terms of the
popularity which the system wielded in ancient days. The
Tamils, more than the other races of India, seem to have paid
great attention to the importance of this system, and the
various works in that language bearing on this subject would
fully bear this out. As Tatils are considered to have been
among the original inhabitants of India, long before the Aryan
scttlement, it will not be wrong to suppose that the-Siddhanta
cult was the original faith of India. The fews Europeans who
had the opportunity of gleaning some idea of the philosophy
seem to have been very much struck by its depth and
soundness* and there is no doubt that many intricate
problems of religion are found fully threshed out. systematic-
ally discussed, and satisfactorily solved therein to the great
delight of seeker. after truth. Ihope that the time is come
for the study of the philosophy in Western circles, and the
excellence of the philosophy will then be fully admired and
appreciated by the world at large.

I know that Siddhanta is at times contrasted with Vedanta,
and there is a highly mistaken notion in some quarters that
the two philosophies are oppased to each other. This isa
serious blunder. Vedanta is the philosophy of the Vedas while
Siddhanta is the philosophy of the Agamas. Agamas are
only commentaries on the Vedas, and the philosuphy deduced

* Rev. Dr. G. U. Pope, m.4, D.D. writes as follows in the appendix
to his Tiruvacagam :—« The Saiva Siddhanta System is the mose¢
elaborated, influential and undoubtedly the most intrinsically valuable of
all the religions of India "—p. Lxxiv.
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from the one cannot be said to be opposed to the philosophy
deduced from the other. The Siddhanta philosophy is the true

exposition of the Vedanta philosophy which is rather wide in its
meaning and abstract in its sense.  Siddhanta is the real key
to the Vedanta.

The sage says:— 5

Gas Qurraw Quiir Bespa eor e
SEID 'Qungva{@ ol Quer o rays
BrS eyaniwanal g ol T6oT a5 GLD

Cus w@garui QuiiQunis sCusCuw,

“The *Yedas and Agamas are true revelations from God.
One is general and the other Special. These words of God if
inquired into will Pe found t& be two forms of conclusions.
The&‘say that they are différent; but to the great they are
not so'. S T

Siddhanta Paramparai.

It is indeed very much to be regretted that the substantial
merits of the Siddhapta philosophy have notbeen brought to
light at the persent time as their importince deserves. The very
fact of the philosophy got being® known*in Western circles is
put forward as a reason to contend that it is comparatively of a
late origin. *But according to the philosophy itself, it is as old
as thg otherindian Philosophies, if not older than they as the
following account of its Paramparai or lineage would clearly
show :— ’ R .

At the commencement of the cosmic evolution, started after
the main dissclution, known as :Maha"s“aizkaram, the Veédas and
Agamas issued out of Kudilai or Prapava, first in the form of

<Nadla, then in that of Bindu and then in that of akshara.
They then took the forms of words and phrases and proceeded
out of the faces of Sivd-“the four ,Védas out of the four

T
.
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side-faces, and the Agamas out of the top face. The Veédas were
revealed to Brahma through Apanda-Deéva, and the Agamas to
ten MaliéSvaras and eighteen Rudras—those revealed to the
Maheé&varas being k{l_own as Siva-Bheda and those revealed to
the Rudras being known as Rudra-Bhéda. Asan Agama was
revealed to =ach of the above twenty-eight recipients, there
were twenty-eight Agamas which were then revealed collect-
ively to Ananda-Déva who conveyed them to Srikantha who
in his turn revealed them to Nandi Déva.

Nandi-Déva having laid before Srikantha certain points on
which he had his own doubt, Srikantha cleared such coubts, and
in order to make the point clearer still, he instructed Nandi
on Sivajiianabodha which was enunciated i1, twelve chapters in
one of the Agamas known by the name of Raurava,

This Sivajfianabodha which is the cream of the Saivagamas,
was taught by Nandi Deva to his disciple Sanatkumara, «by
him to Sattyajfiana-DarSigal, by him to Parfijoti-Muni and
by him to Meykandar. :

Meykanda-Devar  translated the same inte Tami]l with a
short commentary and mstructec his disciple Arunandi on the
same. Arunandi imparted instructions on the same to Marai-~
Jiiana-sambanda and he to UmapatiSivarcharya. This is known
as the lineage of the Tami] Siddhanta philosophy.

The four last mentioned viz: Meykanda-Deva, Arunandi-
Sivacharyar, Marai-jfianasambandar and UmapatiSivacharyar,
are known as Santana-Kuravars or the linear instructors who
founded the Tami) Church which is now represented by the
Tiruvavaduturai Adinam. This Adinam or Math is more than
600 years old as would be quite evident from the list of
Tambirans who presided over this institution from the time
it was formally established by Nama&ivaya-DeSikar. This

t .
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establishment traces its connection to Mount Kaila%a, as its
philosophy was originally inculcated by Srikantha, and handed
down to the Adinam by a line of inspired preceptors. There
are several other similar establishments in South India that
represent the Siddhanta School, and it is said that such
institutions existed at one time in Northern India too. In
fact two out of the fourteen treatises in Tami] on the Siddhanta
philosophy are ascribed to a sage called Uyyavanda-Devar
who is said to have come from the North. The philosophy in
Tami] has a very rich stock of literature of which Sivajfiana-
bodham hy tMeykanda Devar takes the fore front. This is one of
the fourteen I'amt] treatises above referred to and these fourteen
treatlses are held in the nght of Inspired Writings. There
are seyveral other lmportant “works i in Tamil on the Siddhanpta
philosophy and I fervently hope that the time is not far when
these excellent works will be unearthed and brought to light.
The Tami] Sivajianabodham is said to be more than 6:0
years old a1:1d UmapatiSivacharyar wllo. wa® the fourth in
succession to the author of Sivajfianabodham gives the date of
his work Safz/ea{pam’rdkarazza s 12 35 of Salivahana-Sakabda
which takes us nearly 6oo years back.
: Although’ it.is not possible to Jix an exact date for the
‘origin of the Sanskrit literature of the philosophy and its funda-
mental authority, v#z., the Agamas, yet there is ample room to
infer that they belong to a very antﬂqu.e period. The Agamas
are veferred to in the Puranas angd the Smyitis and as well in the
ancient Tami] sacred writings such as Zevaram, Tiruvagagam,
Tirumantivam, etc., which no doubt belong to a very ancient
period. Sri Nilakanthasivachgrya was a contemporary | of
Sanxaxacharya s preceptor Govmda—Yogl, and he (Nilakantha)
wrote hlS Saiva or blddhanta. Bhashya en Vedapta Sutras long

T
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before éar'lkarachﬁrya wrote his Bhashya on the same. Itis
therefore quite evident that Siddhanta philosophy and its
literature were already in existence, and were acknowledged as
an important branch of Indian thoﬁght long before the time of
Sankaricharya. The Agamic literature was widely known
during the time of Rama, and the Rev. Mr. Hoisington, the first
translator into English of the Tami]l Sivajiianabodham seems
to think that the Agamas should be assigned a date much
earliar than 1000 B. c. In the opinion'of M. Barth “the Vedic
writings chance upon them (Agamas) and, as it were, go
along side of them during the very period of their formation’.
This opinion, I am sure will be shared bylall avho have a clear
idea of the one with the help of the otner and realize their
true meanings.
Main features of the Siddhanta Philosophy.

I will now proceed to outlinea few of the =alient points
of the philosophy.

The Savia Siddhanta postulates the existence of three
padarthas or entities:—

1. Pati or God.

2. Pasu or soul and

2. PaSam or the Bondage of souls (origin of evil). All the
three paddri/zas are eternal.

Pafz or God is, in its nature, beyonc the grasp of paSanz,
or in fact HIS nature is such as He will not be affected by
pasam. He is pure and perfect, just and gracious, almighty
and omnipresent etc., etc., as explained elsewhere. (See p. 2.)

2. Pasu or soul is the recipient of the grace of God. He
is encased in Mala or pase from eternity: and hence he is
ignorant, subject to illusion, pain and sorrow, and his condition
is therefore wretched aid miserablé.
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3. Pasam is the bondage of souls and is of three kinds :(—

(a) Anavam, (b) Mayai and (c) Kanmam.

(a) Anavam is the source of the soul’s ignorance and
arrogance.

(b) Mayai is the seed of the material universe, and it
has the power of illumining the intellectual powet of man to a
certain extent when worked up by the Patfi, in the material
plane.

(¢) Kanmam is’ the accusnulation of the merits and
" demerits acquired by the souls, and is the cause of their
experiencé and en_]oyment

The bondage of the souls by these three malams iIs a
condition of the sbul from eternity, and not caused at any
certa}m time. It 1s, S0 to speak, an abnormal condition of the
soul, and it is of various degrees in the different souls, and
hence the variety in their actions and propensities.

The Relation between Pati, Pasu and Pasam.

The soul or Pasu got its name from’ Pasam—the meaning
of the nanie being that which is botind—bound by mala.
The relation betweensPasu ahd PaSam is so close and inti-
mate that it is not possible to see the one separately from the
other. The'two Padarthas being so intimately assimilated, the
influence offPasam over Pasu could be easily imagined. The
union, however, is not indissoluble. The soul will be released
from the bondage, when it experietncés the grac€ of God—that
is to say, before the light of grace, the Pasa will be rendered
entirely powerless, and the soul will be enabled to see God and
be reflected by the grace of God, the veil of Pasa that concealed
> theé grace of God to the v:ew of the soul having been removed
When fully reflected by the grace of God, the soul may be
said to enjoy the heavenly®bliss. -

, ESSENTIALS OF HINDUISM §
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When the soul gets itself freed from the hold of Pasa, it
assimilates itself with God in the same manner as it lay
assimilated with Pasa in the Petta-Nilai or the mala condition,
and becomes one with God, losing its individuality—and this
relation is called “ Advaitam ' or unity in duality.

The relation, however, is not a new state of things. Even
in the Mala condition or Petta Nilai, the relation is the same
but the soul is unable to realize that condition owing to its
mala bondage. In the Pettz Nilai itself, the soul is in the
bosom of Mala, and both are in tke bosom of God, and are
dependent on Him; and it is therefore the Sastras say that
the soul is not capable of any action without God.

The Personal God. 3

God, in His genuine sublime state, is beyond descripﬁon.
He has no form, no name, no fixed place, no acticn and no
attributes whatever wherewith we can comprehend Him with
our limited knowledge. Qualifications like forms and names
are the properties'of a limited being that is subject to change
and hence to decay. God is an infinite Being of ‘whom it is
not possible to conceive any thiug like <change or dacay, and
the Hindu scriptures therefore say that He is “Nirguna':
that is to say that He is beyond the sphere and influence of the
three Guna powers of Safvika, Rajasa and Tamasa, which
are factors of limitation. We however fird that there are
various energies that fall within the sphere of these Guna
powers and that are necessarily to be traced to a Divine
Source. These energies, aﬁectihg as they do, limited factors,
must, as a matter of course, fall into the guna sphere; and
the religion explains that these several energies are anim-
ations or activities that transpire in His grand presence.
The activities are attrituted to the Grace of God which
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assumes certain forms and shapes susceptible of perception by
the intellect of souls. These forms and shapes are known as
different apparitions of personal forms of the impersonal God,
and they are of different capacities suited to the requirements
of the different souls. The chief apparitions observed in the
evolution of the cosmic unjverse are nine in number :—éivam,
Sakti, Bindus, Nadam, SadaSivam, MaheSvaram, Rudra,
Vishnu and Bmhma—leach one being subtler and more com-
.prehensive than the one next below it. Each one emanates
from the one above 1t, while the Jast one is an emanation from
Suddha Skwam or thc impersonal Para Brahmam. In fact
all these manifestations shew themselves out in the grand
presence of .Sua’d/m Sivam whlch is impersonal and beyond
description; Rudra is the manifestation that controls the acti-
vities in thé/Tattvam or cosmic principle to which we belong ;
and this form of Rudra itself assumes various other shapes
such as Vinayaka, Subrahmanya, Bir ab/zaa’ra, Bhairava etc.,
for the purpose of helping us in securn\;> Divine Grace,
Action of God.

God bas nq like of dlsnke. and as such He cannot be said
to have any action or will ; still the movement of the universe
is attributed. tosHim, and the Sruti .explains that the movement
only takes ﬁ]ace in His presence or that His presence influences
the other entities to action. This influence of God is therefore
called His action and it is of five kinds :—(1) Srishti or creation,
(2, Stiti or preservation, (3) Sankaram or dissolution, (4) Tiro-
bhavam or obscuration and (5) Anugraham or bestowal of grace.

The soul lies in an unconscious state wrapped up by the veil
.ofpﬁa*a, although it is quite ¢apable of enjoying the heawenly
beatltude, if released from the bondage and restored to its pure
state. Q»uch a release is only possib® if the soul experiences
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the light of grace, and this experience can only be secured by
the soul by its own exertions. But how could the soul exert
itself when it lies in a dormant state enwrapt by Pa%a ?

The gracious God therefore calls them to creation and
gives them (1) Tanu or body, (2) Karanam or sense organs,
(3) Bhuvanam or world and (4) Bhogam or enjoyment, out
of the Maya they are clad in and urges them on to action;
so that they may be enabled to act, and as a result of such
action, feel little by little the grace of God, and with the help of.
these small graces, to rise up grad{ually in their level, and to
finally get released frem the bondage of Mala, dnd see the
good God in His full splendour and enjoy Himieterna]ly.

When the souls are put to action, they do good and bad
deeds according to the dcgrees of the bondage of mala each
soul is encased in; and it is only when they do good deeds, they
are able to experience the grace of God, while in the case of
bad deeds, their visior,_l of God is rendered still feebler. In order
to encourage them in their good deeds, and discourage their
bad deeds, they are rewarded both in this world and in the
regions higher up for their good deeds, and pvnished here and
in the hells below for their bad actions. They are thus made to
eat the fruits of their deeds, a portion of which is invariably
reserved to shape their destiny in the next birth. The souls
are thus called to birth over and over again, till they attain the
final stage. In the course of these births, they are given
different forms of existence, of which there are said to be eighty
four lacs—and the march of the souls through these various
forms is what is known by transmigration. When the souls
beccme tired of births, they are given a rest at the end of a
kalpa, and they are called to birth again, put to action, and
rewarded therefor till atlast they are enabled to realize the
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true state of things and become one with God and enjoy the
heavenly bliss.

Among the various forms of existence that souls are called
to, the human form is the best fitted to experience divine grace,
and the duties imposed on man with that object, are therefore
varied and multifarious. He is taught God whenever and
wherever possible. In the*first place, the pure form of God is
impressed in ‘his mind in the shape of a series of ethics and
morals, and God is constantly brqught before his view by vari-
ous religious duties imposed on him in every walk of his life,
from birthsto death. ‘Fhese duties may even be said to extend
beyond his death and previous to his birth, if we may take to
account the duties that are enpbined on man to be performed on
account of departed souls and those that are to bé performed on
the concept:on of thildren and durmcr their state of embryo.
These dutles are intended to create in man a yearning for God
ora rehglous turn of mind, and when this object is achieved, he
has to go through a course of religious training by following
the gradatoty steps of (1) Sariyai, (2)Kiriyai, (3) Yogam and
(4) Jnanam, one after the otRer, and when the last stage of
Jiianam is attdined, he may be said to be finally freed from
the hold of *Pasam and become fully qualified for the enjoy-
ment of etemnal heaven

Panchakrittiya or the five Actions of God.

In order to enable the souls to’go througli the various
processes required for the removal of Mala and to enjoy the
eternal beatitude when finally released from their bondage,
there are five kinds of action performed by Lord Siva, and
:thele five forms of His action, known by the name of Paiicha-
krittivas (five acts) are therefore said to be eternal. "The
qfiestion may be asked shat, if the gouls are finally released,

1
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as they are expected to be, some day or other, should not the
Pafichakrittiyas cease. The answer to that question can
only be in the negzitive. The Pajichakrittivas are necessary
not only for the removal of our mala, but for our enjoyment
of heavenly bliss as well. The souls are dependent on God
in the Muktitasai too as they are in the Pettatasai and they
will not be able to enjoy the heavenly bliss without the help
of God. This help of God is the Fajichakrittiva in heaven,
and experts will be able to explain the five subtle forms
of these actions as they obtain in heaven. God being immuta-
ble in His nature, He cannot be said to have a vill in the
performance of any of his actions from time to time. If that
were so, He will Himself be subject to ckange and hence to
decay. The Hindu religion therefore lays it down that in the
strict sense of the word, God has no action, but that the whole
universe moves in His presence. That is to say, just as in the
presence of the sun, one flower expands, dnother closes, a
third drops its petals ctc., according to their respective condi-
tion and maturity. Sc in the presence of the Great God the
various souls are affected in different ways according to
their respective capacity and maturity, although the grace of
God is the same all over;and these different forms of the same
grace, as they operate in ditferent souls, are called *he-Pajicha-
kritiya of God. The self same Grace, while it affects the
souls in heavén, enables tliera to enjoy eternal bliss, and this is
Pajichakrittiya in heaven; so that, the action of God is the
same all over, but its effects assume different forms according
to the requirements of the souls. The same theory applies
to His different Sakti principles as well, The Sakti is one
and the same, but it assumes different shapes suited to the
requirements of the different souls and is called by different
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names. These Saktis work either directly or through agencies
that are deputed to perform certain functions. Of the fve
actions of Paiichakritya, Srishti (Creation), Stiti (Preserva-
tion) and Sankaram (Destruction) are performed by God
through Brahma, Vishnu and Rudra respectively, while the
other two actions, viz, Tirobhavam (obscuratio;‘l) and Anu-
graham (Bestowal of Grace) are performed by Him in the
forms of Mahe§vara and Sadasiva.

l Creation.

Creation is the brmomg into existence of the various
means necéscary for the living of souls, such as Tanu (body),
Karanam (senses), Bhu"anam( regions)and Bhogam (en_]oyments)
These several fmms of the material world are produced from
Mays by the great (;od in accordance to the effects of Karma
performed® by the different couls. Maya is very subtle in its
form and is the seed of all the material world. It is one of the
three bondades of the soul and is possessed of a capacity to
produce all, the material phenomena when worked by a skilful
hand. The Great ;od produces out of it all that is necessary
for our life and,living. *

Creation, according to some of tbe modern religions, is
brmgmcr the world into existencesout of nothing (ex wifilo):
this, 1 should tbml\, is against the principle of all philosophy
and science. To  produce something out of nothing or to
reduce something to nothing is an impossibility, if not an
absurdity, in itself; and God <annot be said to have done this
impossibility or absurdity. It is true that God is omnipotent
or almighty, but omnipotence cannot make an impossibility
a poss1b111ty or an absurdity a congruity. Because Ged is
omnipotent, He cannot be said to be able to enclose a space
with two straight 1mes~and this fill in no way militate
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against His omnipotent power—omnipotence being the potency
of doing all possible things.

Something and nothing are two opposites of which one
cannot be said to be able to produce the other owing to
their natural condition. It is the absence of something that is
nothing, and it is the absence of nothing that is something.
How could then the one produce the other ? 0 is the absence of
any quantity and 7 is the presence of some quantity. Could we
make O out of 7 or 7 out of 0 by any mathematical process
whatever ? Certainly not. It would thus be very clear, that in
the same manner, creation of the world out of nothing is an
impossibility and absurdity. I know itis argued at times, as
a plea in support of this absurd theory, that God did not
create the world out of nathing, but that He created if at a
time when there was nothing. This is a mere play of words.
The question is “ Did God cregte the world out of anything ?
If the reply is “No” then it amounts to the same thing as
creating out of nuthiﬁg—which is the absurdity pointed out.
If God did not make use of any primordial element for the
creation of the world, that would mean that he created the
world out of nothing—and this is an absurdity which we
cannot ascribe to any, and much less to God.

Creation according to Hindu ideas is only applicahle to
the material world or Jadas and it is more or less a form of
evolution out of Maya. Creation does not apply at all to souls
or chits which exist from eternity. Their endowment with
Tanw, Karapam, Bhuvanam and Bhogam is what is known as
creation or Syishti,

Preservation.

The objects created have to be maintained till such time as

they are required to serve the purpose for which they were

1
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created, and the function of so preserving them is what is
known as Stiti or Preservation.
Destruction.

Destructiocn or Sankaram is the function of involving the
forms once created and maintained into their original element.
This is an important change of state for the souls encased in
different bodies, such a change being one of the necessary
formulae required for the exhaustion of wmala. The souls
-undergo changes of state as often as their Karma require, but
they are giveﬁ a complete rest once in a Kalpa and this is
called the Ma/f&sa_izéldra or the great Destruction.

d Obscuration.

. Obscuration or Tirobhavam is the allurement of souls into
segular pieasures and enjdyment. The real cause of this allure-
ment issthe mala that binds the souls, and when it is stirred up
by God and the soul influenced thereby, the act is known as
the 7irobhava of God. Neither the souis nor the mala that binds
‘them are’capable of independent action,l and the necessary
stimulus has therefore to be‘ given by God. The function of
stimulating ix;x man the influénce of Pa3a is itself an act of grace,
the object being to exhaust the Pa%a of its venom in due course.
If not for this grace, the stock af mala that sticks to the soul
will al'\’\fays be in tact and will render the condition of the soul
‘miserable for ever. God therefore stirs it ap and weakens it
.gradually until its virus is finally extinguished.

Bestowal of Grace.

Anugraaa or bestowal of grace is the Divine mercy shewn
in relieving the souls of thzir bondage. This mercy may be
said to be of stwo kinds—general and special. The mercy of
God is always at work on the souls and the four actions of God

b) - e O 2
above referred to, are all the out.gonte of His mercy—and these
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may therefore be said to be of a general nature. When, as a
result of this general form of mercy, the soul is enabled to enjoy
the special favor of God, either by seeing the light of grace and
getting relieved of a portion or the whole of its bondage, or by
enjoying any pleasure in the secular plane, as prompted by his
craving, he is said to be in the enjoyment of the special grace
of God. The enjoyment of secular pleasures themselves contri-
bute indirectly to the decrease in the stock of mala that is in
the soul; and helped by these different forms of grace, he
is led ultimately to the final stage, where he is wholly relieved
of the bordage and enabled to realize the advaita: relation.
This is the Anugraba proper that keeps us in eternal heavenly
happiness.
Actions of Souls.

Souls are dependent beings on God, and they are rot there-
fore capable of doing any action independently. Every action
they do is with the help, or at the prompting of God, but the
souls, in their present condition do not realize that fact to any
extent. Their intelligence being clouded by the illl;éory Pasa,
they father every action done by chem, without realizing for a
moment, that dependent as they are, they cannot act of their
own accord—that they cannot move without being moved
by God. So long as such a state of things continues—so
long as they think that they act independentiy—such actions
are made to reflect on them back and convey to them
their respective results, with a view to educate them on tte
merits and demerits of such actions, and by means of such
education to guide them gradually to the path of realization.
Once they realize the actual state of things, they are not held
responsible for any action and they are enabled to see God
and the true relation that exists between "Him and them

P
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and enjoy eternal happines. This realization helps them to
lose their individuality, to merge in God and become one
with God in Advaita union.

Scope of Individual Actions.

Although, as a secret of secrets, all our actions are to be
traced to Siva Sakti or influence of God, yet, so long as we do
not realize that fact, but consider ourselves, as the sole or
independent agents of our actions, they are brought home to
us and are rewarded for. Actions are indispensable to us in
our present stage,’as they serve us as the best means for the
removal of bur ignorancg, both directly and indirectly. When
God puts us to action for this purpose, He moves us exactly
in the same manner as we woudld move if we were:capable of
movi:ng independently ; so that the reward given to us in
respecxt of any such action cannot be said in any way un-
merited. It may, however, be pleaded as an excuse that we
are not resﬁonsible for our actions; but the responsibility
could be found to exist in our will—because our will is at work
and urges uson to action, screening from'sur view the influence
of God, we are treated,in thessame light as we understand
matters and are dealt with accordingly. It is, of course, true
that our will itself is energized by God but the direction our
‘will takesqs antirely based on our own capacity; God only puts
us to actlon, because we cannot act without his help ; and the
stimulus given to us by God is exactly in proportion to our,
own capacity—and this capacity is the cause of our responsibi-\,i.
lity. Itis this capacity that ufges us to father what we call
" our actions and mistake such actions as our own, creating in us
a» wiil and desire at the same tlme for the performance of such
actions and makmcr us to ig enore the fact altogether that we are
incdpable of any action without being energized by God;

°
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and so long as this mistaken idea and wrongful desire exist in
us, we are made to learn by results the relative value of the
actions for which we so much desire, until at last we realize
the actual state of things. When we realize that we have no
action of our own, our responsibility ceases; and any action
done by us cas no effect in itself, until this truth is realized,
we have in us the desire for actions, and this desire has to be
removed by making us eat the fruits of those actions. It must
be observed again that even supposing, for the sake of argument,
that we are not responsible for our actions, the act of God in
prompting us to do such actions can in no way be found fault
with, as it is only a means of purifying us, by making us
realize the value of actions.
' Good and Bad Actions. ,
It would thus be seen that the primary cause of our
actions is our own ewvidya or ignorance, and i‘fx there were
no avidyah in us, there wo‘uld have been no necessity for
God to stimulate us to action, nor would we have any
-desire for such actiun. Action on our part’is rendered
necessary with a view to exhaust the stock of ignorance
inherent in us. Actions sprout out of the seed of ignorance
which is gradually weakened and exhausted not only by the
process of its constant sprouting but also by “he remedies
administered in the shape of rewards: for such actions.
Actions are of two kinds good and bad. The good actions
develop the Safvika quality in man and renders him fit to
enjoy thelight of grace which has a wonderful effect on the
mala power or avidyd of man. The bad actions themselves
when rewarded therefor, largely contribute towards tkre
decrease of the stock of the 7Zamate quality inherent in
man, and weakens the mala power ultimately.






CHAPTER IL
HINDU IDEA OF GOD.

THe Existence of God and His Attributes.
S Yaor I abaeyn e epaldeor wwuller
CorpAu BECw Quiries wevssersns
& 5SLTE GIITLOEN Ljevar.

That is how the Saiva Siddkanta opens its philosophy.
The meaning of the text in short is as follows :— ‘

«“ As the universe differentiated as he, sheand it undergoes
the three changes of origin, development and decay, it is an
entity created by an efficient cause. It undergoes resolution.
It is again reproduced on account of its connexion with mala.
Hara, therefore, is the first cause of the universe.”’ .

I do not propose to enter into a discussion here as regards
the existence of Cod, but I will only point out that the existence
of God is made clear even to a lay mind from the universe itself.
It does not require any religiouc acumea or spiritual realization
to investigate into the causation of the universe, and I am sure
that if a proper investigation is made on the lines laid down in
the text the conclusion would be irresistible that there is a God
who is responsible for the * he, she and it "’ of tlie universe and
for their ofigin, development and decay.”

This, however, is an external evidence which, no doubt, we
are bound to accept under the existing order of things that
guide us in our routine of life. But there is the internal
evidence which, I should think, is the strongest proof we ca.i
have in support of theory. 1 mean the evidence of Makans who
have realized God in their heart of hearts who have seen Him
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and enjoyed Him directly and spiritually and who have shewn
ample signs of their having so seen and enjoyed the great God.
Their evidence, I may say, is far superior to our logical disqui-
sitions and intellectual achievements and I have no doubt but
that we could see God more clearly and vividly through the
immortal sayings of the Saints like Manikkava¢agar, Appar,
Sundarar, Sambandar, Pattiflattadigal, Tayumanavar, Aruna-
kiriyar and a Bost of others, than through any amount of our
logical reasonings and ohilosophigal inquiries. Though none
of us—bond-slavesas we are to the demon of Material craving
—can boastsof anything like spiritual realization, yet tl.Je trifle
that we may have had once ina way in the shape of Divine
‘influence would, I think, be ehough to convince ws of the
ex15tence of God whe perméates the whole world and yet
transcends our intellectual grasp.

The exxstence of God is, however, an admitted truism with
the vast majorlty of mankind, and it would therefore be the
natural desire of every sensible man to kno% sosnething of God.
It must be sail at once’ that it is not possible with our limited
knowledge to have any thing likt a concile idea of God whose
nature is beyond the grasp of our intellect. This, however, is
no reason whye we should not ende'lvour to know Him at least
8o far as ourantelhgence would permlt It cannot be argued
that we cannot have ¢ any idea of Him, because without knowing
something of Him, it is not possible Lith us to believe in His
existence. Although God is beyond the grasp of our intellect,
still we know that there is such a God; because we have come
to know something of Him. It behoves us, therefore, to acquaint
ougselwes of Him S0 far as we (an——a'm the only means at our
disposal to acqulre any knowkdge of God is the material w orld

around us. oy n
®
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If we proceed on an enquiry about God with the means at
our disposal, I am sure we will be convinced of the following
truths, although these truths themselves cannot be said to be
wholly within the reach of our grasp; because they are truths
that extend beyond the range of limitation and we cannot there-
fore pretend to have a full idea of them. However, we are in a
position to have some idea of them; inferential from facts gleaned
in the material plane, and this idea would materially help us in
acquiring a knowledge of God to the extent of our capacity.
The truths we could be convinced of are : —

1. That God is Almighty—Because He is the author of all
the phenomena that we see in the universe.

2. hat He is Owmniscient.—Becaiwse, without having a
knowledge of all thirgs, it is not possible to create them all.

3. That He is Omnipresent—Because if He is confined
to certain places He will be I'imitéd and will be finite.

4. That He is Infinite—Because if He is finite, He must
have a beginnirg and must have been created by some one.

5. That He is Unlimited—Becatse if He s limited, He
will be subject to decay as ali limited objects are.

6. That He is Absolute—Because if He is dependent on
others, He cannot be a free agent.

7. That He s Merciful—Because we see His mercy extend-
ing to all living objects without looking fo* any reward.

8. That He is Jusi—We see it in our experience that
justice is administered sooner or later under IHis dominion.

9. That He is Immutable—If He is mutable, He will be
subject to the influence of time and consequently to decay.

10. That He is Perfect—If He is imperfect Helvill be
erring, and if He is erring, He will be subject to sin and sorrow:
as any one of us.
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The Siddhanta philosophy finds the following attributes to
be the chief characteristics of God :—

(1) sarawssese—Self-existence or Absoluteness, (2)
sruaj o e ey sv—Being Immacultate, (3) @uwpesyerrialer s
Intentive wisdom, (4) @pp2@pem i ge—Omniscience, (5) @ueuns
Qas unsmisaflat wgse—Natural freedom from imperfections, (6)
Qur@esaesw—~Unlimited nlercy, (7). @ryalsvrppguentaw—
Omnipotence, (8) asibfafargpeneno—Infinite happiness;

The religion calls Ged at times,by the name of “ Nirguna '’
(one without quality), and this has induced some people to
argue that 1o attribute ean be brought home to God. ‘Uhis is
a mistake. By “Nirguna'’ the religion only means that God
has none of the Maydvic gunad known as Safve, Rajas and
Tamas which are within the range of limitation, and this will
not go’to shew that God is possessed of no attribute whatever
—which WOl:lld ultimately mean that God is a nonentity.

As I have already said, it would certainly be preposterous
on our parf, with our limited knowledge, to attempt at a
definition of God; but atany rate, a definition, though imperfect
it may be, is necessary to enablg’us to unlderstand God to the
best of our caphcity. The few hints given above will, I
believe, throw *some light on the subject
e iy Hxs influence on the Universe.

* have already ! shewn that immutability is one of the
attributes of God and the question may pe asked that if God is
immutable, how could the various actions of creation, preserva-
tion, dissolution etc., that take place from time to time, be
attributed to Him.

THe S1ddhanta doctrine on the subject is that God nexthe;
wills nor thinks as we do. He i is one sublime glow of b]lsstul
inteiligence in whose presenz€ the various actions necessary for

3 3
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the movement of the universe take place, just in the same way
as in the presence of the Sun one flower expands another closes
etc., etc. Even then, it is not to be understood that the actions
that take place in the Divine presence disclose any sign of
inconsistency. Although the actions may differ in their forms,
yet the object is the same. The object is the salvation of the
souls, and the means adopted for® the purpose may be varied
and diverse, according to the condition and capacity of the souls.
Another question of equal importance:—I mean the existence of
evil in the presence of God—may ¢rop up irt this connexion; but
I reserve it to be treated under the chapter on the “ Origin of
Evil ”. I will only say that even evils cannot be said to exist
independent of God ; their exisience being a necessity—as they
themselves serve some good puipose in their own way—they
cannot be said to reflect any discredit on the presence of God.
Every incident—good and bad, small and great—is to be traced
to the influence of the divine presence, and even the personal
forms of God ave the outcome of His gracious Presence, as I
have explained in the previous Chapter. In the presence of the
Great God, the whole universe expands and contracts as
circumstances require. I may say, He is the central figure
around whom is the whole universe, every co.ner of which
receives its due share of the Divine influence. Ir the matter of
the various religions themselves, there is n¢ doubt they have the
impression’of the influence of God; but the farther they are from
God the lesser will they exhibit signs of His Grace. His Grace
will be mostwintensely felt in the religion immediately close
to Him, and we call that religion as the religion given by God.
The Monotheistic View of Hinduism and its tolerant Syirit
The question now arises whether the God of whom we

have been trying to acauire some idea is one or more than one.
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I am sure that there can be no two opinion on the subject so
far as the Hindu religion is concerned. “Ekam Evadvitiyam’’ *
is one of the well-known passages of the Védas and it proclaims
without any doubt whatever that ¢“There is only one God
without a second.” Several similar passages may be quoted
from the Védas in support of the monotheistit view of
Hinduism, and I would draw the attention of the reader to
the following ‘two extracts from the Rig Veda quoted by
Prof. Max Muller in his® “Six Syssems of Indian Philosophy "

Pp. 41. .

Ekam St Viprat bahuda vadanti, Agnim, Yamam, Mataris
vanam ahuh. (The s-a.ges call that one in many ways, they call
it Agni, Yama, Matarisvam). 2

Apitavitam svadbaya tat’ekam, tasmat ha anyat na parah
kim kana asa. (The one breathed breathless by itself, other
than it, there. hothing since has been).

The following passage from the ruby like Ziruvagagasm of
the ancient Tamil Saint Manikkavagagar will, I feel sure, place
the matter beyond all manner of doubt :

Ly b Bvain p1e)wgs@eer@ui it 5 i@ winlueGser
®

& DG DA I FG1_@ULDLOGIT GO0 605 G20 ST 5 GVLIN 5 15 60 Gt
: w@y@uiﬁ@g@@u&ge&r%ye&r@;m‘rﬁ%‘%@,é‘&@u.bmnﬂ')
&5 BRI 16 ST L_Tavd 075 T oGE&FLLAS D,
+® Not the sleek #nake in anthill c?ilid I dread ;
Nor feigned teuths of men of lies—
As we in sooth, feel fear at sight of those

Who havenot learnt the lofty one

% Mr. . M. Nallasvami Piljai has made us familiar with the more
arien? text from Yajur Véda and repeated in the Svétasvatara Upanishat
namely ‘Ekaméva Rudrd nadvitiyaya Tasthé’.

%t Dr. Pope’s Translation ofeJ®7uvagaganm . 28a.
. o e
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To know ; who near the foot of the Brow eyed—
Our Lord crownd with the braided-lock—

Yet think there’s other God. When these unlearned we see
*Ah me! we feel no dread like this!"”

It would be quite apparent from the above that Hinduism
is very stryng in its monotheistic views and that it would be a
gross misrepresentation to charge it with any poly-theistic
ideas.

In providing for the spiritual wants of man, the Hindu
religion may be found to prescribe adoration to beings that are
high up in spiritual advancement, and‘this has misied strangers
to mistake Hinduism for Polytheism. An explanation on this
subject scems therefore necessary.

- That Hinduism is purely monotheistic in its views would
be quite apparent to any one who has even a superficial know-
ledge of the Hindu revelations and Sastras. It is, therefore,
very curious to find that Hindu religion is charged with
acknowledging thirty-three crores of Gods. . This charge, it
must be said, is typical of the misrepresentations that are
generally made of that religicn by people who have no idea of
the religion or .whese object in trying to have any idea of the
religion is to find fault with it.

The word “ gods” used in the Hindu Sastrus is greately
misunderstood or misinterpreted. It carrics with it a meaning
totally different from what is meant by “Supreme Being'’ and it
refers to a certain class of souls who are more or less identified
with celestial beings. They are, no doubt, superior to ordi-
nary men, but are themselves subject to the laws of nature as
any other mortal creature. If the gods of the Hindu Sastias
are to be treated in the light of supreme beings, the Lords of
the English Parliament may themiselves be- treated likewise,
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and the charge of Polytheism can be brought home to the
English nation.

Nowhere in the Hindu religion could we find any mention
that these gods are independent beings outside the realm and
control of the Supreme Lord ; but passages can be quoted from
almost every Sastra that these beings are all smbject to His
authority and control, and‘are, like any of us, subject to birth
and death, pleasure and pain, gain and loss.

It cannot, however, be denigd that these gods are exalted
beings entitled to’adoration by the.souls below them, but such
adoration tannot raise them to the level of the Supreme Being.
The adoration paid to them is not on account of them pérsonally,
but on account of tlie functiond performed by them

: Qod is the fountain head of all that is good, and from what-
ever source we may derive any benefit, such benefit should
ultimately be traced to God—a theory that is closely connected
with the Hindu doctrine of seeing God in everything. When
we see God in any object, it is our duty to vsnerate that object
to the extent to which we see God ia that object; and the
veneration paid to that.object i therefore a veneration to God
and not to the object through which we see God.

The grace of God is generally bestowed on us through
certain mediums, not only because we are not sufﬁcienﬂy'
advanced to receive such grace directly from God, but the
mediums are themselves in a much’ higher level of spiritual
advancement and are entrusted with certain functions in the
working of the universe, as a reward for their merits. These
mediums are therefore venerated to the extent of the functions
performed by them, and this veneratxon, in its strict sense, is
only a veneration to the great God by whom they were
deputed to perform their -respectlv.e functions. Just as a king
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deputes his authority to the various officers under him for the
administration of Government, God deputes His authority to
beings equal to the task, and has the different functions of the
cosmic energy performed by them—and such distribution of
work serves us at the same time a very useful purpose. It
enables us te see clearly and distinctly the different forms of
grace bestowed on us by God, in® the shape of the different
functions of the cosmic energy, which we will not be able to
fully realize, if all of them were concentrated in one place.

We adore and venerate God because He is good, and this
goodness has therefore to be adored and venerated wherever it
1S found: and such a veneration will ultim'ately be a veneration
to the fountain-head from whith that good originally pro-
ceeded. 2 ¢

It is, again, a natural instincE in man ‘to be attached not
only to people who are dear to him, but also to those who are
connected with those that are so dear. God is no d<;11bt dear to
us, and if we are geally attached to Him, we will certainly have
some attachment to thase that are devoted to Him &nd who, on
that account, are liked‘and lovéd by Ged—and such an attach-
ment, no doubt, contributes largely to the nursing of the love
which we cherish towards God. If, in consequence of such an
attachment, we love and esteem those that ‘are»_ dewvoted to
God and on whom the grace of God is mad> manifest, éur’ely
we ought not to be charg&dI with the worship of many gods.

The Hindu Sastras find the necessity of our veneration to
objects through which the gracé of God is made manifest to us
and they therefore provide for such veneration ; and it is a pity
that this spirit of the religion is mistaken for polytheism.

And what is still worse—the religion in its‘very liberal and
tolerant spirit lays it down that the worship performed in

T
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different ways by the followers of the different religious sects
will all be accepted by the true God as a worship made to Him
—and this spirit of the religion has itself been misconstrued and
interpreted in the light of polytheism. Hinduism does not at
all propound the theory that every object worshipped as God by
the different religious sects is a God in itself. The Klindu theory
is that whatever object is Worshipped as God, such worskip is
accepted by the true God through the medium of the object
that is directly worshipped. Here we could clearly see the
magnanimous and the tolgrant spirit of the Hindu religion.
The object, of man is*to worship the true God; but in his
ignorance, he is unable to fix upon the true God,.and he
mistakes a mortal oi?an imagitfary being for the immortal true
God. God knows that the oBject of the man is to worship Him
and He therefore aécepts the worshi f), although it is performed
in a wrong place ; and leads bim ultimately to the true path.
If a child, in its ingnorance, mistakes a wrong person for its
mother and cries to that wrong person for food, will the real
mother be «wnnoyed at it and refuse to give the child the
necessary food ? She knows that the ¢ry was directed to or
intended for her; but that on account of a mistake committed
through ignorance, it was misdirected. She would, therefore,
*be very ferward to respond to the call and to clear the mistake
committed by the dhild ; and if she finds it not practicable to
respond to the calls directly, she will certainly do’ so through
the person whom the child mistook for her and will endeavour
to make her known ultimately to the child—and such a proce-
dure will not establish the theory that the mother encourages
the child to belleve in two mothers.
The tolerant spirit of the Hindu religion is mistaken agam
in another direction, and it+is contended that, if all the religions
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would lead us to God, they must all have been given by God,
and no religion can claim superiority over the rest, nor can any
one religion be considered the only true religion. Religions,
whatever their different doctrines may be, should certainly be
considered to have all been given by God to meet the needs of
the people ir different stages; and itis on this ground, the
Hindu religion cails the Goddess Parvati as the mother that
fosters religions. At any rate, it is not possible to argue that
these religions came into existence against the will and pleasure
of God, as such an argument cannot possibly be maintained.
Religions must all have sprung up with the sangfion of the
Divine Will in order to suit the different stages of advancement
that man has attained, the final salvation however being
confined to the true religion while the other religions are only
C(;nsidered as stepping stones to the true religion.
The Advaita Doctrine mistaken for Pantheism.

In elucidating the relati;)n between God and the other
entities, the Hindu Sastras introduce the theory of Advaita
and expound it at length. This theory has been greatly mis-
taken for pantheism, and the cuestion has been asked, if the
whole universe is God, why should He submit Himself to
transmigration in the form of a soul. I therefore propose to
offer a few remarks on this subject. ;

God is an absolute Being, while all (ntities other than
God are dependent on® God. The dependence is so full
and these entities are so wholly absorbed in God, that it
Is not possible to separate thém from God apd predicate of
them an existence. If not for this dependen’ce, it will not.
be possible to justify the interference of God in matters -con-
nected with the other entities, and a closer Enquiry into the
subject will disclose the pertinent fact that this dependerice
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of the world on God is the basic foundation of many of the
divine attributes.

The Hindu Sastras propound that although God is beyond
the comprehension of the human inteilect, He is the fountain-
head or the be-all and end-all of all entities that constitute the
universe, and that He is still entirely differents from this
universe or jagat. The relation between God and the jagaf is
called by the "Sastras as 4dvaifa which means “non-dual ”’
but it will be clearly seen that the Sastras take particular care
not to call these entities same as God. Though the relation is
non-dual, tligre is yet 1huch difference between the two, and
this difference is gompared to that between body and soul. In
the same manner, as soul gives life to the body, so God gives
life to the souls. In the same thanner, as the body is the vehicle
of the soul so is soul the vehlcle of God. In the same manner,
as without soul there ecould be no body so there cannot be any
soul, or any other entity without God. In the same manner as
Jife and soul are inseparable (in their united ssate), so God and
soul are inseparable, one from the other. «In the same manner,
as no body can exhibit iitself wWithout a’soul, so no soul can
exhibit itself witlout God. The Sastras may again be found
to assert thatp in’ the same way as the letter A is presernt in
some form gr other in all other letters, so is the great God
pres%nt"in all the'entities. That is §° say, there is no action—
either active or passive—to the othe} entities without God,
and in fact, if not for God, their very existence itself could not
be predxcated :

The reahzatxon of this truth is the highest end of religion,
and ihis our lgnora.ncc that conceals from our view this truth
When this truth is redhzed we ‘will find that we have no action.
of our own, and that we are wholly depgndent on Ged. That is

ESSENTIALS OF HINDUISM : 8
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to say, we will lose ourselves, and be merged in, and fully
reflected upon by God ; so that there could be no visible sign of
any psychological element in the union. This is what is known
as becoming God, or becoming one with God; and it is a mis-
understanding of this union that has very unfortunately given
rise to thg sect called “Mayavadins” or *Idealists’’ whose
dogma is that, every thing that constitutes the jagat or
Universe is God, and that, there is no second ‘thing but God.
And we may even say, that it is this union with God, obtained
by losing the self, that was originally meant by the Buddhistic
theory of annihilation or “Nirvana”, but in coursd of time, the
original meaning seems to have been lost, and quite a different
construction has now been put on it. :

It is true that, when united ‘o God, znd the soul loses itself,
it is not only absorbed in God, but becomes one like God, His
qualities reflecting fully on the crystal-like soul, and no second
object presenting itself to the view of the soul excépt God ; but,
still God is God, and soul is soul, and there is a difference
between the two, God being the granter, and<the soul the
receiver of the eterna! happiness in heaven.

The Sastras compare the position of the soul in heaven to
a person possessed by a ghost; so that the two objects are
identified, one with the otner, by their union, altheugh, they arc
two distinct-objects ; and it is this union *hat is expreésed by
the advaitd relation. Tlie pantheistic view of the Hindu religion
is, therefore, a serious mistake committed out of the ignorance
of the real meaning of the advdita relation. .

The Vedanta philosophy expounds the relation between
God and soul in different ways, in order to explain the diferent
aspects of the question, some of which are m'isconstrued by the
sect of Indian thinkers, known as  Mayavadins ” or “Idealists’’,
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They seem to labour under a misconception that, God being
absolute, there could be no other object but God. They do not
seem to realize, for a moment, the fact that, if all the objects seen
in the universe are God, it would not be possible to account for
the imperfections and the consequent woes and throes that are
abundantly found therein. That God is absolute, dees not pre-
clude the existence of other dbjects that are dependent on Him.
Absoluteness cannot be said to mean—at any rate, in this case—
the absence of any other ®xistence hut that of God. In fact, the
existence of other ehtities is yery essential in this case, as other-
wise, God chpnot be of ahy use, and as such He cannot be good,
perfect or infinite.. The existence of God is said to be aBsolute,
because it is not conditioned, in &ny way, by any other existence
—théthod is not, inany wéy Handicapped in His free movement
by an):' other object.” Absoluteness must also be said to imply
the absence of any other object, as independent and as perfect as
God; but this will not go to deny the existence of beings that are
dependent on God and that are wholly withinithe realm of His
control and perfection. The idealists commit a serious blunder
by contending it as an asgument, that, if there are other objects
besides God, He "cannot be said to exist in the space occupied
by those objects, and as such He cannot be said to be a perfect
Being. , Thisris a fatal mistake. This argument can only hold
good'in the case of! objects that have a material form, and as
such, that have dimensions, but will’ not apply to spiritual
beings like God who does not require any space to occupy.

I know that, when pressed by arguments that cannot be
assailed, the Mayavadins have recourse to the theory of illusion
ad sky that all the phenomena that we see are but illusigns
that have no real existence. I must say, that this theory itself
is an illusion. When they tdntend t.hat, the whole universe is

Al v
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an illusion, their theory must necessarily imply the existence of
some objects that are so deluded. Ged cannot surely be sup-
posed to be subject to any delusion, and as such, there should
be other objects than God to be deluded. There cannot be any
illusion without an object to be deluded. It is a pity that the
theory of iRusion introduced into the Hindu Scriptures, with a
view. to explain the transitory nature of worldy pleasures and
their illusive character in deceiving the souls, have been entirely
mistaken and misused by the idealists’

The real solution of the difficult problem of the relation
between God and soul, may be found well workea out by the
Siddhanta philosophy. That philosophy pOstLlates' how the two
entities-—God and soul—are diferent, anu howfthey are linked
together so closely that it would not be pdssibleto see the one
separate from the other. The, relation 'is therefore called
advaita (not two), but it is never known as ékam (or one and the
same). The philosophy is indeed deservedly admired by all deep
thinkers for the ~ery subtle yet substantial difference it points
out between the existences of God and soul, maintaining, at
the same time, their close union or non-separation. It is the
realization of this relation, by loosing one’s ¢ /'ness and ‘my'ness
that is real salvation—and let this relation be noc mistaken for
the ill conceived pantheism.

Forms assumed by God.

God has neither form nor shape, nor is He otherwise within
the reach of our intellect, We have, however, to be benefitted
by having some idea of God, and His manifestation is, therefore,
rendered necessary. The manifestation of His energy or His
influence over the intelligent and non-intelli gent world, atjarge,
is rendered further necessary to put the universe in motion in
the interests of the souls. The Livine Grace has, therefore, to
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assume certain form or forms, and according to the theory of
Saiva Siddhanta, there are several of such forms which God is
said to have assumed. Nine of these forms are held to be
particularly important, as they represent the forms assumed by
God at certain important stages of the cosmic evolution. They
are :—éivam, Sakti, Nadam, Bindu, Sadadivam,> Mahe3vara,
Rudra, Brahma and Vishnu., The first four of the above are
said to be invisible forms, and the last four visible, while the
middle one, SadaSivam:is said to be quasi visible, or visible as

well as invisible. ;
% ' Siva Linga.

It is thls foxm of Sada§1va or Sadakhya, as it is known in
templ‘es dedﬂc'ated'\to‘ Siva, dnd worshipped with great vene-
ration. It is the ’primordial form in which God manifests
Himself, with something of a visible body out of Pranava, and,
in fact, it is Pranava itself, combining in it the subtle forms of
Nadam and Bindu, the former being represeated by a line and
the latter Ly an arc. Siva-Linga is sthe subtlest material
form which God assumed long, before He took to Himself any
gross shape, such as the one He assumed at Mount Kailasa. It
consists of the principles of Sivam and Sakti—the two rudi-
: mental tattvams from which the whole universe sprung up—
and'it is, therefore considered the germ of d“ seen and unseen
world. ’ s .

An audacious attempt has been made, at certain quarters,
to put upon the form of Linga an unauthorized and uncharitable
construction, and the audacity has been rendered bolder still,
by putting mto the mouth of the religion an explanatlon in
support of that constructlon nga 1s alleged to represent the
Phallus or the generatwe organ of vaa, and an explanation is
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thrusted into the mouth of the religion that, Linga-worship was
introduced with a view to venerate the creative power of God.
I can only say that; the construction put on the Linga-worship
is as unfounded as the explanation volunteered.

+ The word “ Linga” comes from the root *Lika ' which

b8}

means ‘“to paint'' or “to shape’ and the word has ultimately
been applied to any thing that “forms’ or “shapes"’; it has
gradually become one of the names of God who shapes the
world, and the word has thus been made to denote any form
assumed by God or any image that ,represent’s such form. Not
only the Sadakhya form that is now reprc_senté.d by the Siva-
Linga, but every form assumed by Siva, such aéi;ffﬁé;'twenty—ﬁ\'e
Maheésvara forms, are known as Lingas; buk 't‘he naﬁ;e 1s mostly
used to denote the badakhya forth of Siva- nga, as it 1s the
most important form under which $1\a is worshipped.

The absurdity of the construction puton the Linga-form by
the enemies of Suivaism would be quite apparent to any one
from the mere fact, that in many temples, the Linga represents
the face of Siva, and the face could be seen sculptered on the
Linga in such temples. Linga neing the primordial subtle form
assumed by God long before He assumed any gross or material
form, it would be a misnomer to call that Linga as one of the
limbs of the form assumed by God much later in the process of
evolution. : t

The word Linga, inits widest sense, has become a name for
the generative organ too, and thls seems to have led the crifics
to draw, out of their fertile 1magmatlon, a story,that has neither
any foundation nor authority.

. Other forms asslumed by Siva;. sp e
Besides the Sadakhya form of Linga, there are several other

forms assumed by Siva,«grqsser and-less subtle in their nature,
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such as the developed form of SadaSiva, the still apparent form
of MaheSvara, the further apparent form of Rudra etc., etc,,
including the Muhnrtams known as Vigayaka, Subrd{mzazzya,
Bairava, Vira Bhadra, etc., efc. It must be understood, how-
ever, that none of these forms are produced out of Maya, the
seed of the phenomenal world, but that they sare all His
unalloyed grace transformed into a shape for the benefit of the
souls. According to the Siddhanta Philosophy the various
limbs of God Siva are His Grace ; all acts that proceed from
His form are Grace: His disposition is Grace : His Residence
and Enjoymcnts are themselves Grace.
g@;@!@m’ @mm&@mrr@ cgomm«a/@@@af’,m@omc)m 7
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His Saktl being Itself His grace, It has been often said
that He takes His form out of that Sakti ; and His grace being
abundantly manifest in Mantras, the Maqtres themselves are
referred to as His form in some of the scriptures.

Hideous and Maqnstrous Yorms.

Among the tbrms assumed by God, is one with five heads,
another with six heads, a third with an elephant-head, a fourth
*with a garlapd of skulls round the neck and besmeared with
ashes, a fifth with a®dreadful look etg, etc., and these forms are
supposed to be too hideous to be suited for our \\'Oljship Cer-
tainly, any thing that is stxange to our view will, in a way, be
hideous to our idea ; and I do not think that, this is @ sufficient
ground to reject any thing and every thing that is strange to our
viewa The important characteristics or attributes of God, such
as His infinity, omnipotenge, om.nipresence, omniscience etc,, are
incomprehensible and entirely stmng.'e to our limited view, and
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is the God Who is possessed of these attributes to be condemned
by us as hideous and monstrous! It is necessary that in the
forms assumed by God, there should be something strange and
extraordinary to our view, in order to impress on our mind the
difference that exists between Him and the souls ; and in the
case of the form assumed by Lord Siva, it may be found that it
is full of meaning and replete with sound spiritual instructions.
The five-heads represent the five mantras into which the origi-
nal Pranava expanded for evolving the jagat: the elephant
head represents the Prajgava itself which is the seed of the
whole cosmos: the six-heads represent the:f‘g:omb;p"ation of the
Pranava and the five mantras above allhde’é{,ﬂ; :-the garland
of skulls signifies the potent fact that é‘iva{)ﬁlbne is eternal,

while such magnates. such as Vishnu, Brahma etc: arc subject
to death and decay, their skulls apd bones ‘contributing to the
garland round His neck : the ashes besmeared over His body
shew that Siva alone remains after every thing is reduced to
ashes which are {ound besmeared over His body while He per-
forms the dance of Samhiara at Paravels, the cremation ground
of the whole universe: the snakes, coiled round his waist,
represent the Kundalini Sakti or Maya, out of which the visible
world is produced* The furious form was assumed at one time
to kill certain monstrous demons who were opovressing the
celestial beings, challenging all mortals ; and that form is wor-
shipped in commemoration of the act of grace performed by
Siva. There are various other forms assumed by God Siva,
and among such forms special mention should be made of the
form with which He is known to preside at Mount Kailasa, that
being the official form, as it were, assumed by Him to bzstow

* There are other meanings as well for the wearing of the garland of
skulls and the serpents, and for the smearing of ashes over His body.
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His grace on the souls in the Za#wvam to which we belong.
That form is gracious, and attractive/to our view and it is
that form that we have to meditate upon, when we supplicate
His grace.

His Consort or Feminine Form ‘

There is no difference, at all between God and His Sakti,
the latter being only the property of the former—like fire and
heat. Still a difference has been brought out with a view to
impress on the minds of the souls the importance of the Divine
grace ; and quite agreeably to the taste and tendency of the
human souls, that Sakti has assumed a feminine form, undér
the style off)wme Mother, so that people who seek after Divine
Grace may',s;ef.ék it from their Eternal Mother who is full of
maternal affection towards the souls.

Lord 'Siva, again, is tone grand preceptor of all souls, in
matters temporal as well as spiritual, and in order to impart
them an object-lesson in the matter of ///achchiramam or married
life, He has taken to Him a consort in the 'person of His own
Grace, giving such Grace a Feminine form,; so that the souls may
imitate Him in their life in this world. This may besaid to be
one of His acts of Tirépavain or obscuration, as He thereby
excites the Zckcha or desire of the mala-stricken soul with
a view "to” make the soul enjoy its desire and exhalst it
ulfimately.

Although the Grace of God is but one and the same all over,
yec that Grace tzkes different forms according to the require-
ments of the varied stages or Pakkuvams of the different souls,
and hence there are different forms of Sakti known as AdiSakti,
‘Parasakti, Ichchasakti, Kriva§akti, Umai, Manonmans Ditygas,
Kali, &c., &e. 2 '

> 2 »
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Sports of Siva.

The forms that Siva assumes and the actions that He does
in such forms are intended to benefit the souls in the Bhagda or
mala condition, while in the Mukti or liberated condition it is
His genuine spiritual form that benefits them wholly and
exclusively. *It must, however, be understood that neither in
His actions nor in the forms that He assumes to benefit us in our
Bhapda condition. He is in the least affected by Maya which is
the seed of all impurities and imperfections. So that it will be
idle, if not absurd, to attribute to His form or to any of His
actions, any impure motive or imperfection that is to be traced
to the influence of Maya. But, placed as we are’in the Mayavic
plane, our intelligence will not be able to interpret His actions
and forms in their true light; and this is an imperfection on our
own part and can in no way be at‘ributed to the Divine form
or action.

The Darukavana Incident.

I will, as an instance, quote the sport performed by Lord
Siva at Darukavanam. Siva is said to have repaired to the
Asrama called Darukavana where there were several Rishis
greatly renowned for their austerity and religious conduct, with
their wives who were equally noted for their austerity and
chastity. Siva proceeded to the Asrama in the for.n of a nude
mendicant, and was accomganied by Vishnu who followed Him
in the form of a Mokini—an attractive damsei. The Rishis who
saw the Mohini fell in love with her and lost their religious
level, and so were their wives when*they saw the nude mendi-
cant. To all outward appearance, it is a great anamoly ! But
we chould not decide things merely from external appearance,
especially so in this case, because we Fnow for a certainty that
Lord Siva is too far away, from the lnfluenLe of Maya to be

T
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actuated by any corrupt motive, What the motive was could
be clearly seen if we go into the question and study the whole
case.

- The Rishis of Ddarukavanam were no doubt highly
esteemed for their austerity and penance and they were on a
very high plane of religious life. They were, however, labour-
ing under a very seriou$ misapprehension that they were
independent beings, and that God Siva had nothing to do with
them. Their idea was that their .own moral conduct and
religious career could not he shaken by any one, and that with
their high” principle of domestic life and practice of the Vedic
rites and cerge}n.gniesf, they were able to do any thing and every
thing, while there was no necéssity for them to seek the help of
éiv:x whom they cohsidered®as a being much inferior to them.*

éiva,‘therefor'e, wanted to impress on them the futility of
their theory, and with a view to bring them to their proper
senses and convince them of their own weakness, and of the
indispensability of Divine Grace to get into the higher regions
of spirituasity, assumed the shape of 2 nude mendicant and
walked along the road where the wives of the Rishis were
collected, asking Vishnu to captivate the Rishis in the from of a
Mohini. This was done, and the object was at once realized.
Neitherthe Rishis, nor their wives,’ were able to maintain their
much boasted self-control and chastity. As soonas the Rishis’
wives saw the nude mendicant, they were carried away by a
strong current of carnal desire, and they followed the mendicant
begging Him for His love; and so were the Rishis when they
saw the Mokini. Lord Siva wanted to convince them their own
‘mis:ake in as strong a manner as possible, and at the same

* This was the doctrize of the Pirva Mimamsa school of ancient

India or Sabda Brahmavading, © e
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time, as suited to their Pakkuvam, and there is no dQubt but
that the course adoptd by Him convinced the Rishis and their
wives of their folly and brought them to their senses.

Sports of Lord Subramanya.

Lord. Subramanya is no other than Lord Siva Himself,
the difference being only a slight variation in the form assum-
ed by Him. His six faces represent the five faces of Siva
plus the face of Vindyaka or the Prapava. His two Sabktis
represent the /chcha-Sakti and Kriya-$abts of Siva. His Vel
(_’ja_,velm) represents-the trident of éiva, &c., &c. His form and
actions are resplendent with grace which is accessiple to the
high and the low alike. On account of his Profuse grace, He
is considered to be the chief God (f the Kalz"e?a, and He is con-
sidered to be, the friend and the lord of the ignorant hill-tribes.
The Vedic literature may be found to refer to him as the God
of war, but the grand profusion of His grace and His spiritual
sublimity may be found elaborately treated in the Agamas
and Puranas, especially in the Skanda Purapa among the
latter. As I shall shev: in the chapter on Hindu ‘scriptures,
Vedas are concerned niore with the meterial interests of the
souls than with their spiritual advancement; and this is the.
reason why they touch on the warlike spirit of Lord Subra-
manya and are silent on His spiritual excellepce, Lord
Subramanya’s sports with the Giant called Sz“;ra are full of
spiritual lore.” The three brothers Zharugan, Singan and Saran
represent, the three kinds of Mala known as Apavam, Mava
and”l{’arma and His killing them with His Jiianas akti (or. Vel
represents His killing the three kinds of mala with pure jfianam.

, His sports. in marrying one of His consorts Vallinayak: is
Egplcte. Wighy, rich esoteric meaning, and, it would, profit. one

immensely to remove the veil of ma‘eriality that coyers Hii
= ¢
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sports and understand and realize the spiritual significance
embedded therein.

Vallinayaki represents the soul entangled in the snare of
senses, and these senses are represented by the Védars (hunters,
among whom Vallinayaki was brought up. When she attains
maturity or Pakbuvamm, the Lord of the soul, or her husband
in reality, hankers after her and with great anxiety and emotion
recovers her frolm the clutches of the Vedars, killing them in a
battle. This is typical of the method that God adopts in re-
covering the souls from the mire of material allurements and
of the immense love that He cherishes towards the souls, and
the anxiety that he _h__gs: in taking them over to Him. It is one
of the salient features of the Hincu religion to compare the soul
and God to wife and ‘husband, and the fully advanced and
highly cultured Marickavagagar has brought out this fact
forcibly and i)rominently in His immortal Zivuchirrambalak-

kovatyar.



CHAPTER I1I.
SOULS.
Their Existence and Condition.

The religion opens its discourse on souls as well, by
proving in the first place their existence. The proof has been
summarised by St. Meykardan in the following words :

o or g @@ serpalar erar s QDevsr pelar
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[ (1) Because there is a subject that denies the existence of
souls ; (2) Because there is a subject that claims the body as its
own ; (3) Because there is a subject that knows through the
five senses ; (4) Because there is a subject that knows in the
state of dreamj; (5)° Because in the state of sleep, although the
Prapavayu (the Vital air) is at work, the body 1s inactive and
there is no experience of pleasure or pain ; (6) Because there is a
subject that receives enlightenment when instructed ; (7) Be-
cause the various constituents of our body only contribute
towards the illumination of our intellect ; it Fas to be con-
cluded that there is a soul in our body quite indepenaent of
our physiéa] embodiment. ]

The above is only an indication of the lines on which the
Siddhanta philosophy establishes the existence of the souls ;
and [ think it not necessary to go further into the subject, as at
present, the existence of souls is an admitted fact.

Although the souls are spiritual in form, yet in their normal
condition, they lie stupefied by the effects of Anava mala,
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without exhibiting any sign of intelligence. Souls, as they are,
are subject to three forms of bondage—Anava, Maya and
Karma ; and they are of three different classes according to the
number of bondages they are subject to:—

1. Vifjiakalar—those with one mala,

2. Prajayakalar—those with two mala, and

3. Sakalar—those with three malas. '

Although tl;ey are merged in ignorance on account of this
bondage, yet they are fufly capable;of enjoying the heavenly
beatitude if t(hey are released of the bondage and enabled to feel
the presence of God. :I“iaeir nature in fact is such that, they
become of the nature ‘of the object to which they are attached.
and placed as they are at presenf under the influence of Mala,
they arg pervaded by the qualltles of Mala and are as ignorant
and corrupt .as those qualities: if they are placed under the
influence of Divine Grace, they will be as pure and blissful
as that grace.

Their release from the bondage of mala and their realiza-
tion of the O'race of God depend largely on | their own exertions
which are altogether impossible in their normal condition of
dormancy. The great God therefore gives them a body out of
maya and furnish shem with the organs of sensation, with the
result that their intelligence is stirred up and they begin to know
and act. The bodies and sense organs 5o furnished are themsel-
ves of different kinds, suited to the condition and capacity of the
souls; and the various forms which the souls are made to assume
from time to time 2ccording to their Karma, are classified into
seven main heads, viz :—gods, men, quadrupeds, birds, reptiles,
aquatic’ animals, and stationary Qeings such as vegetables &a.
The regions that are 1equlred for the habitation of these
various souls are themselves *of varipus kinds, and they are

-
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themselves brought by the great God out of Maya, suited to
the capacity of the respective souls. In the case of souls that
are free from the fetters of Maya, their various requirements
are met out of Swudda maya which is not possessed of any of
the evil effects of Asuddha maya that contributes its quota
of baneful® influence on the souls that are subject to the triple
bondage.

Every physical form furnished to a soul consists of two por-
tions Sthila and Srkshma —or gross and subtle—the subtle or
Sakshma portion being the chief instrument for illumining the
intelligence of the soul. With the double coating‘so furnished,
the soul undergoes five avasfas or stages known as Jagra,
Svapna, Sushupti, Turyan and Turyatitam. It will be highly
interesting and useful to have a clear knowledge of these qvastas
in order to have a correct viev: of the activities of the soul.
These five avasfas, it must be understood, belong to the main
stage known as sakala avasta or living stage. There are two
other main qvastds known as Kevalam and Suttam—the dor-
mant condition and the pure condition of the souls respectively.
The Siddhanta philosophy - explains the various major and
minor avastds of the soul exhaustively and elaborately, and the
religious student would do well to acquaint himself with the
details of these various avastas if he is really an.ious to have a
clear understanding of the capacity and condition of the souls.
These several avastas are intended by the great God for the
gradual purification of the souls to enable them ultimately to
enjoy the eternal beatitude.

Souls are Eternal.

The process of purification was not adopted by God at a
certain epoch in time ; it is existing from eternity and this will
mean that the souls themwselves exist from eternity, not having
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been created at any time. The questions has therefore been
asked at certain quarters whether self-existence is not an
exclusive attribute of God.
I fail to see the rationality of this question. Why should
self-existence be an exclusive attribute of God? Self-existence
does not constitute absolute existence, and according to the
Hindu philosophy, although souls are supposed to exist from
eternity, they: are not said to exist independently. They are
always dependent upon God, and such a dependent existence
from eternity is what is known by self-existence in the case of
souls ; and>this existence cannot be said in any way to militate
against any of the attributes of God.
If it could be argued that An existence without beginning
should be one of the exclusive, attributes of God, it might be
argued with equal force that an existence without end should
itself be an ‘exclusive attribute of God. But when the souls are
"considered immortal, as they are supposed to be, by the different
religious sects of the present day, I cannot,see any reason why
they cannot be said to have had no beginning, especially so, as
such a view of the question is the more reasonable and equita-
ble. For, if the souls were said to have been created by God
at a certain time, the question would naturally arise, why the
souls werg SO created. Was it to benefit God Himself or others?
It cannot be said either. Because God does not stand in need
of any benefit; and so long as there should not be any other
self-existent being except God, according to the present line of
argument, there cannot be any others whom the creation of
souls could benefit.

And again if the souls are supposed to have been created
by God at a certdin time, anotHer question ofa more serious
natare would arise. Why were the souls created in such an

/.
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imperfect and weak state as they are found tobe at present?
We know that all our worries and troubles are due to our im-
perfection, or what we may rightly call our ignorance and evil
tendency; and if we were created at any time, the Creator, no
doubt, is responsible for such imperfection and ignorance. Our
free will could not be an excuse for this state of things, because
the free will itself owes its existence to the Creator, and its
tendency to seek things good or bad cannot: therefore be
attributed to any other source. :

The conclusion therefore is that the souls were not created
but are self-existent from eternity, side-by side wita God. It
may be said in this connexion that along with the soul may
be found to exist from eternity, the veil of *gnorance that clouds
the soul, which is known by the. name o Anava Mala in the
Hindu Siddhanta Philosophy, which postulates that the three
“Padarthas” or entities called Pathi (God) Pasu (Soul) and
Pa%a (Bondage) are eternal.

All living objects have Souls,

The process of purification according to the Findu theory,
is not confined to the human fo.m alone, but extends to every
form of life that is found on earth and elsewhcre.. A soul may
be said to take any form of life in accordance witb its previous
Karma, after it has exhausted the major portion of such Karma
either in any of the heavens* above or hells below. A soul may
take the form of a man, a beast, a vegetable or any other living
object according to the nature and gravity of its previous
Karma, and so'exhaust its inherent original Mala along with its
acquired Karma Mala. These different forms of life are wen-

* It must be observed that the heavens here referred to do not rfer o
the final beatitude from which there is no return—these are only places of
enjoyment and are known by the name of “Pada Mukii” (veE @il
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dered necessary, because the Karmas done by the souls are
themselves different in their nature, and the different phases of
the original Mala itself require different methods of exhaustion.
The great God, therefore, in His sublime wisdom, planned the
scheme of submitting the souls to different kinds of life at diffe-
rent stages, in order to exhaust their Mala power. >

But the materialistic tendency of modern religions has
prompted their adherents to put the question whether creatures
other than human beings bhave souls. They might as well
espouse the cause of their first cousins the open materialists,
and ask the question if man has a soul. They will not, how-
ever, do this; and my task of replymg them is, therefore render-
ed very easy.

If man should be ¢onsideréd to be possessed of soul, we fail
to see .any reason why an exception should be taken in the case
of'other'livitllg beings. It is true that there is not as much of
intelligence in other beings as there is in man, but I do not think
that this is a reason to conclude that living bcings other than
man have no souls. The intellectual capacity of man is not the
same all over, and this will not g6 to show that there is less
quantity of soul In the case of men who are poor in intellect
than in the case of others. And again it cannot be said that
living beings, other than men are possessed of no intelligence at
all, ws there is a good deal of it in several creatures, some of
which disclose quite startling proofs of intelligence, The
sagacity of elephants, dogs, cats and several birds is at times
greatly admired, and it would compare very favourably: with
" the intelligence observed in some of our barbarous bréthren:
Such a state of things is an undoubted proof of the existence, of
souls in those animals. Modern science has disclosed the. fact
that intelligence is found e':v,;en in plax}ts.,and creepers,. but our
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friends who try to deprive them of their souls will argue that
such an intelligence is only an instinctive power. This, I should
say, is only a play in words. What is instinct after all ? It is
itself intelligence as found in the lower order of living beings.
Instinct is not possible without intelligence and intelligence is
not possible; without spirit or soul. Because it is found in the
lower order, we will not be justified in calling instinct a mere
effect of matter with no influence at all of soul. If this be
possible, we may call the intelligence feund in man also an ins-
tinct, and argue that it is itself an effect c¢f matter. But as
intelligence cannot proceed from matter, it is evident that where
there is intelligence, there is the spiritual form of soul; and as
this intelligence is found in scme form c¢r otler in all living
objects, the conclusion is lneVIta'ble that *there is soul in such
living beings. There are, of course, different degrees of intelli-
gence in the different living beings, and this is due to the
difference in the development attained by the different souls
and in the instrumental causes such as the physical features and
mental faculties with- which the intelligence is stirred up. It
must be observed that in taking different bodies, the intellectual
capacity of the soul is stimulated to the extent of the sense
organs and mental faculties appertaining to such bodies ; accor-
ding to the Hindu philosophy the soul, as it is, is clouded by
the thick mist of Apava Mala and in this state it has no s:bn of
intelligence in it, but lies fully dormant or stupified as a block
of stone or a log_ of wood. The Lord, therefore, gives it the
Sthila and Stukshma bodies out of the Maya Mala and stimu-
lates its inherent intelligence whereby it is enabled to exercise
its intellectual faculty, and it betakes itself to action accordirg
to the degree of the Mala bondage it is subject to.

‘We have again to observe thut life is not possible without
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souls. Take the life of man ; when the soul departs from the
body, the life itself is extinct ; and this is a strong testimony in
favour of the assumption that life is only possible when there is
a union of body and soul ; and as such, it readily follows that
all living beings or beings in which there is life must have a
soul that is subject to transmigration in the various bodies that
it takes in succession. ?



CHAPTER 1V.
EVIL AND ITS ORIGIN.
Origin of Sin.

The existence of sin in this world needs no proof and the
question has therefore to be asked seriously and sincerely
“ whenee is this sin "' ? It is a full yadmitted truism that there
can be no effect without a cause, and it would therefore follow
as a matter of course that there sfxould be a cause jor our sins
themselves, and every earnest inquirer will be anxious to know
what this cause is.

Sin is an impure act and thic act must necessarily proceed
from a germ of impurity that exists in us. In the absence of
such a germ, it is not possible to account for the emanation of
any impure act from the souls; for if the souls were pure in
their nature, and if there were no germs of impurity in them,
they cannot be said to be capable of doing any imgpure act.

Free will cannot be said to be the cause of our sinful acts,
as this will itself should have the influence of some other factor
for the inclination it has for wrongful deeds. It may be said
that man is strong enough to resist any temptation, but he
does not exercise the faculty of such resistance. This omission
on his part to exercise the faculty of resistance is evidently
due to his weakness or to his leaning towards wrongful plea-
sure, and this weakness or leaning should be attributed to
some cause or other that exists in the man. If there were no
such cause, man would be considered fully pure and he wou'd
have no temptation at all for aoing any wrongful act, but on
the other hand, he would have an innate hatred to acts
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impure. But as we find that man has not only no hatred
towards wrongful pleasures, but is greatly inclined towards
them, it has necessarily to be inferred that there is some germ
of impurity in him.

The original sin said to have been committed by our so-
called first parents cannot be expected to satisfactorily account
for the sins that we commit, for various reasons.

In the first place, how did the first parents happen to
commit the original sin, if there were no germ of impurity in
them ? Itis not enough tosay that they were deceived by
Satan, inasiauch as it is not possible for an impure being to
deceive a pure soul. iIf at all Satan deceived our first parents,
there should have been some w=akness in them for the decep-
tion practised by Satan to have a successful effect on them. If
there was any such weakness, it is not possible to maintain that
they were created pure, but it would be quite evident that
there was some element of impurity in them which made them
fall a victim to the deception practised by Satan.

Secondly, how is the impurity of Satan to be accounted
for? Satan is said to bea fallen’angel, and the question would
naturally arise ““'What made the angel fall?” It must cer-
tainly have been on account of the stock of impurity that
=xisted in.the ang'el. !

Thi'rdly,‘ how could an angel fal from heaven? Heaven
is'a place which is totally free from the effects of impurity,
and an angel in heaven cannot possibly be affected by anythmg
like impurity. :

Fourthly, angels are pure beings, and it is therefore that

they are placed in the exalted position they are put in. How

could any impuré idea affect such pure beings ? If at all they

could be said to have a fall from their exalted position, there is
]
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every prospect of the souls in heaven falling down again and
again, and such a heaven cannot be said to be permanent or
eternal in any sense of the word.

Fifthly, pure souls have always the grace of God by their
side and they are therefore considered immensely stronger
than impure souls. How could it be said then that impure
souls such as fallen Angels or Satans deceived our first parents,
if they were actually pure and hallowed in their form ?

Sixthly, how could the original sin committed by our first
parents account for the evil tendency that was generally found
in them ? The sin was only the effect of that tendency, and
how could an effect be considered its cause ?, And again, how
could the original sin committcd by our first ‘parents get into
the constitution of their nature ? :

Seventhly, how could the sins comimitted by our first
parents be transmitted to us who had no share in the com-
mission of those sins? It may be possible to trace some
relation betweer ourselves and our first parents physically ;
but I do not think it possible to trace any such relation between
our souls: and I fail {o understand hew the sins committed by
our first parents be made to affect our souls 1

Eighthly, even granting for the sake of argurent that there
is some affinity between o ir souls and those of our first parents,
will it not be considered ¢ piece of injustice to thrust us into
the bosom ‘of those sinful beings and make s inherit their sinful
nature and expose ourselves to the risk of eternal damnation ?

Ninthly, if, as is alleged, the first parents were created
pure and holy, it is but natural to expect that we would our-
selves be created equally pure and holy. But why, on the
contrary, should we be ushered into this world quite impure
and unholy by making us inherit :he sins of our first parents ?

A
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It would thus appear that the origin of sin could not be
said to have been inherited by us from our fore-fatl.ers or that
we were allured into it by Satan. Nor could it be said that it
suddenly alighted on us from some unknown source.

Pasu.

The origin or germ of sin according to the Hindu theory
exists along with us from eternity, and from the fact that it
enwraps us in a very subtle form, it is called “ Pasa’ or
bondage, and it is to remove this bondage we are subjected to
the process of transmigration.

It must however be observed .that this germ of impurity
cannot be considered to constitute a natural property of the
soul, as in that 'case, it would not be possible to remove the
nature of an object without destroying the object itself. As we
find that in many: cases this germ of -impurity is gradually
removed, the inference can easily be drawn that this germ is
not in any way identical with the soul, but that it is a factor
entirely distinct from it, exercising howevesa good deal of
influence ovor it by its close union—a union that renders it
extremely difficult to discrimirfite one *from the other, and
which is therefore compared to the advaita relation that exists
between the soul and God.

This.germ of impurity which js found to exist in man is
of vorious kinds, and the Hindu Sastras classify them under
three sub-heads—Anavam, Maya, >and Karma-—and the
functions of each of these kinds are explained at length in those
Sastras.

This element of impurity being very subtle in its nature,
it,is at times mistaken for the evil nature of the soul. This
is a great mistake. The nature of the soul, in its true state,
is entirely free from evil, a’ngi it may be found to possess another
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feature to assume to itself the nature of the object that"is
reflected on it. When PaSa is reflected on it, it assumes tq
itself the nature of PaSa, and when the grace of God is
reflected, it assumes the nature of that grace. The process
of transmigration leads the soul gradually to the full reflec-
tion of the grace of God, and when this stage is attained,
the final goal may be said to have been reached.
Origin of Pasa.

If PaSa is the cause of sin and its attendant evils, the
question may reasonably be asked ‘ Whence is this Pasa?’
Pa%a was not created, by any one, nor did that emunate from
any source at ang'r time. If we take the cosmic world and
scrutinize it minutely, we could find that in the Grst place there
is 2 God Who is the cause of all the phenomena found therein;
we could again find that there are numberless souls who are
affected by such phenomena ; and thirdly we could find that
there is a primordial element which is the material cause of all
matter and force that.are found at the bottom of all phenomena.'
This primordial element is called Pasa, becausest is in close
conjunction with souls (Pasu), and the Hindu religion therefore
postulates that the three entities viz: Pati (God), Pasu (souls)
and PaSam (Bondage) are eternal. If we take the Pasams
again and scrutinize it, w: could find that it is itself of three
kinds ;—anava, the veil of ignorance that clouds the intellectual
capacity of souls, Maya, the seed of all material world, and
Karma the cause of difference in the material phenomena. It
would thus be clear that the origin of Pasa or the source of what
are called evils, cannot be traced to any cause, but that it exists
from eternity. It must however be pointed out that evil itself
serves a useful purpose—it being necessary to a certain extent
to enable the souls to recalize the intrinsic value of heavenly
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bliss which is fully devoid of all evils. In fact the heavenly
bliss consists largely in the immunity from evils, and the
value of this immunity can only be gauged by the souls, if
they have an idea of evil. It must be borne in mind that
good is only possible when there is evil, and that if there
were 1o evil, there cannot be any good, chiefly in the case of
imperfect beings, such as the'souls are, who can only form ideas
relatively. THe goodness of God can only be relished by them,
when they see the evil of Pasa, anq hence the necessity for this
evil; and it must be observed ut the same time, that any
thing that “serves us directly or indirectly to enjoy a sublime
eternal good in the loﬁg run, cannot be called an evil in the real
sense of the word, although for>the time being, it may look like
an evil, in the natural’order of things. :

This Paga, or what we call evil, does not bind all the souls
equally——itsl bondage being of various degrees according to
the capacity of the different souls ; and there is therefore a
corresponding difference in the actions of ‘the souls themselves.
The difference in their capacity can only be said to exist in
their adaptability or Pakkuvam to receive the impression of
grace speedily of tardily.; but when they are finally released
from their respective bondage, they willall beable to enjoy the
theavenly- bliss equally. Even thi}y very divecsity in their
capality is a necessity in order to ehable them to understand
the value of their unity or.advaita relation with God and to
enjoy the benefit of that union.

The capacity of the souls, or their imperfection, as we may
call it,can in no way be. considered to be in conflict with the
goodness of God. For, in the first place, God is not responsible
for this capacity, and m the second place, it is indispensable
in the natural order of things ; ax.ld I shall shew presently
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that such a state of thing is fully consistent with the good-
ness of God.

. The Existence of God is a natural order of things for which
noone could be held responsible ; the existence of God would
imply that He is perfect, absolute, infinite, almighty, omniscient,
good, just, merciful etc. If the existence of such a God is
conceded, it would be necessary to concede the existence of
souls as well, as otherwise all His actions would be useless.
He would Himself be of little or no use-—and as such He cannot
be called good, perfect, infivite or absolute.

The existence of souls again would imply that they are
imperfect, depend‘zmt and capable of being benefitted by the
goodness of God. If the existeace of Gol and souls are thus
conceded, it would be necessary to concede the existence of mala
or Paga, which is the cause of the souls’ ignorance and that
of the material world around ué. So that the existence of
God, which is inevitable in the natural order of things,
would imply in itself the existence of souls and that of mala
with its attendant evil. To expect the absence of this evil
would amount to expecting‘ the squls to be as perfect as
God, which would be an absurdity and incongruity ; for, to
expect in the first place God to be a perfect and absolute
being, and then to contend that souls should themselves be-
perfect would be a contradiction in terms.

It woufid thus appeai that the goodness of God is in perfect
harmony with the imperfections of the souls, and these imper-
fections must necessarily imply the existence of Pasa the
indispensability and utility of which under the existing state of
things, I have already explained.

The souls, in their nature, are imperfect beings, and they
are therefere found clouded by th= veil of Pa%a, the removal of
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which serves them ultimately as a cure for their imperfection.
We call a thing good or bad from the motive or result. In the
case of PaSa, itis not possible to assign any bad motive be-
cause it exists from eternity, and when we look to the result, it
really serves a good purpose, as in the long run it enables the
soul when released, to realize the heavenly beatitude. We can
only call it a real evil, if it cOntinues without termination, as in
the case of an eternal hell.

Congruity or congistency is‘ itself an attribute of the
Divine presence, and the absenceof evil in the natural order
of things i an incongruity in itself which we cannot expect
to find in the presence of God. When we find that in the
natural order ¢! things the evil or the seed of evil that we
complain of is a necessity, and that, at the same time, it serves
a goo'd purpose in the long run, it cannot be said in any
way to conflict with the goodness that we should expect
in the presence of God.



CHAPTER V.
SALVATION:
What is Salvation?

The object of God in submitting the souls to the process of
purification is their ultimate salvation, whichis indeed the
most important question which every man should have a clear
idea of. We see people taliing too much of salvation now-a-
days, but it is a great pity that they do not care to have a
correct idea of salvation. Let us for a moment think seriously
on the subject and ask ours:lves the quesiion * What is
salvation? . {

Salvation is not a mere liberation from the effects of the
sins committed by us, as many péople suppose it to be. Even
if we are granted a free pardon of our sins, we cannot be said
to have been sav~d in the true sense of the word. A pardon of
our sins is not capable of removing from us our inherent tend-
ency to commit further sins, and zo long as there is this
tendency in us, we cannot be said to have been saved.

Itis a fact generally admitted that human nature has a
craving to what we call t'e fleeting pleasures of this transien:
world, and that this craving has invariably been the cause
of all our Woes and throés. So long as we.are possessed of this
craving, we are exposed to its evil consequences ; and it is the
overcoming of this craving that may be called true salvation.
It is only then we may be said to have been saved, once for all
from the dangers that await us. ;

The secrect of this craving is our ignorance in that we do
not realize the actual state of things. We do not realize our
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true position and our relation to God. Wedo not realize the
unstability and the undesirability of wordly pleashres, nor do
we realize our capabilities and the prospects that we have of
eternal happiness. Had we realized them, we would not have
been allured by the seeming pleasures of this fleeting world.

- This ignorance is attributed by the Hindu philosophy to
the bondage of Avidya or Mala, and it is the liberation from
this Mala that tould be called true salvation.

So long as we are blinded by this ignorance; we are not fit
for the enjoyment of heavenly bliss/ In fact, we will not be able
to enjoy hedven in this dur ignorant state. Ignorant as we are,
we are not in a pgsition to realize the sublimity and grandeur
of the Divine Grace, ror are we able to realize our own position ;
without which realization, it is not possible to realize the
intrinsic value of the grace of God, which is an essential factor
in the enjoyment of heaven. We are always hankering after
the evil pleasures of this fleeting world which are great
obstacles to the enjoyment of heavenly bliss., Purity of heart
is an importaat element for the enjoyments of heaven, and in our
present ignorant state, eur heatt cannot be said to be pure
and perfect for tht reflection therein of the great God.

It is the getting rid of this state of our ignorance that is
said to be.Muktz or liberation which 4is the salvation we are all
in necd of. ‘)

Let us again consider our intelledtual capacity. We are
of course all intelligent beings, but how isour intelligence
stimulated ? It is through our organs and senses which are
wholly dependent on our physical frame. If not for this body,
it will not be possible with us in our present state to exhibit apy
intelligence whatever—and this ‘fact could be verified by our
dormant state, when we a'rf; usleep, or when we are in a state
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of unconsciousness as when we are subject to a swoon—and
. this evidently shows that our intellectual capacity is clouded
by some veil or other. We cannot expect to have in heaven a
material frame like our present body wherewith our intelligence
could be stimulated ; for our enjoyment in heaven is wholly
spiritual and no material connection could therefore be of any
avail there. Hence it is very essential that the veil that covers
our intellectual faculty should be removed before we can be
said to be fit for the enjoyment of heaven, and it is the removal
of this veil that may be said ‘o be the real salvation.

Heavenis not a place as the earth on which we live nor
its enjoyment such as we could enjoy with our physical frame.
Heaven may be said to be a stage wherein we are enabled to
realize the sublime grace of God, which as our Sastras say, is
beyond description. It is the attaining of this stage that may
rightly be called salvation and we cannot expect to secure this
salvation by procuring a mere pardon of sins or by resting our
belief in this or that form of the personality of God.

‘There is an immcnse gulf between our presént state and
the state we have to attain for the emjoyment of the supreme
heavenly bliss. We have in the first place to cleanse ourselves
of our inherent ignorance and our evil tendencies attendant
thereon. We have to -ealize our sole dependence on the
mighty power of the Alm.ghty God. Our self or persouality
must be lost to us, and ‘we must be merged into the Divine
Grace which we should be in the enjoyment of, with no efforts
of our own. The Siddhanta i)hilosophy dwells at length in
elucidating our situation in Mukti, and the same philosophy
with all its elaborate explanation of our position there and of
the means that we have to employ for the seciring of the same,
openly confesses that a descript.on of the genuine Mukti is
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beyond human capacity. It therefore very succinctly puts
forward that heavenly bliss is more to be realized than des-
cribed ; and as such it will be idle, if not absurd, on my part Lo
attempt at a description of the samein these pages; but my
object in putting before the reader the few hints given above is
only to enable him to have some idea of salvatlon, so that he
may be in a position to see for himself what the real means of
salvation shotld be.

I have already explained that human tendency is greatly
inclined towards ;the evil pleasires of this world and that
human intellect is clouded by a thick veil of ignorance. We
are therefore given a body and roused to action, whereby we
are enabled to exhcust gradvally the seed of our evil tendency
and ignorance. When given the body, we are prompted by
our inherent tendency and we do actions, either good or bad,
and are rewarded therefor—a good reward for good actions and
a bad reward for bad actions. This reward causes a-decrease
in the stock of our evil tendency and adds to the stock of our
good tendercy. So that in course of time, our evil tendency is
finally exhausted and .the good tendency is fully developed.
This process of’our development creates in us at the same time
a desire for sp1r1tua1 advancement, and we begin to work in
' that direction, whereby we are gradually enabled to work out
the” removal of our ignorance, or a; we would call it our Mala
bondage. And—to sum up briefly— when the removal of this
ignorance is complete, we are said to be fit subjects for the
enjoyment of the heavenly bliss.

As all this process would take a very long, or, to be more
sorrect, an unlimited space of time; as we have to reap our
rewards in spheres qulte différent from the earth on which we

arc now placed ; as we havc, to take various forms of bodies in

L]
.ESSENTIALS OF HENDUISM. 12

/ .



90 SALVATION [Part 1.

order to exhaust the various forces of our Karma and the vari-
ous forms of ourignorance;as we are occasionally in need of
rest from the great stress of our activities when subject to
actions and experiences; we are called to life over and over,
until at last, we attain the final stage and render ourselves fit
for the heavenly beatitude. This process of our being called
to life agairi and again is what is known by transmigration,
and it will thus be seen that this process of tramsmigration is
indispensable for our salvation. :

I know that the questicn has very often been asked by
strangers who are not conversant with the Hindu doétrme that
if the onject of transmigration is to exhaust the stock of our
Mala, how is it that, instead of working nut oa'r Mala power,
we are made to add to it by our bad Karmas. My answer is
that the bad Karmas are only the result of the working out of
our inherent Mala with the object of exhausting it. When the
fruits of Karma are eaten, not only do the Karmas themselves
disappear, but there is a decrease in the stock of the original
Mala itself. As I have explained in another place, this is
somewhat similar to the treatment of a disease by stirring up
the bad blood in a patient and exhausting it ul‘imately.

' Heaven.

Heaven must necessarily form an important factor of
religion ; but our modern religions do not seem to feel the
necessity of paying any attention to the subject. They do not
seem to have any idea of heaven, and if they have any, it seems
to be a greatly mistaken one, as they take it for a local reg'ion
where there is a good deal of physical enjoymerit in store for us.
In fact, they do not trouble themselves with any inquiry as to
the nature of heaven, but they only say that-unless wé are
saved we cannot attain heaven, and resc satisfied there.

t



Chap. V.] 3 HEAVEN 9I

Ancient religions were much concerned with the question
of heaven and, as a result, they held different views on the
subject, each view being supported by its own reasons and
arguments. According tb the Hindu theory, heaven is of two
kinds—Patamukti and Paramukti. Patamuktr consists of
different regions where souls are located as a reward for the
meritorious deeds done by them in this world and where they
enjoy the pleaSures peculiar to such regions for fixed times.
The pleasures of such .regions are enjoyed with a physical
frame suited to such regions. Dut Paramukti, the heaven
proper, is not a place that can be located. The pleasnres of
this heaven cannot be enjoyed with the aid of any physical
form ; they have'to be’enjoyed Uy us spiritually—the pleasures
consisting in the enjoyment that we have of the spiritual God
Whom it is_not possilbe to enjoy physically. This Heaven is
eternal, being wholly independent of any material connexion
that is subject to change or decay ; while Pafamukti is only
temporary, however long its duration may Le. Pafamuktiis
besides of various kinds, while Paramukti is invariably uni-
form in its nature. Souls are of differént grades and their
actions are of dilferent types: the reward therefore should
themselves be'of different kinds, and hence the necessity for
tne differént, forms of Patamukti o local heavens. These
heavens are presided over by different gods or magnates such
as Indra, Brahma, Vishnu, Rudra etc., etc., and in each of these
heavens there are four forms of enjoyment:—viz, Salokan
-(residing in the same heaven), Samipam (residing in the pre-
sence of the Deity), Sar#pam (assuming the form of the Deij t'yj
and Sayujjyam (becoming assimilated with the Deity). These
several forms of local heayens are tentative to the securing of
the gentiine heaven of Pardmukti. | The local heavens are
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intended as encouragements to people to pursuc a meritorious
course which is sure to create in them ultimately a spiritual
tendency and lead them on to the grand realization of Para-
mukti—and this is salvation in its real sense : because when it is
obtained once, there is an end of all further trouble. Obtaining
Patamukti or local heavens cannot be called salvation, as they
cannot finally relieve us of our misery and unhappiness.
Hell. 3

Hell is wholly in the material plane and is itself of various
kinds of which there are 2. crores according to the Hindu
doctrine, Different forms of Hell are® rendered nécessary to
punish the different types of sinners, and the object of the
punishment is to exhaust the effects of sins that accumulate
around the soul that comlmitted'such sifs, the punishment at
the same time, having a deterrent effect on the souls from com-
mitting further sins. The pain which a soul undergoes in hell
would no doubt create a counter action in his mind and would
produce a certair amount of dread or aversion to sinful acts;
and this counter action would go a long way ‘to affect the
stock of mala power chat sticks to him. God being just and
merciful, the punishment that He inflicts on us is avowedly
with the object of benefitting us, and this object will be
altogether defeated if we are to be punished eternally. The
injustice and utter worthiessness of eternal hell will be pointed
out in the next section, a$ it is a subject that deserves separate
consideration.

I would, however, like to f)oint out here that although Eell
is very much to be dreaded, an escape from the tortures of hell
cannot be called salvation. Any immunity from the punishment
in hell would not be able to secure for man hi$ release from his
ignorant state, and much less weuld any fear for hell be abie to
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produce that result. Fear itself is a“passion of our mind, or one
of the products of our ignorance, and this cannot remove the
main source of that ignorance. Immunity from the pangs of
hell can be secured by\means of meritorious deeds or by
refraining from sinful acts. These would not themselves be
able to release us from our ignoranee which is the cause of all
our woes and throes. So that, escape from the p1;11ishnlent in
hell can in no way be considered our salvation. A culprit who
committed a crime may, be mortally afraid of prison life, and
-may by some meanps or other ma- .’age‘to escape incarceration;
but he caniot be said to be ‘atltogéther free from the sufferings
of prison life so long as the criminal element that is inherent in
him is not remcved, 1nd much, less can he be considered a fit
subject to enjoy the :respect.and regard of the palace that is
reserved for folks who have no criminal tendency in them.
This applies with greater force to the question of salvation.
Till the germ of avidya lies imbedded in man, no amount of
fear for hell, and no escape from the sufferings of hell can be'said
to have secured to him the real salvation. Avidya is only
removed by the enjoyment of Divine grace and it is this enjoy-
ment that can bessaid to be the real and genuine salvation.
. Eternal Hell.
1 If the theor)'r of Transmigration is rejected, the only other
alternative {ve have to accept is thalof Eternal Hell. Is this a
rational theory ? Is,it in the first place justifiable to punish the
souls eternally for the sins committed by them during a limited
period in this world? When® our actions are limited, their
effects themselves should be limited. But if they happen to be
vnlimited and out of all proportions, the agent who submlts us
to such effects must be condemifed as an unjust and unmerciful

beihg whom we cannot adore as our creator and benefactor.
L]
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Some of the advocates of the theory of eternal hell seem to
think that our sins, being actions against the unlimited God,
are themselves unlimited in their quality, and the punishment
therefore should itself be unlimited an | therefore eternal.

It cannot be maintained at all that our sins are actions
against God; because it is not in our power to do things against
God, 7.e. to do things by which any of His interests will be
at stake. By committing sins we can only be said*to work
against our own interests, and as such, against us. The several
commands and precepts given to us by God are all in our own
interests, and they cannot therefor‘e bet said to be in any way
unlimited in their gravity or importance. These commands
are besides of various grades of importance aczording to their
nature and necessity, and it is therefore absurd to say that vhey
are unlimited in their character, or that they* are actions against
the unlimited God. ‘

Another form of justification put forward in favour of the
theory of eternal hell is that it serves asa threat to prevent
people from committirg sins. Surely it is no divine justice to
threaten people with cruel aud unjust punishments; and no
moral code will sanction the deviation from the path of justice
for the sake of threats; and if threats are found to be associated
with cruelty and injustice, they would even lose their value as
threats. Although it is very desirable that the use of obscene
language sifould be prevented in a country: the government of
that country will not be justified in imposing capital punish-
ment for such an offence with" the object of threatening the
people against the use of such language. Etérnal punishment
again, is inflicted on those with whom the threats proved to bz
of no avail, and with these people the punishnient is not only
cruel and unjust, but also useless as a threat. It may be said

T
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to be of some use to the people on whom the threat acts success-
fully. But what about the rest? In their case, the threat is not
only useless, but cruel and unjust. It is again not a justifiable
policy to punish one man\for the sake of benefitting another.
Punishments are intended in the interests of those that are pun-
ished ; but if in the case of eternal punishment, the geople that
are benefitted are those thaf are frightened by the threat, and
not those that are actually punished, the punishment cannot
but be called an anamoly ! When the gternal punishment was
decreed, God knew wvery wel] that %t would not be of any avail
to many—and still He 'decreed it, because it would benefit
some! Are we to believe that in order to benefit these some,
He will torture che niany eterrally in hell? God, again, cannot
be said to have decreed eternal punishment, although unjust
and. cruel 1t may be, in the hope that it would serve as
an ‘effectual ‘threat, and carry it out again, when it fails—
although useless it may be simply for the sake of keeping
His word ? :

What abuut, again, the myriads of>cases in which the
threat is no threat at all® There are millidns of people who do
not at all believe ih the theory of eternal punishment and there
were thousands of millions of people who died without having
aay knowledge of eternal hell. Could it be said to have been
a threat in any sense of the word with’ these people? Is it not
then entirely useless nd cruel to inflict ‘eternal punisnment on
these several illions of people!!

Let us again consider the object of the punishment.
Punishment is generally given with the object of correcting
the wrong doer; but this object is entirely absent in the casg
of eternal punishnfent. If a mans to suffer eternally in hell,
wher€ is the chance for him to correct hlmself 7

°
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It is true that punishments also serve the purpose of being
a lessson to the public; but, it must be remembered that this
is only an after effect which can inno way apply to eternal
punishment, as its after effects can benefit none. By the time
the sinners are cast into eternal hell, all the rest will be in the
enjoyment 2f eternal heaven, and there will be none left to take
a lesson from the eternal punishment inflicted on the sinners.
But the punishment may be said to benefit the public as a
threat—I have said enough of the purishment in its aspect as a
threat, and it is needless fo.. me fo go anyfurther into the sub-
ject. I will only say that the major portion of, the utility of
any punishment lies in its influence .or effect on the wrong
doer, and when this chief objéct is wanting in a punishment,
such punishment will ngcessarlly be marked down as cruel
and unjust. . : 3
It is true that in cases of capital punishment, it cannot be
said to benefit the'sufferer. This is perhaps one of the reasons
why capital punishment is condemned by writers on ethics.
Whatever this may ve, capital punishment is a human invention
which cannot be compard to a divine punishment. Because
man is not able to invent a punishment which can correct the
offender and at the same time meet the ends of justice, he is
" obliged to have recourse to a form of punishment which, in Lis
opinion, will meet the more important of the two objects. This
cannot be said of God. “The chief object of God in punishing an
offender is the interest of that man. Otherwise He will be
considered to punish one man in the interest of others—which is
highly unjustifiable. That the punishment should serve as a
Izsson to the public is only a secondary object in the cas. of
divine punishment ; because it cannot be said in the case of
God that with a view to facilitate His own work of giving

=
2



Chap. V.] , ETERNAL HELL 97

a lesson to the public, He had recourse to a punishment
which would be of no avail to the person on whom the
punishment is inflicted,

It may be said aga.\p that eternal punishment meets the
ends of justice. I have shown already that the punishment is
altogether inconsistent with divine justice. I may point out
here that justice is not a factor that is in any way opposed to
mercy, both being components of the same divine goodness.
But in the case of eternal hell, mercy is a total blank, the suff-
erers being shown no mercy at all; and the punishment cannot
therefore be called divine julstice.‘ But on the other hand, the
punishment being out of all proportion, it must necessai'ily be
branded as crue! and unjust. i

1t must be observed that. justice is considered as a divine
attribute not because of its mere name, but because it has for
its c';bject some substantial good, in the absence of which, it has
no value at all, nor can it be called divine justice in any sense
of the word. In the case of eternal punishment, no benefit can
be said to accrue thereby to any one, nor the non-infliction of
that punishment can be said to ehtail anysloss to any body. It
is not therefore p¥ssible at all to see any justification in eternal
punishment. . :

r Another pleé that is generally urged in justification of
eternal hell is that man having beeh Joffered eternal bliss as a
reward for his merits, itis but reasonable that he should be
awarded eternal hell for his demerits. I will not enter into the
justification of the reward of eternal bliss for the merits that we
acquire during our short span of life.  But I will only refer the
readers to what 1 have said on the subject of salvation and ask
them to judge for themselves Whether eternal happiness could
be secured by the so-cafle_d. merits of faith and repentance,

»
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acquired—it may be—even in a moment at the. point of death.
But the question for our consideration at present is whether
eternal hell is an equitable punishment for the demerits that
may befall to our lot in this transitbry world. Because God
offers eternal happiness for our merits, He cannot be justified
in torturing usin eternal hell for the demerits acquired by us.
The offers should each be tested on its own merits and neither
of them can be justified by the other. No amouat of liberality
can justify a single act of cruelty.

Punishment in purgatory is no doubt a far more satisfac-
tory form of chastising the souls and vemoving their sins than
eternal hell ; but the usefulness of the puﬁishmgnt is only partial
in that it is confined to venial sins ; and tke existence of purga-
tory, again, does in no way repudiate the theory of eternal:hell.
If it is considered desirable to remove venial-sins, the desirability
is more so in the case of mortal sins. If the necessity of remov-
ing our sins is admitted, means for removing the several kinds of
sins should be adopted, and no exception should be taken to the
general rule. Mortal sins cannot be considered bzyond pardon
or removal, because it is said that there is ample opportunity
of a pardon and removal of these sins while wc are on this earth.
Because we pass on to another state of life, it carnot be argued
that the mortal sins assume a degree of wirus too hard to ba
removed. Ifa purgatory'is provided for the removal (;f wenial
sins, why “should not anvther form of chastisement be provided
for the removal of mortal sins as well ?  The absence of such a
form of punishment is no reason to subject the souls to the
unjust and cruel form of eternal punishment.

Realization is Real Salvation.

Salvation can only be said to exist in enjoying the Grace of

God, by realizing the true stat: of things. A man whodoes

T
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not see the true state of things is intellectually blind, and he
will not be able to see the Grace of God, and much less to enjoy
it (See p. 14). It is only when he realizes the sterling facts
that he has no idependerk existence of his own, that he has no
action independent of God, that the whole world is in advaita
relation with God, that every phenomenon that he sees is but
the display of Divine Grace>—and merges in that grace, loosing
his self, in the*form of pure love—he can be said to have realiz-
ed the truth—the Gracg of God——and l\t is this that is salvation

in its real sense. ,

Hinduism prov1des a systematic course for this reahzatlon
through the four paths of Charya, Kriya, Yoga and jmzna
and these paths upkft a mans gradually to the final stage of

reaﬁzgtion.
Charya

In the first grade of Charya, a man places himself in the
external service of God, and this service creates in his mind
a yearning for spiritual advancement—thi yearning being
fostered and®nursed day by day by theesphysical work that he
performs in the name of God. °‘The mar is, so to say, taken
to close quarter® towards God, the idea of God being very
prominent ine his mind, and his mental plane being largely
einfluenced by the physical service that he performs. In this
stagd, he may be said to be in the’ precmcts of God though

not in His presence. 2

Kriya.

When the man receives a sufficient religious training by
observing the rules of Charya, heis rendered fit to approach
God closer still, and he observes the rules of Kriya by which
he is enabled td render direct Sservices to God, or, in othe;
words, he is enabled to officiate i.n the presence of God.
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Although the service in this grade itself is of a physical
nature, his mental faculties have'a large share in this service.
: Yoga.

The discipline that he receives ir the Kriya stage creates
in his mind a desire and aptitude to reach God still closer, and
he therefore takes himself to the path of Yoga where he is
enabled to commune with God in his mental plane. Here he
controls his mind, subdues his mental flirtations (Vrittis) and
concentrates the mind on God. Yggam literally means union—
union with God in the mental plane—and by this union, he
assimilates himself with God, the union being so intimate. The
practice of Yoga discloses the connecting. link, between matter
and spirit, and enables the practitioner to get over the influence
of matter and commune with Ged spirittially. The man ‘who
succesfully practices Yégc; gains mastery over a large sphere
of the material plane and has his capacity of vision and intelli-
gence enormously augmented.

: Jnana.

In the Jfiana stage, he transcends even the 'mental plane,
gets over all the Mayavic influence; becomes one glow of
intelligence (chiftam), realizes all truths, lobses his self and
merges into the grandeur of God, his individuality being no
more Vvisible.

This Jfiana is the true realization and it is not a mere
book knowiedge or a heresay knowledge. -Itis an illumination
of one's intelligence which he realizes by personal experience.
This realization is not within the reach of all except those who
are fully matured and fitted by their Pakkuvam for the enjoy-
ment of the bliss. The subject who is fit for this realizaticn
will have the least inclination for things seculai, and he will be
fullyrabsorbed in a strong yearning for the Grace of God and
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will, so to speak, be mad after God. There is a good deal of
mystery surrounding this stage. With all his intense love and
yearning for God, the subject requires a Guru, a iproper guide,
to initiate him in the myystery of realization and to lead
him along the path.
Dasakaryam. 5

When the subject procéeds along this path, he has to rea-
lize, one after the other, ten main experiences which are known
by the name of Dasakanyam. (Ten acheivements). They are:—

1. Tattvarapam (55@@@:@). ‘

Tattva DarSanam (s oa sfsean).
TattveSuddhi (s o £58).
Atmertpain (garw o).
Atma DarSanam (garw sfieers).
AtmaSuddhi (g &580).
Parartipam (usesuo),
Para DarSanam (urgdlears),

© BN v b o N

Para Yogam (usQursw). 555
Parabhogam (usGuraw). >
1. He has in the first place to realize’that the whole Jagat

-
e

or world is apartfrom himself, and must acquire by experience
a true knowledge of the nature and functions of the various
Tattvas ot elementary principles of which the Jagat is composed.

2. He must realize the source of these Ta#fvas; he must
realize the truth that they are only Jadas or irrational objects
and that they are capable of being comprehended by his own
knowledge.

3. He must transcend the plane of limitation produced by
means of these 7affvas. He must transcend all their influenge.
He must realize their instability and get himself alienated from

2

them. - i $
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4. He must loose all ideas of his own self and of the
influence of Pa%a. He must extricate himself from the hold of
PaSa. He must realize how his intelliigence is stimulated and
how that intelligence is helped by grace.

5. His actions should not appear to his view : He should
loose his /-ness and My-ness, and his original idea of limit-
ation must go out of him.

6. He must realize that his actions are due to the influ-
enc of Pa&a and he shou)? merge in Siva.

7. He must realize tkat Siva is the cause of all the
differentiated forms of the universe, and that in due time He
causes the realization itself. ]

8. He must realize Siva everywhere; ¢

9. He must realize the different forms of Divine grace in
their true light and bccomé assimilated with that grace.

10. He must realize the sublime pleasure which Siva
bestows on him by resigning himself into His fulness.

The above is a faint outline of realization which can only
be explained by an adcpt Guru or religious preceptor to whose
qualifications, I have the least preterice. It is this realization
that can be called salvation in its true sense, as such realization,
if once secured, will keep the subject eternally in che enjoirment
of heavenly bliss, and will never allow him again to Slip out of

it and drop into the mire of worldly sorrows.

T
- Bhavana.

One of the chief means provided for realization is “Bhavana’
t.e. the practice of identifying self with Siva. The, object of this
Bhavana is two fold,—first, to loose the self, and then the second,
to merge in God. By this Bhavana or practice of identification,
the self becomes like God, and is rendered fully fit for the reflex-
ion of Grace. This is rendered feasible by the translucent



Chap. V.] MYSTICISM AND INITIATION 103

nature of the soul in that it becomes one with whatever it is
attached to or associated with (ws 9senssearenw); and other-
wise all salvation will be impossible.

Religious Mysticism and Initiation into the same.

Things that are concealed to our ordinary view, things that
baffle our ordinary understanding and things that have to be
grappled with after a series of successful trainirfg and prac-
tice are said to be mysteries or secrets. There is no doubt
that there is a good deal of such secrets in the field of religion.
Religion is a subject that embodies a Yood many secrets, be-
cause it explores our path to a mystic region, and because the
means it adopts for such exploration are entirely different from
any measures that we adopt in our worldly life. Although it
may not be necessary for us o observe any mysticism in the
lower ‘grades of religious life, we have necessarily to do so when

- we get into teligion proper, and enter into regions quite unknown
and perplexing to us. It is very necessary that, in that region,
we are guided by a competent Religious Preceptor or Guru.
Most of our experiences in that region are beyond description,
and they have only to be,realized and veriﬁed——and this adds to
the mystic character of those experiences. And, again, subjects
who are not sufficiently mature for the proper understanding
.of the intyicacies involved in that region, and for the observances
of the rules laid down for the purpese will find the whole region
a mass of confusion and, no doubt, it will appear ta such people
as a myth too difficult to form any idea of.

Itis very essential in their own interest itself that the
secrets of these mysteries are not laid open to such people, as
otherwise they will make a misuse of them and seek their own
ruin. The services of a Guru o Divine Precepter are hig.hly
essential in this region; #nd.when a disciple is fully mature for
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the instructions and practices that appertain to this region, he

will be initiated by such a Gurx in the mysteries of this region

according to his (disciple’s) Pakkuvan: or standard of advance-

ment : and this initiation or J#iana Diksha, as we call it, is con-

sidered to be the most important epoch in the life of that disciple.
Easy Means of Salvation.

The means of salvation as propounded by Hinduism are
supposed to be too elaborate and intricate to be observed, while
those laid down by modern religions such as Christianity etc.,
are said to be very simple and easy. It must be observed that
the question is not one of feasibifity, but of efficacy. 1 have
already explained what salvation is and how difficult it is to
secure it. The means to secure such an absgruse but grand state
of existence should naturally be elaborate and intricate -and
‘ they cannot therefore be condemned on that account.

It is true that placing one’s faith in Christ and repenting
for the sins committed are certainly much easier methods than
divesting one of all his evil and impure tendencies, his creating
a true and sincere love to God, his losing the self-and merging
into the Divine form; but the question is whether the former
methods are capable of securing to us eternal happiness in the
presence of God. We have seen several people who had'their
faith in Christ and who very often repented for . the sins
committed by them, fall aguin and again into the snares of their
evil tendencies; and it is not therefore possible to argue that once
a man places his faith in Christ and repents for his sins, the seed
of evil that lies innate in him Will be removed. When this is
not removed, he cannot be held a fit subject for the enjoyment
of heavenly bliss.

The argument may be urged that the sced of evil will not
bhave any effect in the presence of the Divine Lord wherein we
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will be ushered by the remission of our sins, as a result of the
faith we place in Christ and of our repentance for sins. This
is a sad mistake which people who have no idea of religion in its
true sense generally fall into. God is not a material object, nor
His presence a material plane wherein we expect to enjoy the
eternal happiness. He is spiritual in form, and_  we have to
enjoy Him spiritually. His spiritual form will not be available
to us unless we are pure, or unless the seed of evil that exists in us
is removed ; that is to say—we cannot be said to be in His spiri-
tual presence until we are enabled toheel that presence by the
vemoval orour evil tendéncy or our ignorance, as we may rightly
call'it. wifhe argument therefore, that in His presence the seed
of our ignoranse will bave ne, effect cannot hold good, and as
such, the feasibility urged on:behalf of the Christian method of
salvation must necessarily fail.
It has again to be observed that eventhe removal of our
.sins cannot be expected by a simple faith in the Divine grace or
by our regretting for the sins committed by us. Faith and re-
pentance depend chiefly on the mood in which our mind may be
at a certain time, and this mood’of our mind cannot be said in
any way to be pérmanent or lasting. We have very often seen
people whom, circumstances forced to place their implicit faith
»in God and to repent for their misdeeds ; but in course of a
short tlme, the circumstances charged and they fell back into
their old method of doing and thinkirig. It cannot De said that
in these instances, which, I think, are not uncommon, the sins
had been removed by faith and repentance. A criminal may
place his imp]icit faith on the mercy of the sovereign and may
sincerely repent for the offence committed by him. Would the
king be justified in granting him®a free pardon without submit-
ting him to the punishméns decreed to him by the law of the

]
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country? It is in consideration of these and other facts, it has
been laid down by the Hindu religion that the fruit of every
deed must, as a rule, be eaten by the doer.

Faith and repentance, again, will only be of any avail,
according to the Christian theory, if they exist at the point of
death., A man may be quite unconscious at the point of
death, or his mental state may bu such as not to be in a fit
state to think of the next world, or he may meet with a sudden
or unexpected death. Faith and repentance are not possible in
these circumstances at the point of death, and are the people
who die under these circumstances to be doomed to eternal hell ?
If such a condition is insisted on, salvation, according to the
Christian theory would be more.a chance work than one within
the power of man to attain, o o

It cannot, however, be denied that sincere piety and faith
in God acco'mpanied by a genu‘me repentance for the sins

. committed by us have their own merits. They go a long way
to mitigate our punishment, provided that the effect of our
faith and repentance are of a permanent characters or are equal
in their effect to the rzaction brought en us by the punishment
prescribed for the sins committed by us. The Hindu Sastras
abound in stories where such faith and repentance were o'f i'eal
‘value, and I will quote one of them here for the edification of
the reader:— ;

“Oncc upon a time, on the advent of an auspicious hour,
several thousands of people had a bath in the Ganges and were
returning home in large crowds. This aroused the curiosity
of the Goddess Parvati who approached Her Consort Siva and
asked Him if all those people were to be saved. Stwa had a smile
over the pertinent question, and instead of giving His Consort
a direct veply, asked Her to assume the form of an old decrepit
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Brahamin woman, full of sores and itches in Her body, and He
assumed the form of an old wretched Brahmin at the point of
death. They both went to the road along which the pilgrims
were passing, and the Lord lay Himself down in the open sun
by the side of the road, covered with a rag, the Goddess sitting
by His side and crying for help. As instructed bly Her Lord,
She addressed the pilgrims and cried “will any of you, if
free from sin,’ help my husband up and place him under
a shade” ? Nobody cargd to answer Her call, but they excused
themselves by saying that they could Hot consider themselves
free from sin. But there was a single exception in the case of
a man of a low caste. This man had been the murderer of his
mother, and the sin having weighed very heavily on his mind,
he sincerely repented ’for his act, and with a strong faith in the
efﬁcacy of the holy water, had a bath therein along with
others and was returning home. ‘Che cry of the old woman
having fallen into his ears, he thought within himself as
follows :—‘The old woman wants that her kusband should be
helped by some one free from sin. It is true that I murdered
my mother ; but that sin has already beer removed by my bath
in the Ganges. Dwill therefore help him," and he helped Him
Aaccoi'dmgly, and went his way. The divine personages dis-
appeared»at once, and Siva addressing His Consort said :—
‘My Beloved the one that helped me is the one that is saved
but not the rest '’ -

This story is full of meaning in various ways and it is a
strong proof of the efficacy and utility of faithand repentance,
according to the Hindu dogmas.

It will thus be seen that faith and repentance are pot
unknown factors in the Hindu’dogmas; but they are fully
recdgnized therein; and t.m:t-hermore, in order to secure them
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firm and make them permanent and lasting, they are wedded
to various rites and ceremonies which have their own mean-
ing and use. It must however be understood that all these
rites and ceremonies, accompanied as they should necessarily
be, by faith and repentance, are intended for the remission
of our sins and not for the securing of eternal beatitude or
final salvation, the passport to which is pure /#idnam and
Jianam alone of which I have given some idea in the pre-
vious pages. ;

If, however, it is argued that some object is necessary to
place our faith on, through which’ the*remission of our sins is
vouchsafed, | may say that the Hindu religior}, provides a good
many of them, asI have already stated, ia the shape of sacred
ashes, sacred waters, sacred beads, sacred-shrines, the thousand
and odd sacred /ilas of Siva etc., etc., and the Puranas may be
found to abound with stories of many persons who were
saved from the evil effects of their sins through these means.



CHAPTER VI.
\WORSHIP.
What is Worship ?

Worship is our devotional service to God for ‘the purpose
of securing Hie grace. If we go into the question minutely, it
will be found that worship is taking us as near to God as
possible, for the ref:lecti(.)n of His grac® on us. Although this
may be szid to be the ultimate E;bject of all religions, yet the
forms adopted by them to secure this object are at broad
variance with each other,

‘The forms adapted by some religions tax only our thoughts,
or thoughts and words combined together; while others tax
our thoughts, words and deeds. The Hindu religion taxes the
three, and in the case of people less advanced in spirituality, it
taxes them more in deeds than in words or thoughts. The
attention of man to any subject is drawn more effectively by
deeds than by words qr thoughts; and this is particulai‘ly
so in the case of people who have not a sufficient mental train-

_ing or a contrgl over their mind. The Hindu religion therefore
prescribes different methods of worship to suit different grades
of pecpie, and the lower the people are in the rung of spiritua-
lity, the more rites, and ceremonies are imposed ca them, or
they are taxed mcrve in deeds and words, than in thoughts. . Of
course, it is by his thoughts, man has toreach God; but the
general trend of his mind and its fickle ways will not permit
him to direct it effectively towards an immaterial Being like
God, and he is therefore enjoined>to perform this duty through

physical exercises of words and deeds. Man, again, is a social
% 2



110 WORSHIP [Part I,

being, fond of public functions and enjoyments in company
with his fellow people, and institutions on these lines are neces-
sary in the case of religion also to render it attractive and inter-
esting. Numerous festivals—local and periodical—have been
instituted by the Hindu religion for this purpose. Various
rites and ceremonies are attached to secular functions with the
object of giving them a religious coloring, and of reminding man
of religion even in the enjoyment of secular pleasure. Temples,
Pnjas, and Festivals are instituted to enable man to enjoy
religion socially and individually, and various rites involving
deeds and words are enjoined on him in his daily duties,
so that he may be compelled to perform worship in some
form or other in his own way. . :

Vedic Worship. *

The Vedic worship may be said to be very general in
its character. It is suited to the different forms of religions
that accept the Vedas as their common revelation, and it
is intended main'y for the people in the secular plane. It
meets the requirements -of the people of the stamp of abori-
ginal tribes or primitive men. The main object of Vedic
worship is to create a religious desire, ard as such, it is
directed more in the secular plane than in religion proper,
although it is not fully devoid of instructions on the latter,
The instructions intended by the Vedic wership on i‘eiigion
proper is wather general and concise, detailed and systematic
instructions on the subject being delegated to the Agamas.

The Vedas, in the first place, prescribe ‘worship to God
wherever His grace is exhibited to human undersianding. The
grace of God is seen evidently in the various forms of natuve
such as Sun, Moon, Fire, Water, Thunder etc.; and worship
to God through these natural phenomena are enjoined by the
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Vedas in a manner agreeable to, and appreciable by, men of
ordinary intelligence. Vedic worship is mainly intended for
secular gains and is chiefly in the form of yajiias and sacrifices
suited to the taste of man in his undeveloped state.

Religious duties are ‘enjoined on men in connection with
every social function and in every walk of human life; and
distinct forms of worship ana religious duties are er‘ljoined to be
daily performed by each of the four Varunas and the four
Asramas, according to thelr standard of advancement. In addi-
tion to these varlous forms of ordmary Jduties, there are several
forms of special worshlp and religious functions that have to be
carried out on special days and occasions—and when all these
various duties pélp the man up and create in him a yearning
for spirituality, he could find ample food in the Upanishats ; and
the kr;owledge of Brahmavidya therein explained would be
found fully expounded in the Agamas.

Sacrifice.

Sacrifice is an important feature of the Vedic worship and
it is symbolical in its significance as most of the various forms
of worship are. Sacrifics is interided to represent the killing of
the Self or ahankira (1—ness} which is offered to appease the
.Deity invoked,in _yajr”zas in token of the submission and resigna-
tion Wh!ch the performer tenders to such Deity. In the Vedic
age, animals were considered to be the fittest objects of sacrifice,
as in that age religious emblems ’required soma striking
features of semblance to the objects represented owing to the
ignorance and simplicity of the people. Sacrifice was intended
to represent the killing of the animal portion (Pasutvam) of
m~n and hence the substitution of animals for that portion. _ If
the subject of sacrifice is further Inquired into, it will be found

that’ it represents not orﬁy .the animal portion or pautvam
® °
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of man in general, but that certain forms of psychic powers
are represented by certain animals. Human sacrifice (Purusha-
médam) appears to have been intended to represent the
PaSutvam or animality in general, while Horse sacrifice
(AsSvamedan:) was intended to represent the killing of the
breathing principle in man—breath or Prana (Vasi) being a
synonym for Horse. Cow sacrifice (Gomedam) represents
the killing of human nature—Gaé (PaSu) being another name for
soul; and goat sacrifice represents the killing of the mind, as
mind is generally ccmpared to a goat—,( “ garepw ) the
leaping goat. And there is another side of the question that
deserves consideration in this connection’ }

The mystic mantrams that ,are uttered and the Vedic rites
that are performed at sacrifices are considered to be of such merit
that the animals sacrificed would have a substantial reward in
the region to which they are transferred; it is a condition
essentially important at sacrifices that only such priests as are
capable of so advancing the interests of the animals sacrificed,
or who are able to restore them to life when: sacrificed are
the fit persons to officiate at sacrifices. This, however, was
a state of things in the primitive age—when there was more
of faith than reason. When people became advanced and
enlightened, sacrifice took other forms, and certain varieties
of fruits, vegetables, cocoanuts and rice balls were substi-
tuted for animals. In the refined stage in which temple
worship  has been brought into prominence, sacrifices are
made in the shape of rice balls, and an edifice called Bal-
pitam is invariably constructed as part o1 every temple for
this purpose. It may be noticed again, that in temples
where annual festivals are carried on, yajiias ov yagams
are invariably performed according to Vedic rites, and saerifices
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are offered there in the shape of rice balls and cocoanuts, and

yajiia Salais or halls for this purpose will be found attached

to every temple in a corner set apart for this purpose.*
Somapanam.

Abstinence from intokicants is one of the cardinal rules of
the Hindu faith ; yet an intoxicant beverage extra::ted from the
soma plant may be found to have been used at yajiias. This is
an instance which would clearly support the view that I have
expressed in several places of this book that the Hindu religion
gives a rehcrlous llcense to severa] practices in the secular
plane witd a view to take man ultlmately to the side of spirit-
uality. Lovers of intoxicants themselves are given an oppor-
| tunity to satisf,y' their craving for liquor even in their religious
practices. Liqﬁor is offered as an oblation representing the
humahn spirit of merriment, and is then allowed to be taken by
the partie§ who make the offering, in the light of a sacrament.
That is to say, the use of liquor is allowed, when sanctified by
religion and the secular aspect of the.drink is altered and
modified. The religion says in one plage:—

T

#* The following pass:;ge from the Sa{a.y,‘gtha Brahmana will throw
some light on this s’ubject :—* At first, namely, the gods offered up a man
. as a victim. WWher he was offered up, the sacrificial essence went out
cof him. It entered into the horse. They offered up the horse. When it
was q}fféred, the sacrificial essence went put of it. It entered into the ox,
when it was offered, the sacrificial essence went out of it. It entered into
a sheep. They offeréd up the sheep. When it was offered up, the
sacrificial essence went out of it. It entered into a goat, They offered
up the goat, When it was offered the sacrificial essence went out of it.
It entered into the earth. They searched for it by digging. They found
it in shape of these two substances, the rice and the barley: therefore
even now they obtain those two by digging ; and as much efficacy as all
those sacrificial dnimal victims would ha.ve for him ; so mnch efficacy

hag’this oblation (of rice etc.,) for him who knows this”.

_ESSENTIALS OF HIWDUISM 15
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sarerepay & dlmolee wenser Qsiianoggear af @mlumee
Qarerero Quen@Td sevalQew,

“If you are fond of beverage and meat perform yajias—
If you are given to amorous lust, enjoy with your wife duly
married.”

Of course, any worldly pleasure, including carnal appetite,
is an obstaele in the way to spiritual achievement ; but some
of the pleasures being necessary evils, which it is not possible
to check altogether, the religion sanctions them under certain
conditions giving them a religious colouring.

Evils whose results cannot be avoided at all are of course
strictly and unconditionally prohibited by religion ; but in the
case of evils whose effects are on'y felt und=r certain conditions,
the religion is rather lenient, and finding that a total prohibition
of such evils wouldlead to a state of things in which nobody
would care for religion, it has found it necessary to sanction
them under certain conditions and restrictions which lend them
a religious appecrance, and remove from them the secular
venom they are otherwise possessed of—the main: object being
cooperation with humanity to a certain extent with a view to
win them ultimately to the side of spirituality.

Agamic worship.

Although provision is made in the Vedic worship for final-
salvation, that provision can only be said to deal wita the
question iiia rather summary way which is not sufficiently
effective in the case of all classes of men. The main object of
Vedic worship is to serve a large sphere of men in the secular
plane, and to create in them a religious teni:lenc:y by guiding
them in the proper course in that plane. Itis with this object,
it embodies a good deal of .mystical secrets which are wholly in
the region of maya ; thes ed of szcularity. But a systematic
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training in religion proper is provided for by the Agamas which
have their own methods of dealing with the secular side as well,
Unlike the Vedas, the Agamas narrow their sphere to the fully
qualified subjects who are sufficiently ripe to seek direct salva-
tion ; and their discipline th the secular plane is formulated with
a view to serve to a large extent the proceedure l'aid down for
the subsequent spiritual realization. Agamas take into full con-
sideration thestwo sides of human yearning, and the influence of
the one over the other, and they therefore go into the subject
directly and build their own structuredover the foundation laid
down by*he Vedas, ard prowde gradatory steps for the secur-
ing of the heavenly beatitude, They define the four paths of
(1) Charya, (2):}{_1‘)/(2, (3) Yoga and (4) Juana; they detail the
duties of the three kinds of religious preceptors, viz. (1) Piréeraka-
chﬁr}a, (2) Bodhakacharya and (3) Muktitacharya and the con-
duct of the three kinds of religious scholars:—(1) Samayi,
(2) Putra, and (3) Sadhaka are specified therein ; they formulate
again the four kinds of initiations or “Dikshas” viz. (1) Samaya
(2) ViSesha,~(3) Nirvana and (4) Asarya; and elaborate and
exhaustive rules are laid down By them for the (1) construction
and consecratiomof temples, (2) the daily pdjas and other cere-
monies conngcted therewith, (3) the periodical festivals and
, other functions "therein carried out &c., and special lessons on
the pl;iloséphy of religion and tke final stage of realization
are given with exactness and precision. O
Every one of the multifarious :ites and ceremonies ordain-
ed by the Agamas is replete with occult meanings, and the
meanings of ' the’rituals connected with p#jas and festivals
would be found highly instructive. The idea of God-head is
brought constantly before the vitw of man by the many daily
duties imposed on him, and ghat 1dé’a is made further prominent
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by the establishment of teruples in each village. The idea is
made stronger and stronger every day by the daily pujas and
periodical festivals carried on in such temples. Human under-
standing being quite incapable of having any conception of an
impersonal God, He is not only represented in a personal form,
but that form is again represented in an image and throu gh the
medium of that image, He is supposed to live in our midst in the
temples contructed for the purpose, and we are made to serve,
revere and worship Him at such temples, and we are given
the opportunity and facility of devoting our time, labour and
wealth in the service of God m those temples. Pajus are per-
formed in temples from three to six times ‘a day, and every time
the Puja is performed, the temple bells remind the villagers of
God and of the devotional service:-performed to Him in the name
of the village. Daily offerihgs are made to God at each temple
in the shape of rice, cake, fruif &c., not to appease His
hunger in a physical sense, but to appease the hunger that He
has for removing cur human weakness (Pasutvam). The several
ceremonies of ablutions, anointments, burning.of incenses,
ringing of bells, sounding of music &c., are all intended to
represent some spiritual truths which would be of immense use
later in our spiritual growth. The temples and the various
ceremonies ordained to be performed therein giv?; us ample
opportunity to cultivate our love to God in our own way and
to court Kis friendship and grace as we would do with, any
of our neighbours or friends.

There isno doubt that these temples have been exceedingly
successful as effective means to kindle in the hearts of man true
piety and love to God, if one could judge from the immense
erowd of people that attend these temples for Divine service,
and from the devotion avnd"éol’lemni'ty observed by them there.
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[t is however very unfortunate that some undesirable practices
have slowly got into these temples, which it is the duty of every
earnest Hindu to endeavour to discountenance and remove. [
refer to the nefarious practice of what is known as the nantch
dance allowed in these tEmples, and one could find here a
glaring instance of the woeful result of corruptlon? In olden
times, devotees—both malet and females—used to dance in
temples in their religious ecstacy, and the dance by females
was no doubt an exponent of singular piety and love. It had
therefore found its way into the programme of services that had
to be performed in temples on special occasions ; but alas' It
has now degenerated into the present form of nautch dance!
Just the opposite of what was originally intended!! The
practice seems to have received encouragement during medi-
aeval times and it is high time that it is stamped out.
‘ Image Worship.

Image worship is one of the important institutions of
Hinduism.intended for the salvation of man,and it is much to
be regretted that this form of worship is condemned by modern
theologians in their ignerance of the principle underlying it.
I think that it is>desirable, therefore, to say a few words on
.that subject.

The sources through which man acquires knowledge are his

»

senseg, if not for which he cannot be said to be in possession of
any knowledge whatever. In fact no co.ception of idea is possible
without senses, and no knowledge is possible without ideas.
Such being the knowledge acquiring capacity of man, how is he
to have an idea of God whom he has never seen or felt by any
of his senses? As I have already. said, our mind is only
capable of forming an idea, if helpéd by some sense perception
or other—either immediate qr ultxmate And when the mind
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is directed towards God, the idea that is formed therein must
naturally be something analogous to an impression made in our
mind on -some previous occasion by a sense perception: This
idea, based as it is, on sense perception cannot be an impression
of the infinite God, because, in the first place, it is beyond the
capacity of our mind to receive any impression of an infinite
object, and in the second place an infinite object cannot
be comprehended by sense perception. The idea, therefore,
that can possibly be formed in our mind cannot be called an
idea of the true God ; Dut it can only be said to be an idea of a
substitute—and a very inaccurate and insﬁfﬁcient_ substitute—
for the infinite God. And this is nothing short of image-
worship. There cannot be much differerce between this form
of worship and the image-worship prescribéd by the Hindu
religion—the only difference being that the one is ideal, while
the other is material—the principle being the same in both
cases.

So long as ve are in our present stage in which we look to
our senses for our ideas and knowledge, it is indispensable that
this form of worskip is followed, as otherwise we cannot
perform any worship at all. If an ideal image can be substi-
tuted for the infinite God, the question would naturally arise
whether there is any harm in having a material or visual image
instead of an ideal ima ge, and rendering our worship s.ronger
and more effective. : ;

We all know the fleeting nature of our mind and the
difficulty it expriences in grasbing objects, even best known to
it, when unaided by sense perception. We further know that
our task is rendered still more difficult when the object tc be
grasped is an abstract one, not directly known to cur sense
perception ; and the difﬁcul.ty will doubtless be unsurmountable
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when the object to be grasped is not only abstract, but infinite
and incomprehensible as the great God is.

It must also be observed that when we think of any object,
our mind has to rest on some form or other—either real or
imaginary—representing that object, and it is then alone, the
action of our mind can be said to be a thought on that object.

It is again a fact bornesout by human experie}nce that the
impression in our mind of any object is rendered immensely
stronger when that object is within the grasp of our sense
perception, than when ‘it is left to our mental vision alone,
unaided by any of our senses.

It is in consideration of these facts, resulting as they do
from the frailty of the human mind, that the Hindu religion
prescribes the form of image sworship, so that we may, with
the help of our senses, direct our attention to the images, and
through the images, to God. The images serve us not only
as a means to arrest our sense of vision and concentrate
our attention but also to intensify that attention by enabling
us to employ our other senses as well in the service of God
through those images. Ttis a matter of vital importance that
our communion with God should be as strong and fervent as
possible. !

There may [')ossibly be a time when we will be able to
have ommunion with God in His> spiritual form, but in our
present state of development, it is vely essential thet we have
some material form or other through which our mind may be
enabled to reach the spiritual God.

It is a pity that the principle of image worship is greatly
misunderstood by its critics. Images are never worshipped as
images, but only-as symbols representing God. Image worship-
pers’ are not such dunCes,as to mistake an image God,
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but they only direct their worship, through the images to God
whose shape or form the images represent. Images are only
substitutes for the forms that God assumed at times, and they
are symbolically used as the body of God for the time being.
The substitution or symbolizatica is known in Tami] as
unaar (Bhavana) which I regret I am unable to render into
appropriate English. An image is neither God nor His real
form, but it is only symbolized as the temporary body of God,
wherewith we can think of Him.

We know that in talking to a man we only address the
spiritual or the psychical siue of the man and not his body or
the physical side, although it is the latter that is the object of
our perception at the time. That is to. say, we address his
spiritual form through the medium of his body. The principle
is exactly the same in the case of image worship. In address-
ing the image or in having communion with it, we only use it
as a means to fix our attention on the spirit of God that
pervades or permeates the image, or that is latent in it.

The symbolization or the substitution of an, image for the
shape of God is accompanied with various rites and ceremonies,
coupled with prayers and invocations, and -the procedure has
been greatly misunderstood, the question having been often
asked whether the priests who perform these ceremonies are
able to impart divine life t> the images. The priests are not to
be considered to have any command over the Deity, or to have
the power of giviug divine life to the images. Their action
consists only in symbolizing the image and m invoking the
grace of God to abide there, '

The real shape of God is itself of a symbolic character—
the various members of His body representing various forms
of His grace—and these forms of His grace are inspired by
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invocations and prayers into the correspending members of the
image which is thus symbolized and treated as the body of God
for the time being. God in His unlimited mercy towards the
souls, assufes the image, as His temporary or symbolic body
in response to the invocations, prayers and ceremonies per-
formed thereat.

It must be understood that symbolization is an important
factor in the Hindu religion to direct the attention of man to
God. The universe itself is a symbol of God. Every creature,
down to the minutest at.om, is symbolic of God. Man can see in
his body a, fully Eieve}oped symbol of the form of God. In
short, the ultimate object of the Hindu religion is to make man
symbolize himself as,God and become one with Him. And we
could see this symbolization being largely made use of by us in
our daily life. We represent our ideas by sounds, and the sounds
agam by forms known as characters or letters. We represent
several ideas by motions and gestures; and we could see that
we use our own body to represent our soyl, in that we identify
the souls with their respective bodies. It is this very
general practice of symbolizatioa that is,availed of in the case
of image worship also, and there is no doubt that this serves a

. very useful Rurpose.

o The-pﬁactlce of symbolization for religious purposes may
be clearly seen in the Christian rite of sacrament; and it may
be found to exist, dn some form or °other, in almost all the
religions of the world. The Catholic Church fully admits
the utility and the necessity of the practice of image worship,
but, cunously endugh, that Church seems to contend at times,
tat images are used by them only to remind them of the
form f God. < confess that I* am unable to follow this
contention. They bow © to. the images; they carry them

]
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in procession, and they revere and respect them. We cannot
persuade ourselves to believe that all these are only signs of
remembrance. : L

If, however, images are said to be placed in churches for the
purpose of reminding the worshippers of the material form of
God, and if that form can be said to remind them of His
spiritual form at the same time, is it wrong to adore Him in
those images which bring before the view of the worshippers
both the material and spiritual forms of God? God being
omnipresent, He is certainly in the image itself, and so long as
that image represents the material form of God, why should
not the image be utilized as an object where we have both the
material and spiritual forms of Cod in one place ? particularly
so when such a use serves us the very good purpose of
enabling us to concentrate our attention which would otherwise
be scattered and driven in different directions during the time
of our communion with God ?

The object of image worship is nothing but worship to
God; and if in their anxiety to render this worship effective
and fervent, men adcpt certain measures, suited to their cap-
acity and intelligence, will ‘the great God be displeased with
that ? Will He not, on the contrary, be highly pleased with them,
whatever may be the means with which such worship is per-
formed ?

It is very curious thau in deprecating image-worship, the
critics use the argument that idols can neither see, hear, nor
speak! It isa pity that they do not realize the fact that symbol-
ization is a symbolization and not a reality, and that symbol-
ization cannot effect any change in the natural order of things !
If such a change is effected, the images should become the real
forms of God, while in fact»they remain symbols or substitutes
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answering the purposes for which they are intended. The
Hindu Sastras state that the presence or pervasion of God in
these images is like ghee in the curd, while His presence else-
where is like ghee in the milk.

Poptlar Worship.

This is the form of worship found among the ignorant mass-
es. Agamic worship is an tmprovement on the g:aneral Vedic
worship whichs, in its corrupt or degenerated form, may be said
to be what we call “Popular worship.” The Vedic worship, when
followed by 1<rn0rant peOple, would no doubt have received
additions apd alteratlons from time totime according to the
taste and fancy of the people, and in course of time, such changes
would have slided into certajin wild forms that are now known
as “Devil woréhip", “ Fetish: worship”, *“Hero worship” &c.
The rleligious fervour kindled in the heart of ignorant men, when
not properly guided by the rules of religion laid down for the
purpose, carry the people beyond fixed limits, and the result is
some monstrous form of worship. Between the religious love on
one side, and the desire for worldly pleasures on the other, man
struggles hard, and at last, shapes the one on which he has less
interest to suit the other for which he takes a greater fancy.

- People of unseﬁned habits, such as the Hill tribes or Jungle
eraces are, have their own wants and their own forms of
pleasures and enjoyments, which, no doubt, largely influence
their religion and religious creed, and such influence cannot
be attributed to the genuine religion. '

The people however have their own attraction to these
changes whxch are no doubt better than no religion.

2 Popular worship is generally at great variance yith
genuitle worship, and this is a “state of things common to all
religions. Even among Chnstlans, with the huge amount of
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expenditure incurred by them in safe-guarding the interests of
their religion, there is a striking contrast between the religion
of the Missionaries and the religion of the ignorant masses.
Popular form of worship in any religion is a necessary evil, and
it cannot be taken as a criterion-to: decide the merits of that
religion in its pure form,

Corruptéd form of worship may be observed among ignor-
ant Hindus in their brutal practice of offering animal sacrifices
&c., which are very much opposed to the spirit of the true
religion ; and this is owing to their standard of refinement and
social life which have a large bearing on their religious career.
Pure form of worship is much against their taste and religion
eannot be held responsible for this taste.

It must however be understood that even popular forms of
worship are not without their own merits, if performed with
sincere faith and religious zeal. :

The primary object of religion is, as I have often said, to
cultivate religious fervour, and when in this fervour, a man
adopts a mode of worshipin his ownway and exults thereby
in his devotion to God, that worship is sure to be accepted by
God, whatever its form may be. The life of the hunter-saint,
Kanpnappar is a strong testimony in support of this fact. Forms
of worship without a religious sanction, but adopted at the
impulse of sincere piety are called “Bhaktimarga®”, *“patns of
piety" and:these “Bhaktimarga” have no definite forms to take.
The less enlightened a man is the more readily would God
respond to his prayer, provided it is accompanied with sincere
love. God Subramanya, the beloved son of God é_iva, is sup-
posed to be the God of the Jungle tribes called Vedars, and the
Puranas relate a good many stories of His sporis among them,
because of their sincerity and Simplicity. Although religion
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provides rules for the cultivation of love, God will not reject

any love obtained otherwise, however desirable it may be to

be abided by the rules of religion. Love is love and God is

Love.! 4
Mental Worship or Yoga.

Although we cultivate our devotion to God, in various
ways, the most acceptable form of worship is our approaching
Him by our héart, concentrating our whole attention on him
and serving Him in the mental plane—all physical forms of
our worship being tentative to this form of worship. Our
heart is the best exponent of our feeling, and the best way
of expressing c» cultivating our feeling towards any object
that is precions to’ us, is to devote our whole heart in a
thought over that object. Itis our daily experience that the
. more we love and caress an object the more we think of it and
keep it prominently in our mental view: Our Lord the Great
God being the dearest of all the objects to which we are
attached, it necessarily follows that we will dave to place Him
as closely and intimately in our mind as we can, and serve Him
in our mental plane—any service in our mental plane being in the
mean-time more genuine and real than any physical service. But
we know that we have a very obnoxious enemy in the fickle and
fieeting .nature of our mind which would throw considerable
difficuities in our way of concentrating our attention on God,.
and render it almost next to impossibility to fix ous uninter-
rupted attention on God even for a few seconds. The mind is
not only fickle and fleeting in its mnature, but it has a great
many door-ways open to it, in the shape of our senses and sense
organs, to hop about, and a shght communication through
any of these openings is more than enough to set it on in its
ﬂeetmg movement, however hard we may try to control it and
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confine it to a certain point. People who have endeavoured
to fix their attention on God would have fully realized the
difficulty they have to surmount in this direction, and the Hindu
religious student deplores very bitterly the truant nature
of his mind which he compares to a monkey or a goat
for its unsteadiness and fickleness. We know that people who
h_avé a religious spirit about them seek lonely places for their
communion with God, and the reason is quite apparent. They
want a place where their mind will have the least opportunity
to stray out through the senses, and where they can successfully
direct it towards God. But the Hmdu—no doubt the highly
religious man in the world—has studied the question in its
various aspects, and has worked out a science to control his
mind—and this science is what«is known as Yoga. Yagaisa
scientific process which enables the practitioner to martial and
discipline his mind, to exercise a full control over it, to concen-
trate it on God and commune with Him without any interruption.
The communion with God sought by the Yaga system is not such
a communion as we bave in ordinary conversation with any of
our fellow beings, but a strong, intimate absorption in Him; and
this absorption is generally known as a trance or vision, where
the subject is enabled to have a view of all things in their true
colour, owing to his intimate connection with .the fczunt;ain head
of all nature. The process “prescribed for the practice of Yoga
is indeed wery irksome and tedious, and as a preliminary step
to the practice, we must conform ourselves very strictly to the
rules of morals. There is a good deal in the place selected
for the practice, as no doubt the atmosphere and surroundings
of the place contribute largely to the success of the practice.
Much depends again on the posture the subject assumes at the
time of the practice, as the posturs helps him materially in the
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operation. There are eight means specially provided for
carrying out the practice, and these eight means should be
carefully and considerately observed in the practice of Yoga.
They are:—

T. Ydma—-non—’killing,. truthfulness, non-stealing, conti-

nence and non-recei\./ing of gifts. »

2. Niyama—cleanliness, contentment, mortification, study
and self surrender to God.
gsaua—postum.
P;;dnciydman—regulating the breath.
Pratyakara—restraining the senses. s
Dharand—concentration,

iego b T ARl D

Dhyana—meditation, and

8., Samadhi—super-consciousness.

There is,a good deal of connection between our mind and
body, and it is a well-known fact that our body exercises a
strong influence over our mind. The science of yoga, therefore
prescribes various physical practices which will ultimately
help us in martlallmg and dxscxplmmg our mind, and in
exercising a control over its movements ‘or vriitis. Just like
various other Hindu formulze, the aims and objects of which are
not known at all to our modern critics, and which are therefore
attacked by them the yoga practices themselves are con-
demmed and rediculed by them as, superstitious pract‘,lces,
although their beneficial results have been proved\.n many
instances even in our own time. - Apart from the highest object
of samadhi, which the yoga system aims at, there are many
other intermediate miraculous results achieved through the
system, even in thc material plane, jn our march to the ultimate
goal. The concentration of our mind on God and our control
over the wyiltis or waves ofsthe ming, enable us to get into a
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region where we gain a sort of mastery over nature and her
several laws to a very appreciable extent,-and help us to
overcome the influence which those laws of nature exert over us.
A yogi is enabled to release himself from the clutches of nature,
and his vision of things is largely augmented, as he isina
position, by the practice of ygga, to identify and assimilate
himself with the grace of God ; and by his close union with It,
to be so much infused with that Grace that lie is enabled to
enjoy an extended sphere of vision. We have heard of many
miraculous feats performed by yogic students who are supposed
to exercise a sort of control over eleﬁlent‘s and laws of nature. The
following extract from the writings of Sir Monier Williams, a
staunch Christian as he was, would I believe amply convince
any unbiassed mind of the efficaty of the yoga system :—
Indian wisdom pp. 94. 95. 96.

“The variety and intensity of the forms of -austerity
practised by such Yogis in India would appear to surpass all
credibility were they not sufficiently attested by trustworthy
evidence. A few illustrations may not be out of place here
or at least may be instructive, especially as bearing upon an
interesting field of enquiry, viz., first, how is it that faith in a
false system can operate with sufficient force upon a Hindu to
impel him to submit voluntarily to almost incredible’ restraints
mortifications of the flesh, and physical tortures ? and seéondly,
how is it chat an amount of physical endurance may be exhibit-
ed by an apparently weakly and emaciated Asiatic, which
‘would be impossible in a.European, the climate and the diet in
the one case tending to debilitate, in the other to invigorate ?

“In the Sakuntala (Act VII verse 173) there is a descrip-
tion of an ascetic engaged in yoga. whose condition of fixed
trance and immovable impassiveness have lasted so long that
Sy
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ants had thrown up a mound as high as his waist without being
disturbed, and birds had built their nest in the long clotted
tresses of his tangled hair. This may be thought a mere
flight of poetical fancy, but a Mohammaden traveller, whose
narrative is quoted by Mr. Mill (British India 1. 355) once
actually saw a man in India standing motionless with his face
turned towards the. sun. Ti‘le same traveller, having occasion
to revisit the Same spot sixteen years afterwards, found the
very same man in the yery same attitude. Such men have
been known to fix their gaze on the sun’s disc till sight has been
extu‘gulshed This js paralleled by a particular form of
austerity described in Manu VI. 23 where mention is made of
Pajich-tapasi, ayogi who, during the three hottest months (April,
May and June) sits between four blazing fires placed towards
the four quarters, with burning sun over his head to form a
fifth. In facta yogi was actually seen not long ago (Mill’s
India I. 353) seated between four such fires on a quadrangular
stage. He stood on one leg gazing at the sun while these
fires were lighted at the four corners. > Then placing himself
upright on his head, with his feet elévated in the air, he
remained for three hours in that position. He then seated
" himself crosstlegged and continued bearing the raging heat
of the sun_above his head and the fires which surrounded him
till the end of the day, occasmnally adding combustxbles with
his own hands to ilcrease the flames.

“ Again in the ‘Asiatic monthly Journal’ for March 1829,
an account is given of a Brahmin whe, with no other apparatus
than a low stool, a hollow bamboo, and a kind of crutch,
poised himself apparently in the Alr, about four feet fromethe
ground, for forfy minuteg. This actually took place before the
Governor of Madras.’ Nor floes there appear to beany limit
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to the various forms of austerity practised by Hindu devotees.
We read of some who acquire the power of remaining under
water for a space of time quite incredible ; of others who bury
themselves up to the neck in the ground, or even below it
leaving only a little hole through which to breathe; of others
who keep their fists clenched for years till the nails grow
through the back of their hands; of others who hold one or
both arms aloft till they become immovably fixed in that
position and withered to bones ; of others who roll their bodies
for thousands of miles 10 some place of pilg rimage; of others
who sleep on beds of iron spikes. One man was seen at Benares
(described in the Asiatic Researches Vol. V. p. 49) who was
alleged to have used such a bed Jor thirty five W EATS Tuvos e aliie 4

“Of course all these mortifications are explicable by their
connection with the fancied attamment of extraordinary sanct-
ity and supernatural powers.”

Tho above extract is no doubt full of Christian prejudice,
but still it emboaies a good deal of facts in support of the
theory that yogins gain a mastery over nature ; and the extract
carries much weight, as it is from a Christian writer. I may
write volumes of facts in support of the theory, but I am
unable to do so for want of space. I will however quote
the following gpassage from Professor Banerjee ‘Dialogues
pp. 69, 70) extracted by Sir Monier Williams in connection
with his roove remarks :—

“The'yﬁgi may not see or hear what passes around—he
may be insensible to external impressions, but he has intuition
of things which his neighbo.urs cannot see or hear. He becomes
so busyant, or rather so sublimated by his yoga, that gravita-
tion, or as Baskaracharya calls it, the attractive power of the
Earth, has no influence on him. He can walk and ascend in

’. -
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the sky as if he were suspended under a balloon; He can by
this intuitive process inform himself of the mysteries of
astronomy and anatomy, of all things, in fact that may be
found in any of the different worlds. He may call to recollect-
ion the events of a previous life. He may understand the
language of the brute creation. He may obtain an insight
into the past and future. ®* He may discern the” thoughts of
others. He may himself vanish at pleasure, and, if he choose
to do so, enter into his neighbour’s body and take possession of
his living skin.”’ ; !

Althovgh it is possiblé to liave a control over nature and
perform various miraculous deeds by the practice of yoga, the
genuine religious student would not care for them, his object
being to soar higher up and.get into the region of Jiiana by
which he may be enabled to loose himself—his I-ness and
my-ness—and enjoy the eternal happiness of Mukti. Yoga
is only intended as a stepping stone to /J7iana, and the yagins
who indulge in the enjoyment of miraculous powers are
condemned in strong language by the Jianis. In fact, yoga
itself is of two kinds—Karmd yoga and Jhiana yoga—and
it is Karma yoga that is generally resorted to for miraculous
powers, while J#igna yoga is the aim of real religious students.

2 : God-less Yoga. s

1 here are a class of thinkers in whose opinion the concen-
tration of mind on God is not necessary for practising yoga,
nor is it in any way expedient even to-acknowledge the exis-
tence of God. Théy think that the concentration of mind on
one’s own self, or the mere controlling the vyittis or the waves of
tue mind, even without fixing it on any particular object, will
enable the man to gain mastery over nature and to have a vision
of the whole nature. Althoﬁgh the theory is absurd m itself, it

, By
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clearly shews how the ygga system was popularly accepted
at one time even by unbelievers in God. The result of the
Yoga practice was so palpable that it was accepted and acted
upon even by godless people, and our modern critics would
do well to take a note of this. .

Itis true that we may be able to derive some benefit by
exercising a control over our mind, and by disciplining it to be
fixed ona certain object, or to be bereft of its vyiftis; but it is
not possible by such control or discipline to gain any mastery
over the whole universe, or to be possessed of any universal
illumination without having God, the ‘fountain head of such
universe, as the object of our ysga, In our present embodied
state, we are under the clutches of Maya, the mother of nature,
and even when we exert ourselves in the direction of control-
ling our mind, we doso with the help of that Maya or with
some of her various products. We cannot therefore expect.
to get over that M/aya, labouring as we do in the plane of that
Maya, and utilizirg as we should, one or other of the faculties
furnished by that Maya, as an indispensable implement for
such labour. If we fix our wttention.on an object which is
beyond the range of Maya, «nd which is possessed of the poten-
tiality to neutralize the influence of Maya, that object is sure
to attract us to itself and release us from the clutches of Maya.
It will therefore be very clear that no Yoga practice wichout
God as the object of mediiation will be of any intrinsic value
with us. ‘It is not possible, again, to have a clear view of
nature in its entirety simply by controlling our mind, unless it
be that we are by nature perfect beings Whose' perfection is
affected by what are known as our ¢hitta vrittis. This cannot
be postulated as a fact, because it is not our mind chat is
responsible for our imperfection vshich is wholly due to the
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influence of the anava mala we are dominated by. We see that
our mind helps us in discriminating things, and that even when
we exercise our mind and other organs of discrimination, our
intelligence is clouded by something else—and this something
is what we call anava—and® as such, we cannot be said to be
able to see nature in her true light by simply centralizing the
urittis of our mind, Itis thue that our power of vision of an
object will be greatly enhanced by concentrating our attention
on that object ; but this .will only be to the extent of the normal
capacity of our intelligence as clouded by the anava mala, and
not beyond hat. 1t may even be conceded that the normal
capacity of our,qintell‘igence is handicapped to a certain extent
by the wyittis of our mind, and tbat a check over such vrittis
will enable us to see things in a better light—and this is what
the karma yogins make much of. But this cannot be called the
aim of y(‘)g'a proper—jﬁdnd Yoga—by which and by which
alone, we may be enabled to gain full mastery over nature and
a perfect vision of thingsin their true lighs, by assimilating
and identifying ourselves with God in qur meditation, and by
such assimilation and jdentification with the fountain head of
the Universe, getling profusely inftised with the grace of God,
- so much so shat. we are released from the shackles of arava,
‘maya and karma that obscure our view, and are -enabled to see
things in their true light. Mind is only an‘instrument given
to us to illumine our intelligence which is clouded bynthe Anava
mala, and the illumination that we receive either through that
mind or through any of the other organs furnished out of Maya
is not by removmg the veil of Anava that obscures our power
or vision, but it is along with the bondage of that Anava, the
illumiriation being the ePftict of thetawakening dose administered
to us to stir up our intelligex.lce to a slight extent, when we are
° .
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still under the influence of apava. Our mind cannot therefore
exhibit to us any thing like a perfect vision of things, although its
defects are mended by yogic practices, so long as the darkness
of anava lies innate in us. Our mind again is a product of
Maya which is itself an obstruction to a perfect vision of things,
and it is therefore quite impossible to attain any perfection of
vision by simply improving our mind. The mind should be
lost, the Veil of apava should be removed—and such a state
cannot be attained by a mere karma yoga, without the reflect-
ion on us of Divine grace, which being an object beyond the
planes of apava and maya, is «he only means to recover us from
the trammels of those bondages.

The futility of Godless VYoga may be pointed out in
another way. There are three fzctors indispensable for any per-
ception viz:—the perceiver, the perception and the object per-
ceived (srerunar, a1 8, ar @0@Quraer). The perception is wholly
dependent on the perceiver and the object perceived. The
perception is alweys to the extent of the capacity of perception
that exists in the perceiver and to the stock of information
available in the object perceived. The Yoga perception itself
depends wholly on the intellectual capacity uf the 697 and in
the information available on the object perceived. What is the .
capacity of the yagin in the first place? We see that his capacity,
as it is, is entirely goveriied by his inner and outer organs,
(wyssasemi> and ymssseww). If he is bereft-of these organs, he
has no jntelligence at all, or if he has any, such intelligence is
of little or no avail without those organs. So that it is very
clear that our intelligence is obscured by some object, whatever
its name may be, and that the organs given to us only illumi.e
our intelligence to a very lirited extent. Limited as tiey are
in their power of illumination, they cannot be expected to give
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us any unlimited vision, or to possess any potentiality to
remove altogether the veil of ignorance that obstructs our view,
however we may try to improve them or to mend their defects.
In the absence of any endeavour on our part to remove the
original veil that obstructs®ur intelligence, we cannot be said
to be possessed of that capacity as will enable us to have
a perfect vision of the Jagat, ‘unlimited as its aspect’s are.

Now again, as regards the part that the object of our
perception takes in illumining our intellect there is indeed a
good deal in it. The illumination of oun intellect lies wholly in
the information that‘wc receive through the various objects of
our perception, any one of which cannot he expected to afford
us all the informatior. that we>could gather from the rest. So
that, by concentrating our attention on a patticular object of
nature, as the god-less Yagin would have it, it would not
be possible to be fully informed, of the whole universe which
consists of objects that are unlimited in number and that are at
broad variance with each other. It is only by concentrating
our mind on an object that stands as the basic centre of the
whole nature, we may be enlighténd of the whole universe ; and
it is therefore tlie Siddhanta doctrine lays it down that the
- yogin should.concentrate his attention on God in order to attain
the state’of jnd;;am or perfect wisdom. It has also to be ob-
served in this connection that the concentration of our mind on
nothing, or simply centralizing its vgit#is is an impossibility in
itself, because the nature of the mind is such that it requires some
object to hang upon, and so long as we are subject to the influ-
ence of the mental plane, we must require an object to fix our
mind on—and its vpiftis cannot possibly be curbed unless it is
dlrected to a certain ob_]ect and tade to stand firm therein.

’Ihls is based on the soul’s‘ nature of not being able to exist
{
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without a support (upms Gsmgerd dlevevrenw). It must be either
attached to the world or to God. If it wants to get rid of its
worldly attachment, it must take hold of God, otherwise it will
slip back into the world, however much one may try. There
would of course be a time when w.e lose our mind and stand
as one glow of intelligence, but this is far beyond the mayavic
sphere and not in the material plane, where we make use of
our mind in our contemplation or meditation.

The practice of concentration of our mind on any fixed
object not only serves us as a medium to convey to us any
knowledge that we can possiply get through that object, but
also renders ourselves largely influenced by the nature of the
object that we meditate upon, ar.d effects a material change in
our own condition—and this object, the most important object
aimed at by yoga, cannot be secured unless we have God as
the object of our meditation—such a result being based on the
soul's & g zansp parewwn—becoming one with whatever it is
attached to or assbciated with.

Worship to departed Souls.

Hindus do not dismiss altogether out of their mind the
departed souls as soon as they are removea from this world.
The deceased are always remembered by the surviving, and an
annual ceremoney called sraddha is performed in their name,
besides various other special rites and ceremonies, such as
anthieshti and the like, that are carried out at appointed times
after the death. These rites and ceremonies are not to be con-
strued in the light of worship to such departed souls, but they
are performed with a view to help them in their life beyond.
Although the fate of every man is decided by his own actious,
yet, so long as man is wedded to his kith and kin ana main-~
tains a common interest along wich them, he is entitled to be
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bencfitted by their actions to the extent to which his interests
on their behalf extended and no further. The Sraddhas are not
intended to render any substantial relief to the departed
souls, but they do render them some relief, though of a
minor character, in proporsion to the interests such souls had
in comnmon with the surviving persons by reason of con-
sanguinity and the like. ;

There are people, however, who, in their attachment to
those that were near and dear to them, venerate and worship
them after their death. " The religion omly allows such practice
in the cast ¢f people who had shéwn signs of spiritual adyvance-
ment when they were ‘alive. There is no religious sanction of
such worship in the)case ofother people, and any worship to
ordmary people after their death, must necessarlly be said to
be a superstitious practice. 1 am not however prepared to at-
tackitasa éacriligious act, as the main object of such worship is
to venerate certain good qualities found in deceased persons,
and as all good qualities form part and parcel of God’s great
goodness. =

» >
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CHAPTER VII.
RELIGIOUS CONDUCT.

Morals.

All worship to God must invariably be accompanied by a
strict compliance with the moral precepts laid “down by reli-
gion. In fact, the observance of moral duties forms part and parcel
of our worship to God, and according to the Saivite creed, such
observance is supposed to be represented by the flower that we
use in performing our p#ja (worship) to Siva. The moral duties
imposed on us contribute largely tc our mer.tal purity or Chittha
Suddhi which is very essential for our communion with God—

[

the .mair';Object of worship. Moral precepts are generally

common td almost all the religions of the world, and it is one of
the impor;cant rules of Hinduism that before one observes the
special rules of his ®eligion, he must fully conform himself to the
general rules of moral duties. These general rules are laid down
at length in the Hindu revelationls and are largely elaborated by
the Puranas and Swmyitis. © There are, besides, several other
m’éks exclusively devoted to the expounding of ethics of which
‘/there are a great many in Tami]. The immortal work of the Saint
Tiruvalluvar—the sacred Kwyal—is a grand treatise on echics,
and it is wholly intended for the guidance of the people in the
secular plahe. There are several other well-known works such
as s, gsnrsCsremal, Yplversmsssn, Sfs@sm, QanhCan
s, 6§ 5Q5A aordasn, @aresnpus, Befluvome &npus, sreroehs
sges, etc., etc,, which expound ethical problems ; and the schoul
series of the renowned poetess and saint Auvaiyar, viz., 9.8,

QanerenpQas gar, revaid, sarlar S, a ré@enmy, etc., etc., impress
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upon the young mind the importance of morals and moral duties
—all these ethical rules being wholly founded on the Hindu
scriptures.

Pattinattadigal, a Tamil saint of great renown, summarizes
these morals very beautifully in one of his songs :—

“ Qarevsvnop Qararpanss Saraywp Gsnerseral
ST op s GalyT L9.6‘;'D7(6.'l$nwrl_‘b seorall eyio @u/rulr)
Qersveriop Qerpslars Caarmop Cupenswir wrenwuiGev
@ &Fevsuriom @&d)@l!&;,ﬁ@@iﬂi} Asiour QsHesCer,"

(Oh my lord preceptor of Chidambaram! grant me thy
grace not to kill, ‘not to eat anyfhing that is killed, not to learn
guile or theft, not to associate with evil minded people, not to
speak a lie even in 1ay dream; not to be enticed by the charm
of women). ’ ‘

Yet the Hmdu religion is represented as a religion without
any morals to teach, or that it is indifferent on that subject! The
numerous FPuranas, Upa-puranas and Itthasas are full of moral
codes, and their main object is to teach morals’by means of stories
and anecdotes. The Smyitis define these morals in a systematic
form and prescribe the 'punishments that await the people who
commit the various forms of sins, and the forms of atonement to
be adopted it the case of such sins as could be atoned. The
Agamas describe very minutely the good deeds men are bourid
to do and the bad deeds they are bf)und to shun, and they detail
the methods in which the doers of “the respective vets will be
rewarded in this world, and in the heavens and hells béyond; and
how the effects of such deeds will pursue the respective souls in
their long course of transmigration, and influence their destiny
I'will quote again from the sublime songs of the Tami] %age
Paﬁz,zalz‘ad'cml and dragw the aftention of the reader to the
brevity in which the various Jins are summarized therein :
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¥ Qerevareval el & poeE, Fibsdmmuine e ds@sr. ©5,0Fu s
Qurevewrs al%r, unieeusn Lrem sarT, LijewT et 5T e
Yovors Caaralamws Qs 9.@r Grgserruajwmp
Qpaveorilanpu) s Qur o ssgarans s58CusouQer,"

[The faults that I commit by my 1nouth, (words), the evils that
accrue by my mind (thoughts), the sins that I commit by my acts
(deeds), the mischiefs that I commit by my eyes (sight), the wrongs
that I do by listening to other than virtuous sayings (hearing), and
all other faults of mine, may Thou forgive, O Lord Ekambara of
Kajichi.) :

The life of Harichchandra wou]ld spéak volumes ‘in favour of
the Hindu idea of trilth, and the life of Rama weuld speak in un-
mistakable terms of what a Hindu tainks of his duty to his parents.

Merits and demerits and their respective rewards are again
fully detailed in the Tamil Sacred Books such as Pars@Q@urs s 5o,
S@wsSan, sr@arcm_w, GssBos, arysHEa®g, STEHLIMeD D,
etc., etc., where they may be found arranged in a systematic order
and treated with great care and precision. Siva Darmottaram a
Tami] translation of ore of the Saiva Agamas, deals with the
question of merits in the following mannei in one of the quartrains
of the chapter devoted to that subject :

gilasiens, QurampBu, QuierwuenpsQe, oflwsrQeamn
ewitg ansiCa, e.orer QurissCe, Qandéams grlart, ,
s s aiFserCu, Quuger CeagssnsaCw, aern-

mu/ﬁ,s uraderQuw 67657@.7,5? gscuﬂéwéu BT L HIT@GLD.

fixs Feéling mercy, 2. Exercising patience, 3. Speaking truth,
4. Fearing evils, 5. Loving good deeds, 6. Self-control, 7. Giving
alms, 8. Praying to God, 9. Devotion to Gdd, rc‘), Communion
with God-—these ten are meritorious deeds].

The meritorious or good deeds are called *“Punnyam ”, while
the bad deeds or demerits are callel “ Papam’. Iknow of no
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appropriate terms in kEnglish expressing these two ideas, and yet
the Hindus who distinguish between the two even in their ordinary-
home life and expound them in their sacred books at great length
are said to have no idea of morals !

In dealing with the sinful acts or ¢Papam”, the Hindu
Sastras go into them very minutely and submit them to various
classifications. In the first p]ace. they divide them into :;(1) SrevD—
Gross, (2) sé@ev—Subtle, (3) @é@wsri—Subtlest.

They again classify the sins into:—( 1) war g g rHdFdwiuEas —
Sins of thought (2) ) s sarr@siwiu@aa—Sins of word, (3)
STUS S p@;ubuu\!xmaﬂ——sms of deed. L

Another classification is:—(1) wsrursswu—Heinous Sins, (2)
@ 8un gai—Sericus sins, (3) 2ucrssi—Subordinate sins, (4)
soaduurssi—Light sins; and’a still further classification is
‘made in regard to the different phases of our mental propensity in
doing evil deeds: (1) smou-—Lust, (2) yEr7s:0—Anger, (3) wsi—
Pride, (4) Qevruis—Parsimony, (5) Gursb—Avarice, (6) wrEei
wir—Envy. SR

The main sins, however, are put forwars in plain language as:
(1) @arv—Killing, (2) se aiy—~Stea1iﬁg, (3) sar—Use of intoxicants,
(4) smoi—Indulging in lusts, (5) @@sses —Despising Preceptors.

1t would be found that these five forms of sins are very com-
prehensive 'in, their meanings : uttering falsehood could be covered
by seraj, cisrespect to parents by g@sies etc., etc.

It would no doubt take one by surprise that in the face of
such clear and elaborate elucidation of morals by the Hindu
religion, that religion is represented to be indifferent to moral
duties. :

’ It would be well in this connection to enter into the question
of morak rather analytically and ask burselves the question why
morals should be 1mposed af a duty If the subject is in-
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quired into with the modern spirit of investigation by putting the
question why ? "' at every point, we could find that the thread of
reasoing is at last traced to the main principle that every moral
is productive of some good, and thait is the reason why we are
bound to observe the rules of morali.y. :

If we proceed in our “investigation, and ask ourselves
the questions “why should these duties be considered good?”
and “why should we do things good ? " there can be but one
conclusion, viz., that they are good because God likes them—
He being good in His nature—and because we must, as far as we
can, imitate His nattre for the reflection ‘of' His grace on us, that
reflection being only possible when we assume a f>rm similar to
the one from which that grace proceeds. “We could find here a
good deal of the Saiva-Siddhanta Philosophy of becoming one
like God, and one with God. Then again all beings exist in Him
and any act which is done towards a fellow creature is an act done
towards Him.

If the subject ic investigated more closely, it will be found
that all moral precepts are symbolical of one or the other of the
Divine forms or attributes. Take for instance truth. Truth is
enjoined on us as a moral auty to remind us of the form of God.
God is truth—saf—and the only true Being. Take again justice.
We are enjoined to do justice, because God is just and His foria
1s one of pure justice. Take again sympathy towards fellow
creatures: God is merciful, and His forni is one of pure mercy
and love,: and this is why we have been enjoined to cultivate this
sympathy and love towards our fellow beings. If we go on
investigating into these morals minutely, I think we could clearly
find that they exhibit to usthe form of God and that we are
enjoined to observe them strictly in order to ‘become ike God,
and prepare ourselves for the ref ection of His Grace on us.
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Rites and Ceremonies.

It is a fact admitted by all that the craving of man isalways
towards worldly pleasures, and a thought of the next world
occurs to him but rarely. The Hindu religion, therefore enters
into these worldly pleasures and regulates them in such a manner
as to give them a religious sanction, with the object of dragging
man gradually on to its side, and creating in him an inclination to
seek after truth.. Itisan important feature of Hinduism that in
every walk of life—whether social, political, industrial, agricultural,
or commercial—or in fac't, in the several business transactions of
man,  So 1031g as heis ip ‘this ‘worfd, there is some connectiqn or
other with ‘religiop, and this connection may appear to-a stranger
as very trivial i:rl itso effect ; hut when taken as a whole, the
object will be quite apparent, and there could be no doubt but
that the connection contributes 1arge]y to the winning of the heart
of man, little by little, to the side of religion, in a manner agreeable
to him, more or less on the lines of the Kindergarfen system of
education. a0

The generality of men are in a very low plane of spiritual
advancement; and they cznnot be expected to control their mind,
and direct their méntal faculties in their devotion to God. It is
therefore very snecessary that their attention to religion must be
attracted, by, means suited to them, and such means, should
necessairil:,—t. be of a physical character such as rites and ceremonies.
These rites and ceremonies are said to form the first two steps
(Charya and Kriya) in the ladder of salvation, while the steps higher
up (Yogam and Jiianam) are for those who have already been
benefitted by tl}é first two steps. lhese rites and ceremonies, if
carefully invest}gated into, will be found to be emblematicaleof
varlous philosophital truths and psychfc disciplines that may be of
great use in the latter gtages $f Yogam and _Jhianam, and they
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therefore serve not only as a means to attract man to the side of
religion, but at the same time to impart a preliminary instruction
on the higher stages.

As an encouragement to observe and practise these rites and
ceremonies, man is offered special grace as a reward for such
observance and practice, and in order to further enab'e him to
secure the grace of God from his own level, this grace of God or
the Divine Sakti, as we may call it, is implanted ir. several material
objects such as:—Marti (Divine form), Stalam (Divine abode),
Tirtam (Divine water), Guru (Priest), Lingans (Holy image)
Sangamam (Devotees), Vibhiti (Sacred ashes), Rudraksham
(Holy beads) etc., and even in certain times and events,
which are consequently consider=d sacred, and which are fully
described in the Sdstras, with the reason why they should be
considered so sacred. People who avail themselves of the sanc-
tity of these objects and who seek the grace of God through
these means are so much encouraged by the realization of their
desires and the :emoval of their sins that they are ultimately
led in the path of seeking the eternal beautitude which is the
final goal of religion.

We may even say that itis to facilitate vhe seeking of the
divine grace by man in his present primitive state, that God
assumed a form and shape and occupies a home and ahode, just
as any of us, and opens so many ways suited to ths different
stages of }mman advancement. It must, however, be understood,
that in availing ourselves of any of these various methods of
seeking Divine grace, we must do so with genuine faith without
which our formal observance of these rites and cerémonies will not
be of much avail,

But in dwelling on the efficacy of these rite§ and ceremonies,
we know that reference has beer made in some Puranas to
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instances where such rites and ceremonies produced their salutary
results, even when they were performed unawares: and this requires
some explanation. The act being a meritorious one in itself, the
merit connected with it should accrue to the person who does it
whether it is done consciously, or unconsciously, just in the same
manner as a medicine will have its own effect whether it is taken
by a person with or without *his knowledge. But in the case of an
unconscious acf, it i.s true that there is no seeking or faith on the
part of the doer, but these factors should be traced in the previous
Karmas of the persons benefited. We must understand that
there is a tlese connection bétwedn our body and mind, and any
action in the physical plane must naturally affect our mental plane,
and through that plene the psychic plane or soul. The Hindu
Eastras could be found to classify our acts of merits and demerits
into what are known as conscious acts (y$&gian) and uncons-
cious acts (oyysSlyians).

If we observe the nature and propensity of man in general,
we could see that rites and ceremonies are, irdispensable to him
in his present state of advancement to cyltivate anything like a
religious taste, ¥ it possible to conceive that the merciful God
gave us a free wiii and left us alorie to work out our salvation
without providing sufficient suitable means that will lead us to the
nath of sabvation, 'although it was well known to Him that without
some such means, we will not be ablé to be benefitted by our free
will alone? It may be said that if we will only govern, our free
will with the light of our conscience, we could be easily saved.
The question is whether we are actually so able in our present
state of depravity. Let the answer be found in our experience,
insiead of indulging in theories. There isno one who does xot
wish.to Ye saved.” Still how'many of bs try to be saved by govern-
ing our free will ? 1 may admit that .sal_vation is possible with
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the scanty means placed at our disposal, but the question is
whether it is probable in the majority of the cases. An answer
may be safely given by the result of our experience.

We have heard of an argument from certain quarters that
heaven is a reward for actual merits, and these merits consist in
overcoming our evil tendencies with the means placed at our
disposal. This can only be said of one who is indifferent of our
welfare, but not of God who is all-merciful and ever ready to do
anything for our salvation. A schoolmaster who is anxious to
have all his students pass an examination will not confine himself
to the giving of the usual lessors and leave the rest ta the merits
of the boys. He will, and he must, adopt such measures as are
suited to the capacities of the diffevent boyc and help them as far
as possible to pass the examination. Are we to understand that
God will not do this, but will leave the souls to the mercy of their
free will ? ,

Vegetarianism.

Vegetarianism is one of the essential dogmas of Hinduism,
and it has for its basis the doctrine propounded elsewhere that all
living beings have souls. To kill or torture a bethg that has a soul
i not only cruel and inhuman, but a direc. violation of the

~ordination of God. We have no right to take the life of a fellow

being which has as much right to live in this world as‘any of us.
Benevolence to fellow beings is one of the cardinal dectrines of
Hinduism, and that religion may therefore be found to preach a
crusade against taking animal Jife. The sin is rendered more
heinous when it is committed in self-interest, 7.¢,, with the object
of feeding fat on the flesh of the animals slaughtered.

Vegetables themselves have, of course, souls according to the
Hindu doctrine, but their sense of feeling being far inferior to that
of animals, it cannot be said that tle former are subjected to any

T
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appreciable suffering by killing them ; nor can it be said that they
are as much profited by living in this world as the latter. It
must again be observed that a vegetarian need not necessarily
take away the life of a vegetable being—what is required for his
food being only a portion of it, which could be eaéily detached
without taking away the life of the object. The gravity of the sin
may be found to be, still reduced, when we consider the feasibility
of propagating *vegetable lives, while in the case of animal lives
it is quite the reverse, It cannot, however, be denied that the
taking away of the life of a vegetable being, or even the severing
of certain’pbrtions of .it°with'out Ydepriving it of its life, is a sin im
itself, although .of a very minor degree. This is because our
Karma is such_ thateven fordiving a life in this wretched world
we are obliged to commit a sin, one way or the other. It isa
necessary ewl but the necessny could be no excuse for choosing
the worst of it, while there is ample opportunity to choose the least
of it; and if a choice is made of the least of it, the necessity or
indispensability of doing the evil will go adong way in mitigating
the punishment -decreed for it. In fact the religion provides
ample means in our daily life for the expiation of the sins committ-
ed in taking away vegetable lives or in causing pain to vegetable
beings—while no,such expiation is provided for the taking away of
" animals l\fe evidently because it cannot be considered a necessity
for mairaining our body, such mamte;nance being amply provided
for in the vegetable kingdom.

It has been put forward 3s an argument in favour of the
DELESSIty of krlnng ammals that there are regions where vegetables
cannot grow,, and ‘cannot therefore be available for human con-
sumption. I do not consider this argurment sufficiently strong.
Even ddmitting’ for the gake of argument that there are regions
"where vegetables cannot glow at.all, they can very well be
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imported into such regions from the tropics where they grow in
abundance, or the human beings in such regions could do well
to migrate to places where they can find a suitable food supply
instead of sticking to places where they would be compelled to
kill their fellow beings for the purpcse of keeping their body and
soul together.

Another argument put forward in favonr of flesh eating is
that nature has intended man to live on flesh. I ueed not trouble
amyself to refute this theory; as it has been fully exploded by
‘modern scientific investigations. A

A third argument set up in support of animal food is that it
ds more nutritious and healthier than vegetable: food, and that it
will be highly detrimental to the physicai development of man
to deny him animal food. This'is another hallucination under
which meat-eaters generally suffer. Modern science has made it
clear that vegetable diet is immensely superior to meat, both as
regards health and nutrition, and I will refer the readers to the
various books ana buoklets published by the vegetarian societies
of America and England on the subject, demonstrating by facts
and figures the comparative advantages of the one over the other.
The following passages from the work of an eminent writer on the
subject (Human Physiology by J. L. Nicholas m. p.) will, I beheve,
bear reproduction :—

““The natural food of man is abundantly furnished in the
vegetable kingdom. Three fourths of the human race live on
grains, fruits, bulbs, tubers, and-the leaves and stalks of plants.
Wheat, rice, Indian corn, rye, oats, barley, sago, -tapioca, arrow-
root, potatoes, yams, onicns, cabbages, breadfruit, plantains,
are the great staples of food of man. Add to these grapes
apples, pears, peaches, plums, limes melons, berries &¢., and
-we have a variety of the most hea,thful and delicions articles of
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fcod abundant for all our needs. To these provisions of a
bountiful nature, we have added the milk of cows, goats, camels,
sheep and in some cases of mares and asses with butter and
cheese.

“Can we naturally go €urther? Ought we to deprive any
animal of life that we may feed fat upon its body.?...... When
we come to the waym red- blooded animals, the blrds and beasts
which seem to bt more nearly related to us, we may well doubt of
our right to deprive them of life and eat their flesh for food. I
have already expressed the opmon that sman is naturally a fruit
eating ammdl and that he finds hi§ most natural and most health-
ful food in the vegetable kingdom, that though the use of fish and
flesh may be justifiable as a necessity (sic) it is not the original or
best food of man, and that the most perfect health and therefore
the highest use and enjoyment of life may be obtained on a purely
vegetable diet; and when a mixed diet is used I can have no -
doubt that the smaller the quantity of flesh and the larger the
proportion of fruit and vegetable substances; the better will be the
health of the great majority of persons."

“The food should bé pure, free from all deceased and deceas-
ing matters. We can never be sure of the healthfulness of the
animal whose'flesh we are eating ; with grains and fruits we have a
much grezter security. And all flesh must contain waste matter
not yet cast out ’ '

It is contended by a certain section of the non-Hindu commu-
nity that the prohibition of animcl food is only a later introduction
into the religion of the Hindus, while in the earlier books of that
religion, such es the Vedas, animal food may be found to have
beén fully sanctioned. This, I must say, is a sad mistake,—and
one of the many evils that result by the reading and interpretation
-of the religious. literature of ofle nation by another nation entirely
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strange and foreign to it, without some one to guide them. The
Vedic literature may be found to have been largely supplemented
by several subsequent Sasfras such as Smritis, Puranas,
ltihasas, etc., and these supplementary Sastras may be found to
speak in unmistakable terms of the prohibition of animal food by
the Hindu religion. These supplementary Sastras were compiled
by authors who were best competent to do the work and who
were fully aware of the correct sense and impert of the original
Vedic literature, and whose works have been tacitly admitted by
all the adherents of the religion as works : fully consistent with the
Vedic revelations. There is thévefore no lr(;aéon to suspect that the
prohibition of animal food is only a later introduction or in any
way opposed to the sense of the /“edic doctrine. Passages could
be found in the Vedas themselves in support of the doctrine,
though not in a direct form. As an instance, the Sajapatha
Brahmana of the Rig Veda maSI be found to describe how
animals revenge in a future state of life injuries and death inflicted
on them by man il this life; and there are several other passages
n the Mantra and Upanishat portions of the Vedas that strongly
support the theory. If the prohibitiori of taking animal life is
opposed to the sense of the Iedas, surely the theory could not
have been accepted alike by the different schools of the Hindu
Philosophy and religion, which are at variance with esch -other oil
several other important points. It is true that anim.l food or
rather animal sacrifice is provided for in the Vedas, but this does
not go to show that meat is.sanctioned by the Iedas as an
ordinary diet. 7 3

Medical works may be found to prescribe certain forms of
po:sons and certain forms of diet for certain ailments and this will
not go to show that such poisons and diets were articles of ordinary
food with the people of the time at which those medical works were
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written. The object for: which animal food, or more correctly,
animal sacrifice, was sanctioned by the Fedas must first ke ascert-
ained before passing an opinion on the sanction so given. Fedas
cannot be treated in the light of a history or of an account of the
general life of the ancient Ayyans of India. They can only be
said to represent the religious life of the people of the ancient
Aryavartha, and lh.at too, il a certain direction—ir the perfor-
mance of Yajizas in order to secure secular advancements. It is
a serious mistake to give this portion of the Vedic literature a
general character, dismissing altogether from consideration the
particular dbject for Which such Portions were intended. Killing
of animals and, the eatirfg of their flesh are only provided in the
Vedas for sacrificial prrposes, and it would be worth while to have
a careful perusal of those passages and form a correct idea of the
nature and necessity of these sacrifices and of the rites and cere-
monies performed thereat. 1he Vedic Mantras and rites are
considered so effectual in themselves, that the souls of the animals
offered in sacrifice are purified and despatched at once to some
form of heaven or other, while the performers of the sacrifice
are given some form of grace or other in a secular plane. This
grace is compared io the fee a tutor Zets in return for the instruc-
tion that he imparts to his pupil; as the instruction imparted by
the teachet is mucl.x more valuable than the fee he gets, so, in the
case of sa-rifices, the animals offered’are far more profited than
the parties who perfcrm the sacrifice, and the killing of animals in
these cases is therefore justified and sanctioned. It is not for me
to propound here the principles on which animal sacrifice is based,
but I will only say that the sanction given in the Vedas to kill
animals for sacrificial purposes, and that too not applicabiee to
this ../{’a:f‘._-j"ugrz, cannot be taken at all for a sanction to the eating
-of meat as a general article of food. 1
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It must be observed in this connection that these are but side
1ssues which will in no way affect the main question. The main
guestion remains a bold fact that killing and eating of animals
is a sinful act. This fact is admitted on all sides, as otherwise
our societies to prevent cruelty to animals, and our sermons
and lectures on humanity etc,, will all be a meaningless farce.
The Hindu religion therefore very properly protests against this
sinful act.



SECOND PART.

CHARTER VIIL
>
TRANSMIGRATION.

)

The antiqguity of the theory and its general aspects,.

The doctrine of Transmigration is neither a new theory, nor
is it peculiar to India alone. History tells ws that the belief in the
doctrine was® shared By, the ancieht Egthians, Americans, ;_Iews
" and some of the Catholic Fathers themselves ; and in the philosophic
world we see that the Gnosbics and that Neo-Platonists, the
Germans and ltalians were earnest advocates of the theory.
Traces of a belief in the doctrine may be found in the New Testament
itself. But the belief seemsto have faded out of the European
‘mind during the dark ages, and to-day it is being viewed in the
light of a novel or strange doctrine. I would, "however, submit
that even in modern times, the doctrine,seems to have been
instinctively accepted by some of the best known thinkers and
poets of the West a3 the following qudtations will clearly shew:—

Goethe :—

“YThe soul of man is like the water.

From Heaven it cometh, to Heaven it mounteth.
And thence at once it must back to Earth,

IFor ever changing.”

Wordsworth :(—
« Qur birth is but a sleep and forgetting.
1, The soul that riseth with us our life's star o

Hath had elsewhere, its sifting
And cometh from afar:”
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Dryden :—
«Souls cannot die: They leave a former home
And in new bodies dwell and from them roam."”

Longfellow :—

T

‘“ Mys*erious change
From b1rth to death from death to birth
From earth to heaven, from heaven to earth.”

Tennyson :—

“Well were it not a pleasant thing
To fall asleep with all one’s friends
So pass with all our sécial ‘ties _
To silence from the path of men: s gt
And evey hundred years <o rise
And learn the world and sleep again.”

The general trend, however, of modern ideas in the West is
against the doctrine, and what is worse, it is now looked down as a
gross superstition, if not as the outcome of some frenzied mind.

The doctrine of transmigration may appear strange to the
Western mind ; but this is no reason that it should be looked down
as a wild imagination. The improbability of a doctrine of the kind
being suggested by an unculiured mind renders it pretty clear that
it should have been the result of an intelligent philosophic inquiry
at some time or other, if not of a divine inspiration { communi-
cated through a Sadu. Whatever it may be, 1 will proseed.

We are all agreed on the existence ¢f a God, and we are
therefore forced into the inevi table conclusion that every phenome-
non in the universe is the result of the will of Providence, directly or
indirectly. 1 will for the present confine myse}f to ihe phenomenon
of human creation and make some inquiry about it. Though
according to the tenets of certain religions we' cannot ‘guestion
the why or the wherefore of thic creation, we find from the
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duty imposed on man that the chief object of his sojourn in
this world is to secure eternal happiness in the presence of the
great God. Let us pause for a moment and consider the nature
of man and the exalted position which he has been enjoined to
secure. There is indeed an inmense gulf between the two, and it
is quite apparent that the chances given to the former to secure the
latter are very poor., If it is the will of Providence that man should
secure heaven, and that he should do so by his personal endeavours,
it would be evident that in many cases, if not in all, man is not
capable of securing this end in this his onelife—and that he should
therefore be given s‘orpé more chauces to run the race, and this
would mean sthat he should be called to life more than once ; and
this is what we. call >Transmigration. We therefore clearly see
that, apart from the consideration of other questions, the propriety
of the.Transmigration theory could well be maintained when we
consider the object for which man has been placed in this world
and his natural inability to secure that object at one stroke.
Even common mortals on earth give their {ullow creatures not
less than three chances to make a trial, é;ld it is absurd to think
that the all merciful God> has giver us but one chance to secure an
object which is extremely difficult’ to obtain and which is far
beyond our ordinz_lry reach.
s » . Reasons in support of Transmigration.

Human life abounds with maiy puzzling problems which
cannot possibly be solved in any other way than by introducing
the doctrine of Transmigration, Our modern scientists may try
how hard soever they may, to explain these mysteries, but they
are obliged to stop at a certian stage beyond which they are
ugable to proceed. Their researches being confined to »the
mat‘eria! plane, any attempt on their part at a solution of these
problems cannot be expected to produce any satisfactory result;

>
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and such a result can only be arrived at by introducing the theory
of Transmigration.

We are all believers in the existence of God who, we further
believe, is just, merciful and omnipotent. How are we then to
-account for the varied differences which we abun‘dant]y see in
the creation of the great God ? Take for instance the creation of
man. Men differ from one another not only in their intellectual
and mental faculties but also in their physical features and the
conditions in which they are placed. :

I. INTELLECTUAL DIFFERENCE.

The intellectual capacity o man is lao,t ‘of the samé standard
all over the world and there is a marked difference.n this respect
at all times and in all places. Wc see sades apd wise men, we
see fools and dunces, and we see‘men of mediocre intellect. We
see people who toil hard to expand their intellectual possession
but with no tangible result. There are others who, " with but an
ordinary exertion on their part, turn out intellectual giants and
become objects of public admiration. This is certainly due to the
‘intellectual power each man is endowed with, and this requires a
satisfactory explanation in justification of divine justice. Intellec-
tual endowments contribute®not a little to the *enjoyment of man
both in this world and in the one expected ; and we see no
reason why there should be such a difference in the intellectua’
power of men, unless it be*that such difference is due to their
owa: action in a previous state of existence.

The law of heredity cannot_afford a satisfactory explanation
of this difference, since we find instances wh_ere d[unces are born
to highly intelligent men and wvice wersa. And even supposing
that we could find an explanation of the difference in the law of
heredity, this will in no way justify the action' of God- who is
responsible for our heredity. itself.
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2. TEMPERAMENTAL DIFFERENCE.

We see again people who are bent upon doing evil to others
and who will not scruple to do anything that may constitute a
sin. There are others who will not swerve from the path of
rectitude and’ with whom sin,is always an object of dread. How
can this be accounted for? Itis true that man is given a free
will ; and it is equally true ‘that along with this free will he is
given a mind inclined either towards good or towards evil, or in
other words, a weak mind that may be allured by the temptations of
the world, or a strong mind that could make a bold stand before
them. [t ie this mind that ‘invariably guides one’s will,)and I
cannot see why fhe just and merciful God gave one man a weak
mind which I shTou]d.zsay is a passport to hell, and a strong mind
to another ? : ’

: 3. MENTAL DIFFERENCE.

Now again there are people who suffer from unsound mind
while others have no defect whatever in'their mental faculties.
The state of one’s mind goes a long way, to, decide his destiny
both in this world and in the next, and I cannot see how the
destiny of the people with an uhsound mind is to be decided,
particularly in the’next world. Werhave seen their destiny in this
world, and their pitiable state demands a satisfactory explanation.

S : 4. PHYSICAL DIFFERENCE.

We see again people who suffer’from various physical defects.
We see some blind, some deaf, some lame, some su.bject to
several of these defects: combined together, while others enjoy
the blessing of physmal perfection. There are again people
who, much oftener than others, are subject to various ailments
ahd are obJects of public sympathy and pity, while the rest enjoy
a moresor less covetable healthy life. Surely there must be some
substantial reason for thes?a manifold differences which cannot be

N
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explained by physical causes, since these causes themselves owe
their existence to the great God.
5. SOCIAL DIFFERENCE.

When we look at the positions n which men are placed, we
see the difference greater still. We s=e one a king, another a sub-
ject ; one a master, another a servant ; one a landlord, another a
tenant; one a priest, another a disciple ; one rich, another poor;
one living in a mansion, another in a hut; one clad in rich apparels
another in rags; one driving a pair, another crawling in the street.
Are these differences intended simply for the sake of curiosity ?

6. DIFFERENCE .N BIRTH RIGHT.

We see again one being born in a royal. family becomes
entitled to hold the sceptre one day; another being born the son
of a peasant is doomed to toil hard in the oper; sun to earn his
bread. We see one being born the son of a drunkard inherits
his father’s vicious habits, and. is fated to work out his own ruin;
another, inheriting the habits of his virtuous father, is sure to be
a blessing to the cummunity to which he belongs. We see one
being born the son of an atheist is forced by natural causes to be
an atheist himself, while another being born the son of a Christian
or a Hindu believes in the existence of the great Creator and
enjoys the benefits of such belief. These differences, so widely
at variance with one another, cannot be without scine sound:
reason, and what this reason is what we all should endeavour to
know. It camnot be that these differences exist without the
knowledge of the great God, or that God, our eternal Benefactor
and Protector, is indiffereat about them.

7. DIFFERENCE IN TIMES.

Take again the different periods in which men are posted.
The lot of some are cast into a time when there’is either a social
or a political revolution, during which the life and property of
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man can in no way be considered safe, when there is little or
no civilization and the consequent comforts of human life, when
there is a general pestilence or famine, or when there is a
tyrannical rule under which the people are oppressed. Others have
the good fortune of enjoying the benefits of an excellent govern-
ment, of peaceful and harmonious surroundings, of a civilization
that renders humanp life an_ actual blessing ; of at’ime of health
and plenty, free from epidemics and famine. These are not the
seekings of men whose lot are cast into these periods; and could we
say that the divine Pro/:zidence who called to life different people
at these diff®rent per?ods. did 'so without some valid reasons ?
» » 8. DIFFERENCE IN CLIMES.

The same argurdent may’hold good in respect of the nativity
of the various peoples. Somie are cast in places where the
climatic influences, the nature of the soil, the form of government,
the standard of civilization, the social habits of the people—all
contribute to the happiness of man, while there are others whose
case is quite the reverse. People are in no way responsible for
their birth places, and the great God who put them into their
respective countries would have done so only as a return for
their actions in a previous state of lite.

Syl Q. DIFFERENCE IN AGE.

Now' again, look at the ages of men—some die before they are
born ; sorie live but a few minutes éfter their birth ; some a few
days ; some a few weeks ; some a few months ; some a few years;
while others live to a good rifpe old age. What is the secret of
all this ? Surely this is a state of things into which every sensible
man must malke it a“point to inquire.

g 19. ACCIDENTS. : =
. Sothe meet_ with acciglents over which they have no control
and which at times prove fatal to thenj, Some are inflicted with
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frequent family calamities which depress them, and not unfrequ-
ently lead them to an early grave; while there are others who
erijoya more or less perfect immunity from such accidents and
troubles. Are these again without a sufficient reason ? z

11. RACIAL DIFFZRENCES. :

There is again the racial difference. Can we say that
the comforts and pleasures of an Englishman and a Negro,' or
those of an Aryan and a Veda, of those of an American and a
Kaffir are all of the same standard ? If not, what is the reason
of such difference ? Gurely we are rx}ot responsible for our
birth mto a certain race i préz"ereﬁce to, another; and as this
reason cannot be found outside our own merits,«thes conciusion is
inevitable that we had a previous existence. * :

> 12. SEXUAL DIFFERENCES. A

Can we say again that the pleasure and pain which the two
sexes-—male and female— experienceAare of the samelmagnitude,
either in quality or in quantity ? The independence and freedom
which the males enjoy, the physical strength, vigour and health
which nature has endowed them with, cannot be compared
to the dependence and subjection of the*females and their physi-
cal weakness and liability to sickness, especiélly in connection
with their pregnancy and confinement. Can we say that the great
Creator was partial towards the males ? a e

' I 2. PRODIGIES. o

We have heard of prodigies such as a child being able
to read and write before the hora-book was put into its hands
and working sums and problems too hard for its.age, and even
narrating events that took place long before its birth. This:
clearly shows that the child had a previous training which
developed its intellectual capacities, and that ‘the prodigious
occurrence is the result of such a development.
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I4. THE EXISTENCE OF SOULS IMPLIES TRANSMIGRATION.

“The theory of Transmigration is again fully borne out by the
eternity of the soul, this eternity being not only an eternity
forward, but an eternity backward as well. If, the existenice
of souls dufing the eternity backward is admitted, it would
clearly follow that they were experiencing a series of previous
states of life, as otherwise the necessity of brmgmg them to life
only just now ntay very rightly be questioned. If, however, it is
argued that the souls had no eternity backward but have been
created _]LISt now for Lhe first time, we will be confronted with
various objéctions. In the first 'place what necessity was there
for the greatr God to create us, and to plunge us into the
miseries of this wretcited world, and again to torture us in eternal
hell ? _ This is undoubtedly a sefious question that will be asked
by any sane bemg; and what is the reply that can possibly be
vouchsafed to this very pertinent question? It is not enough to
say that such a question should not be asked by us; for so loeng
as there is sense in us, we have every rightto ‘ask this question.
Suppose we have been summoned by a higher authority to appear
at a certain place, have We not the right to ask him the reason
why we have been so summotied ? A knowledge of this reason
is highly essential to regulate our duty and to secure the object for
which we k. e been called. I\ational beings as we are, it is our
duty to satis 1y our faculty of reasonm . and we are not expected
to beliéve in any theory without sufﬁment proof of its truth eor
correctness, especially so, when oar common sense tells us that that
theory is not werkiug of our belief. = Why should God create us is
an all importart question, and if the question is properly investi-.
gatdd, we will not fail to see that God would not have created %is,
if at all ke created us, for the sake of His own benefit, or even for
that of others. If He is said to have callgd us into existence in our
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own interests; it would be absurd on the very face of it as
the story of a bachelor mourning for his wife. The theory
of creation of souls will not therefore stand for a moment, and their
existence from eternity must hence be admitted and accepted. If
they did exist prior to our present,life, it would clearly follow
that they should have been submitted to previous states of life.

1 5i OUR EMBODIMENT IMPLIES TRANSMIGRATION. :

Take again our body—our body of flesh and bones. This body
is a fruitful source of great many evils which we are powerless to
get over. Hunger and thirst, illness and lust are evils inherent
in us, due certainly to the nature of our bbdy, and these are the
main sources of the sins that are being daily committed by us.
Why should the great God gives us suchea body and place us
open to so many temptatiolns?'We must certainly have done
something to merit such a body, or the standard of our advance-
ment must be such that we are considered unfit to have a better
coating. In either case, a previous existence is clearly implied
and this very strougly supports the theory of Transmigration.

I will not multiply the reasons in support of this theory any
further, but I feel sure that the reasons«stated above will clearly
convince any unprejudiced mind that the varie8 differences which
we see in the human creation, and which can dn no way be
attributed to human influence, are the result :)f thetwill of Prc-
vidence, and this will being far above any suspicion” gf pﬁrtiality
or indifTe‘rence. it would clearly follow that°these differences were
decreed by the great God in return for the actions of the respective
souls in a previous existence ; and that the actlons in our present
existence will be rewarded in tha same way in our next. And
when this conclusion is admitted, the theory of Transmlgrafion
may be said to have been well established. N r

T



CHAPTER IX.
TRANSMIGRATION, (Continued).

Alleged Reconciliations refuted.

Various attempts have® been made at reconcifing the in--
equalities which we find in this world with Divine justice ; but
such reconciliations, if properly tested, will not, I am sure,
hold good for a single moment. -

o DIFFER‘EN‘CES APPARENT BUT NOT REAL.

As a first, attempt, it has been put forward, that the in-
equality among huran beings is only a seeming difference,:
while in fact there is no difference in the aggregate—the net
result in every case, after blancing ’pleasure against pain, being
more or less the same. This,: I should say, is neither true nor
correct. The human experience of pleasure and pain is so
diverse and varied in this benighted world thzt we may classify
the people of the different grades of experience into three main
heads :—(1) People whe experience more of pleasure than of
pain. (2) People ‘who experience nfore of pain than of pleasure.
(3) People who experience pleasure and pain equally. How
can we then say that the net result of human experience is the
same all cver ? We could instance’ ghe lives of several of our
own friends and kinsmen whose whole career in this \;vorld was'
one of continuous misery and troubles, while there are others
whose lives may be said to have been one of unmixed happi-
ness, perhaps with a few unimpoftant bréaks. '

7 Gan we compare the life of a happy prince—his pleastires
minus Lis pains—to- that ,of a beggar in-rags, crawling from
door to door; for'a morsel of foed ? Can we compare the life of
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a sturdy robust man in the best of health to that of a
miserable wretch who suffers from an incurabe malady that
renders his life an actual burden to him? Can we compare
the lives of men who enjoy perfection in their physical features
to those of the blind, the deaf, the dumb, the lame and the
cripple ? Can it be said with any amount of accuracy that the
rich and the poor, the strong and the weak, the healthy and the
sick, the foolish and the wise, the master and the:slave, the king
and the subject, all enjoy the same amount or the same propor-
tion of pleasure and pain ? Can we say  that a centenarian and
a child that lives but a few miautes, bét}:@ “enjoy equal amount

- of pleasure and pain ? Can we, in the words of pne of our poets,
compare the life of a palanquin bearer to that olf the inmate of
the palanquin ?

The answer is an emphatic “ No”. How can we then say
that in the experience of men, pleasure and pain are all over the
world of the same ratio or of the same results ? While this
eannot be admitted, js it not absurd to say that there is no
difference in the aggregate experience of each human being ?

Now let us for the sake of argument grant that it is so. Can
such an arrangement be justified ? Figures of the same ratio
or of the same difference can be calculated wd infinitum
arithmetically. Can it be said that experien::es to the extent:
of all these figures are all equal in the aggregate?, Can we
hold with any amount of a:ccuracy that there is no difference
between the experience of a man who has tenfold of pleasure
and one of pain and that of another who bas one hundredfold
of pleasure and ten of pain ? Or that a man wnose pleasure
and. pain are ten to nine and another whose experiences
are one hundred to ninety nine enjoy the world equally ? Can
& man who has a thou;salndu rupees income and a hundred of

T
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debt, and another who has a hundred rupees income and ten of
debt be said to have the same experience either in quality or in
quantity ? Surely not. There is a vast difference between the
lives gf the people of these different grades, and such a difference
must necessarily needs a satjsfactory explanation; and we can
not say that these differences were introduced by the great
God for the sake of His amusement or without any’reason.
»2. DIFFERENCES ARE EQUALIZED.

It is again argued that every advantage has its own dis-
advantage and that every disadvantage hasits own advantage ;
and there is ot theréfore much difference between advantages
and disadvantages. It is true that advantages and disadvanta ges
are mixed up, but ¢his will>not go to show that there is no
difference between them. An advantage and its attendant dis-
advanfage are taken as a whole and considered as an advan-
tage ; and So is a disadvantage withits attendant advantage.
It is therefore idle to say that there is no difference between
what we call an advantage and a disagvontage. If this is
actually so, people would not, and could not, care for advan-
tages and they need notexert themselves to keep out of or get
over disadvantag®s. A king may be said to have more cares
than an ordinary beggar in the street, but when such cares are
balanced against “the pleasures of a palace, and when it is con-
sidered that his cares themselves 4re in a way an indirect or
an ultimate source of pleasure to the)king, the result cannot be
said at all to be equal to that of an ordinary beggar’s life. We
find again much difference between the lives of the different
kings themse&'es. We find the life of one king a happy episode
in’the annals of history, while that of another is a long lisé of
miserablz drudgery ; anc.:l this difference needs further ex-
planation.
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It should also be borne in mind that there are certain plea-
sures for the purpose of enjoying which we have to endure a
certain amount of pain. This should not be treated as pain in
the strict sense of the word, as this is only a prehmmary ,step
to the enjoyment of the ensuing pleasure.

3. DEFECTS HELP RELIGIOUS DEVOTION.

It is further argued that the poor and the deformed bhave
more chances to think of God and of thus securing heavenly
bliss. Is this in the first place true? Let us not indulge in
theories. Let us look at the practical side of the question.
Can we say that the blind and the dumb, ‘ne deaf and the crip-
ple, the poor and the sick, are more religious $han the others ?
Suppose we take the statistics of the rel: glous people in the
world. Can we find among thera more of the poor and the de-
formed than of the rich and the healthy ? Decidedly not. It is
therefore simply idle to invent such imaginary justitications.

Let us, for the sake of argument grant that it is so. Is this
justifiable ? If in a temporary state of existence, as in this
transitory world, one is given a few comforts and another is
given in lieu thereof better chances of securing eternal happi-
ness, can we say that this is an impartial and cquitable arrange-
ment ?

4. SCIENTIFIC EXPLANATION OF DIFFERENCES, ° : ;

The differences that we see in this world are explaiﬁed on
a scientific basis and are attributed to our surroundings and
our relation to our fellow creatures. The law of heredity -is
much availed of in this explanation and it is contended that,
placed as we are in the midst of certain causes, we cannot es-
cape the inevitable results. Surely I do not deny the theory of
cause and effect, but the question I ask is why should we be
placed under such conditions or causes. The order of nature'is
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nothing but the plan designed by God to work the universe,

and if that plan is found to cause a variety of inequality and

incongruity among the creatures of God, surely the designer and

not the design is to be held responsible for such a state of things.
5. THE POOR ARE HAPPIER THAN THE RICH.

The poor, it is again argued, are very happy, while the
rich experience the, reverse. A king is supposed to have more
cares than an ordinary subject whose life is therefore preferred
to that of a king. I will only ask whether this argument is put
forward with any amount of seriousness. I greatly doubt it,
and I should charact’criée tHis as a fancy theory introduced to
meet an argument that is irresistible in itself. If there is any-
thing like seriousness in this -argument, surely the arguers at
least should prefer to be poor rather than exerting themselves
to be rich, and they should preach a crusade against the
acceptance of the crown by members of the royal family, and
should lecture on the advantages of remaining a subject. Will
any one dare do this ? Surely not, unless, i be that he is pre-
pared to be marked down as mad. I

It is true that.the rich and those in authority have a good
deal of worry and trouble, but aléng with these troubles they
have advantages that will greatly outweigh those troubles ; and
1this is. the secret why people prefer to be rich and to be in
powef, though they are perfectly’ aware of the troubles that
will be associated with the positions they aspire to.

6. DIFFERENCE IS OUR OWN SEEKING.

It is also urged that the differences in the circumstances of
men are due Jo their own individual exertions and not to any
saperhuman cause. Let me observe in the first place thatthis
content on conmot be applled to cases where people are found
in afﬂuent c1rcumstances by their blrth right, and to other
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differences over which they have no control—I mean differences
in their physical features etc. So that, this argument, even if it
could be maintained, will hardly be of much avail against the
doctrine of Transmigration in general. E :

I am prepared to admit that self exertion contributes
much to better a man’s condition, but not without the grace of
God. lcould instance myriads of cases where self exertion
was-an utter failure, while with no exertion on their part, so to
speak, people have been found in covetable positions. It cannot
therefore be argued that adversity and prosperity are people's
own seeking. Whatever may be a man’, exertion, he cannot
expect to realize his object without the grace of God. Exettion
can only be said to be a means .hrough which we obtain the
grace of God, and not the direct way to success.

FurtMermore, how is it that some people are in 4 position
to exert themselves, while others are not placed in such a
position? It is true that each man is given a free will, but
along with this frec will he is given a tendency or inclination
to exert himself or to he idle. We also find at times that some
people are given an opportunity to work, while others are not
given this opportunity. We again find that some, by chance
or luck, work in the right direction to success, while others
work in a wrong direction. This clearly shows that Prcvidences
has been favouring some and not the rest, a fact that cannot be
reconciled with Divine Justice except by the theories of Karma
and Transmigration.

7. DIFFERENCE IS A NECESSARY EVIL.

It is again argued that if all men are place;i in the same
posi.ion, it will not be possible to work the world “at large.
Surely it is not an impossibility with God Who' cannot be said
to have had recourse to what seems to us an injustice for the

1
5



Chap. IX.] ' ALLEGED RECONCILIATIONS REFUTED 169

purpose of facilitating His own work. And this argument, it
must be observed again, cannot be applied to physical differ-
ences, as such differences are not in any way necessary to work
this wretched world. Evidently all these are laboured recon-
ciliations that will not stand a proper test,

8. .DIFFERENCE IMPARTS A USEFUL LESSON.

The difference that we See in the creation of God is said to
be a lesson to many. It may be a lesson to many, but at the
expense of the sufferers. Could we subject one to hardship
and sufferings for the purpose of teaching a lesson to another ?
Could such & teachiny, be considzred a lesson in the strict sense
of the word ? Be it a lesson or otherwise, why should one man
be made to suffer i prefererce to another, if he has not done
something to merit that suffering ?

Q. DIFFERENCE IS INTENDED AS A TEST.

The dlsadvantages which certain people are put to, are in-
tended, it is argued, as a test, and it is said that if the sufferers,
will only withstand the trial, they will be, tle better rewarded
in the world expected. I cannot see any justification in this
explanation. I camnot in the first place see any reason why the
test should be apblied to a few afild not to all. And could a
better reward be awarded to one so tested, in preference to
another.ned tested, and who cannot therefore be pronounced to
be infgrion to the other in any way ? As I have already said,
these are explanations. with no foret'hough t, but only invented
in the anxiety to say somethigg in mitigation of the apparent
injustice that cannot be gainsaid in any way.

10. .THE DI&FERENbE IN THIS WORLD WILL BE MAPE GOOD IN
" el THE NEXT. 258

_Ana’cher ref:onciliatiogx is that the difference in the experi-

ence of men in this world will be mad? good in the next.
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[ cannot see how this can be effected. Our experience in
this world is only for a liwited period, while in the next it
extends to an indefinite and infinite period. How is it possible
to make good a limited difference by an unlimited experience ?
Simply because a man has enjoyed more of pleasure than of
pain in this transitory world for a limited period, will it be con-
sidered a sufficient reason to inflict on him a corresponding
. amount of pain in the world expected for ever and ever? If this
is considered Divine justice, surely every man would and
should long for more of pain in this world so that he may enjoy
a corresponding pleasure eternaily in tiie next tvorld! Why
should such a privilege, I again ask, be given only to some and
denied to the rest ? Do we not sce a grosser injustice here ?

‘This explanation would again imply that there is differ-
ence in the heavenly enjoyment itself. Heaven is not a physic-
al plane as the earth on which weiive, but it is a state which we
attain at a certain stage of our spiritual advancement and
where the source ‘of our enjoyment is the fullness of God. We
cannot therefore expect any diversity in our enjoyment in
heaven, otherwise God Himself will be considered subject to
change, and therefore to mutability and decay.

I1. THE DIFFERENCE 1S A DIVINE MYSTERY.

As a last attempt at reconciling these varietiesy‘it.is urged
that VDivvine mysteries are beyond our comprehensien and that
we cannot question the acts of God. ¥

This explanation, of course, is very easy enough. It is so
easy that by having recourse to it, any religious theory, how-
ever absurd it may be, can be maintained, and : 1l religious en-
quiries and controversies must end here. But -i¢c must be
pointed dut that man is not a block of wood or a piece of stone
without any reasoning power in him. He is a rational being
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endowed with the faculty of discerning right from wrong, and
the very fact of his being endowed with such a faculty conclu-
sively shows that he must exercise this faculty to the fullest
possible extexjt ; and if in so exercising this faculty, it is clearly
seen that a certain act is not gustifiable, he cannot for a moment
conclude it otherwise, or pretend to believe that the question is
beyond his comprehension, simply because the action is attri~
bited to God. 1t is quite true that we cannot attribute to God
anything like injustice, gmd it therefore behoves us to decide
that such an act cannot, bave proceedec from the all merciful
and just God. : ;

I do not Jdeny that some mysteries are beyond human com-
prehension ; but I am not pre;ﬁared to call the inequality,
which I speak of, a Divine mysterv that cannot be solved by
human understanding. Intended, as it is, in the interest of
human beings, this inequality cannot be said to be beyond the
range of human knowledge.

It is true again that ability to solve problems even
in the human plane is not in the pogsession of all. But
this is no reason to overlook absurdities, When an absurdity
presents itself to our view, we must in the first place go
into the question. and see if its nature is such as to baffle
our underétanding. If we are satisfied on this point, we
could of course be justified in pasSirIg it off as beyond our
comprehension; if not, we should not hesitate to declare it
an absurdity; and if again we have reason to believe that the
question is not one beyond the range of our knowledge, we
should then ¢.deavour to investigate its pros and cons and
try to arrive at a solution. But if we are convinced that we
have: not made a sufficient investigation of the subject, or
that we are not adequately advanced to grasp the question,
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we would certainly be justified in declaring that we are nat
competent to pronounce an opinion on the subject. In the
absence of any of these conditions, it would be preposterous
to pass off a glaring absurdity either as a Divine rfxystery; or as
otherwise beyond the reach of ovr comprehension, especially
so when the question has been fully threshed out as in the
present case, and the result remains unimpeached.



CHAPTER X.
TRANSMIGRATION (Continned).

Objections met. -

The inequality® which we abundantly see in this world is
satisfactorily explained by the Hindu religion which maintains
that all these differences,are the result of our Karma in a previous
state of exjstence. The doctrine of Karma has deen ably and
elaborately expounded of late, and it may be said to have been
received with general acceptance almost all over the enlightened
world; and [ may even say that it is the theory of Karma that
has Erought out so many admirers of the Hindu religion, and the
.enthusiastic, revival of our ancient faith is greatly due to the
beauty of the Karma theory having been brought into
prominence. As the theory of Transmigration is closely wedded
to that of Karma, 1 believe that a few words on the doctrine
of Karma will not be considered out of place.

A Karm?.
Karma literally means action—action of thoughts, words or
deeds. And these actions are either good or bad according to their
“pature ’ar'l'd gravity, and they produce certain results which are
themselves good or bad as the actiors are. Every action may be
said to produce two resuits—one immediate or direct, and the
other distant or indirect. The direct result is the one to which
~'the action has’beer, the direct cause: and the indirect result is
the one to waich the direct result above referred to has been
the cause. The direct result generally affects others, while.: the
indirect result affects the doer of the action. In the case of a

farmer who tills his field, the direet result is the fertilizing of his
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plantation and the indirect result is the enjoyment of a good crop.
In the case of a clerk who engages himself in making a copy of a
certain document, the direct result is the copy so made, and
the indirect result is the remunration that he gets. J:l'his indirect
result is therefore called the fruit-of his action, and it is this
fruit that is referred to in the Karma theory.

If we observe nature a little rﬁinutely, -we will not fail to
see that every action produces a corresponding resulit sooner
or later, and this result is therefore called:the fruit of such action.
We have unmistakeably seen that good acts always prloduce good
results and bad acts bad results. It may be‘that in shme instances
the actions do not bear fruit immediately; but the *fact has been
fully borne out in myriads. of cases, so much sq, that it is con-
sidered a fully established -_prirfciple. "Man always draws a.
lesson from general experience, and this general experience of the.
whole human race has strongly established the fact that.our act-
ions produce certain results according to their nature and gravity.

It must ulso be observed that it isa fact generally admitted
on scientific principle that every action produces a certain result,
and that every result is produced by a certain ¢ause. If this rule
is applied to human experience, we must necessarily conclude
that our experience in this life is to be traced fo some cause or
other anterior to such experience, and if such a cause cotild not be
found in our present life, it must necessarily be triced to a
previous state of our existence. Iikewise, our actions in our
present life must produce certain results, and if such results
cannot be seen' to accrue in this life, thev must be awaited
in a future state of existence. So that, the Karma t.eory miay be
found to be an iron rule of nature which it is not possible to a’vért
and which, if clearly understood, wil! indispensably launch: us
into the theory of Transmigration.
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I may also point out here that scientific research bhas
established the fact that every action bas a reaction, which. afier
a certain interval, reflects to the centre from which it originally
proceeded. 1 he Karma theory is perfectly in harmony with this
truth. Qur actions reflect on us after a certain interval, and this
reflection is what we call the fruit of our Karma. "The Buddhists
are strong . believers in the doctrine of Karmi and we find in our
Puranas that a certain sect of the IHindus of olden days called
“Mimamsakas” were so strong in this opinion that they did not
even care for God, but "had the strongest faith in Karm: which,
they blieved, shaped their destiny.

Though such a view of the question may not be considered
entirely wrong, I shcald characterize it as purely materialistic in
that it is confined to the material plane. The argument is limited
to the province of matter and force which are supposed to possess
the power of producing certain results, as a sequence of certain
actions. But I do not think it possible to maintain this theory, if
the question is properly sifted. I cannot’find any relation
between cause and effect in the material plane. 1 mean, I cannot
find in the cause, that is,in our action or Karma, sufficient element
to produce the result it is supposed to bring. Take, for instance,
the case of a murder. The action of murder doesnot contain in
itself, ind&pendent of any other influence, the necessary require-
meats to produce upon the murderer the necessary result, say the
result of being hanged. Such a state of things points to the exist-
ence of an intelligent Agent Who directs over us certain material
forces to produce certain results in return for our actions.

There arc' again certain Karmas that bear immediate fruit,
wnile ther: are others that take a long time to produce their
results. The same actiop, when done by different people, is
found to produce its result at different intervals. This difference

»
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is mainly due to the non-exhaustion of the force of the pre-
vious Karmas of the different souls, and it is therefore very
clear that to regulate the counter action or the fruit of our Karmas,
an intelligent agent is required to be always at work; otherwise
there will be a regular confusion by the force of one Karma clash-
ing with that of another. It is therefore very clear that Karmas of
themselves cannot be said to be capable of producing the results
assigned to them; and the Hindu Siddhanta School therefore very
aptly lays it down that the great God rewards our Karmas or
actions. This rule of our God is so fixed and inviolable in itself
that the agency is forgotton u.nd the rule is oonsidered the
regulator of our destiny. In fact, this rule of God, is what we
call nature, and nature is nothing but the cesign planned by the
great God in His sublime wisdom‘for the salvation of souls. This
design, it must be understood, is the best possible means available
for the purpose, in consideration of our nature and capacity, and
God invented this design in His unlimited mercy towards us, with
the sole object of delivering us from the bondage of Mala.
Natural phenomena are again the outcome of Maya, and this
Maya cannot work of itself without being worked by the almighty
God ; and it must always be porne in mind that the results which
Maya produces are entirely at the bidding of God, for Maya does
not possess in itself any fixed course for its results, and 21l that it
produces depends on the skill of the Agent at whose.hands it is
worked. It is therefore quite apparent that the reflex motion of
our Karmas can in no way be attributed to Maya or to any other
physical cause, independent of the interference or the will of the
almighty God. If our Karma produces any resilt on us, it is
because God has intended that, and He has Jaid it dow= as the law
of His working the universe, and not because it is an order of
nature with which God kas nothing to do.
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I am obliged to lay some stress on this point, because there
is a tendency now a days to explain things scientifically and to
confine our enquiry to the material plane. If questions of an
intricate nature cannot be explained scientifically, they are rejected
as untenable and groundless, and such was the reception once
acceded to the theories of Karma and Transmigration by the
Materialists. But Theosophists having explained ithe concord
between these t'heor‘xes and science, they were readily accepted
and approved. This, I should think, isa sad mistake. Any
explanation of a questien without a spiritual foundation is not
worth the rame, and I must, in this connection sound a note of
warning that such an explanation, however satisfactory it may be
for the present, will eventually lead usto blank materialism, as
has been the case with Buddhism. The Theosophists whose
main source of religious elucidation was Buddhism, have adopted
the course -of explaining the tenets of Oriental religions by
expounding their consistency and harmony with modern science,
which is purely materialistic; and such a course, though satis-
factory it may be for a time, will not very much help the cause
of Theism ; but it may, [,am afraid, go a ljong way to fortify the
position of a certain sect of Matgrialists who do not require
a spiritual element for the movement of the world at large, but
thiak that the material ‘world, is quite enough to explain the
fnystelies that are found in it. 1f the theories of Karma and
Trausmigration can be established on the basis of simple material
science, we.can freely argue, as the Rishis of the olden Za@ru-
bavanan did, that a God is not necessary for the origin, develop-
ment or decay| of the cosmos. It is not to be understood from
th's that I decry scientific explanations of religious problems;
but what I wish to impress on the reader is the necessity
of connecting such expla:lations with a spiritual element; as
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otherwise the whole explanation will end in blank materialism.
We will certainly be greatly delighted to find that our
religious dogmas are in harmony with modern science; but we
must make it a point always to find out the religious philosophy
underlying the scientific truth. I mean we must trace the
scientifie truth to a spiritual agent, and see that without this
agency, it is not possible to maiatain the position in which
science has placed us.

We are indeed highly pleased to find that the theories
of Karma and Transmigration are proved to be two inviolable
laws of nature; but we must, at the same time,* understand
that this nature is nothing but the plan which the great
God has schemed for the workirg of the world at large ; and
when we find that our Karma brings on us a reflex motion,
we must always have it very prominent in our view that such
a nature was ordained to our® actions by God with the
objecf of reducing and finally removing the stock of Mala
that is inherent ir wus. I have already shown that this reflex
motion, or the fruit of our Karma, cannot be accounted for
without the interference of Divine Will or Divine Energy ;
and it is therefore very clear that it is Providence that
directs on us the results of our respective Karma with the
object of purifying us, and of ultimately bestowing en us the
heavenly bliss of eternal happiness. The theory of Karma
was introduced by me into this subject to show that the
differences® which we see in this world, and on which I dwelt
at length m Chapter VII, are mainly due to our Karma in
a previous state of existence; and this existencs, if accept-
ed, ~vill conclusively prove the theory of Transmigration. I
will now proceed to meet the objections raiced aga‘nst this
theory. i
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Direct proof.
The first objection raised against the doctrine of Transmigra-

tion is that there is no direct evidence to prove the correctness of
the theory.

I do not think that any direct evidence will be as strong and
forcible as the indirect or negat‘ive evidence put forward in Chapter
VIII. 1 have already shown® that the justice of God cannot be
maintained if the in.equalities in His creation are not justified
through the doctrine of Transmigration. If this is not a strong
evidence, [ do not know what else can be called a strong
evidence. ’ i o1 )

Propositions are not always proved by direct evidence. Take
the more important cuestion of the existence of God. Have we
any direct evidence to prove it?. Is there any one who has seen
God, or heard Him speak, or felt Him by any of his senses? - No.
How then do we blieve in His existence ? It is from the simple
fact that if not for His existence, the phenomenon of the universe
cannot be accounted for, we draw the infgrence that there is a
God, and believe in His existence. Exact,ly in the same manner
should the inferencg be drawn of the principle of Transmigration
from the inequalities and varieties that we so abundantly observe
in the creation of God.

, I would however point out that the theory is not without
some positive proofs. The prodigiés of which we have amply
heard, and to which I made some reference in Chapter VIII, clearly
point to a previous existence in which the intellectual faculty of
the soul had developed. Nature and science will unmistakeably
show that such an expansion of knowledge as found in the case
of a prodigious occurrence is quite incompatible with the existing
order of things,” and . that,the expansion is therefore dye to a
previous development attained in a previous state of existence.
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Take again the case of an infant having dreams. Dreams
are but visions of previous experiences, and if an infant of seven
or eight days’ age is observed to have dreams, is it not a posttive
proof in support of the theory of Transmigration ?

Positive proofs, however, are not quite necessary to support
the theory of Transmigration, as the negative proof already
adduced are sufficiently strong in themselves. I will therefore
proceed to meet the objections raised against the ‘heory.

Original Difference.

It is argued bv the critics of our religion that if the
difference in this our existence is the result of our Karma in a
previous existence, the difference in that existence should have
been the result of the Karma of «n exister.ce still previous, and
the difference in that still previous existence should be attributed
to the Karma of a further previous existence, and so on ; that if the
cause of difference is thus traced, we must at any rate point to a
first existence, how distant so ever it may be, where the difference
should remain inexplicable: and as such, they think that there is
very little use in bringing forward the theory of Karma to explain
the mequality that is found in the creation of God

This objection, | must say, would not have been raised, if the
Hindu theory were correctly understood. Accurding to the
Hindu theory, there is not a first existence, so to callit. God is
eternal, and so are the souls; so that we cannot fix upon a
beginning to either. In the presence of the eternal _God, the
eternal souls are subject to the-law of birth, and they undergo
the process, in conformity with their previous Karma. Every
birth has of course a beginning, but the rotation or chain -of
births has no beginning, in the same wiy as God ‘and sculs
have no beginning to their existence—and as such there could not
be a first birth.
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This would of course imply that there is always a difference
mn the Karma of souls, and this difference must necessarily -need
an explanation. The Karma of souls vary according to the
degree of the Mala bondage they are enwrapped in, and this
bondage is in different proportions in the case of different souls,
and such a state of things is a natural order, and the great God
in His unlimited mercy towards us, works out our’ Mala power
by our own Karma which, or a portion of which, form the seed
of our successive births. See Chapter IV.

Non- recolfectlon of Previous Births.

Another objection is that owe have no recollection of any
previous existence. 1 will only say that thisis a human weak-
ness. We have not the slightest recollection of our infant life
and a greater part of our after 'life as well. This is because our
intellectual faculty is so feeble that it cannot retain any idea of
our remote :experiences, and this is doubly so when we change our
physical éoating and sense organs by our rebirths. - >

\ - Punishment in Ignorance.

It is again argued that the punishment inflicted on an
individual when hais ignorant of the cause of such punishment
will not be of any} avail. This mzy seemingly be true; but an
insight into the religion in its philosophical aspect will answer
sthe question once for all. The object of the punishment is not
only to correct a man, but as well to remove the Karmas that
accumah}e around "him. Karma may be said to be a force that
accumulates around us as a cequence of our actions, and this
force, unless removed from us, will lead us to further actions,
equally bad 25 those for which a punishment is intended. The
gréat God.:ther_efore, removes our Karmic force by some cotnter
for(;e. which we call the.fruits of our Karma, and this counter
force is a sure remedy for the evil eFfec;ts of our past actions. But
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to know these past actions which mainly belong to a previous
state of existence, is not within the power of man in his present
state of ignorance ; and he cannot be expected to attain the state
of having a clear view of the past, the present and the fgture,
until after he becomes perfect by getting himself rid of the boridage
of the Anava Mala which conceals from his view the actual state
of things.

It is, however to be noted that the cause of the punishments
inflicted on us may best be learnt from the revelations or Srutis
which detail the rewards for our various actions—and here we see
an additional reason for the nececsity of a revelation.

Non-completion of Salvation.

If the souls have been subjec: to the law of Transmigration
from eternity, how is it that they‘ have not yet attained heaven ?
Insufficiency of time can in no way be pleaded in this case, there
being no starting point to eternity; and how could the final
emancipation be looked upon at a later period, while it remains
unrealized during tle past unlimited period >—Such is the nature
of a further objection raised against the theory.

(@) THE OBJECTION IRRELAVENT.

I must in the first place point out that such questions could
be asked not only now, but at any time or at any point of eternity
however back in time it may be ; for take any point in eteraity and
you will have still an unlimited period behind it ; so that viewing
the question in the light of this objection, there should be no
time at which a soul has not =zttained emancipation—in other
words there should have been no souls at any time with any
bondage of Mala about them. This would again mean that no
act of divine grace should have been exhibited at any- time, since
God being eternal, such an act should have been done “ leng ago
—and this “long ago' could be carried ever so far back
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ad infindtum, and it would not be possible to post the act to any
time of eternity—which would ultimately mean that no actsof
divine grace should be exhibited at any time! Is this rational ?
Certainly not. I only put this forward simply to show the irrelev-
ancy of the objections raised.

(6) THE NON-CO\MPLETION EXPLAINED.

Though we cannot venture a survey of the unlimited eternity
with our limited, knowledge, Hinduism offers a satisfactory clue
to unravel the mystery. It is true that the time elapsed is
unlimited, and it is equafly true that the Saktis or the powers of
the Mala that bind us are thomselves unlimited: so that an
unlimited period would necessarily be required to remove the
unlimited Saktis of the Mala: It may be asked whether the
eternity backward, which could be carried ever so much behind
and which is unlimited in itself was not sufficient to remove the
unlimited Mala Saktis? 1 only say that both factors being
unlimited, it is not for us with our limited knowledge to say
which is greater than the other. But, if it is ’possible to contend
that the time elapsed, or the eternity backward is greater than the
Mala Saktis, it is equally’ possible to argue that the Mala Saktis
themselves are greater than the backward eternity—for both are
unlimited—and as such, it is quite possible that the Mala Saktis
eould nct have been finally removed yet ; and this is the conclusion
we can arrive at by an a posteriori re)asoning; because, though we
cannot, with our limited knowledge, compare two unlimited
factors, yet as we find that the Mala powers have not been
removed during the backward eternity, we cannot but conclude
that the Mala Saktis have been greater or more powerful than
the backward eternity. But the Mala powers being stationary
while tire is ever ‘growjng, it is confidently expected that
Maléz would at one time be finally r(:.morved. But, so far, _t_hf:
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time has not sufficiently advanced to outweigh the unlimited
but stationary Mala.

When once the character of unlimitedness is conceded to
Mala, we could freely admit that it may be as powerful as,-or more
powerful than, another factor of a similar attribute. * So that, it is
quite possible to contend that Mala, an unlimited factor in itself,
being more powerful than time, has not been removed yet finally ;
but that on the other hand it, being stationary, it could be removed
in the long run by the ever growing time ; but when this time will
come it is not for us to say with our limited knowledge.

It must however be observed that Mala is losing its power
gradually, and that the souls that had a lesser degree of bondage
have already been freed from it firally ; and our religion says that
the souls that attain Mukti at each cycle are numberless ; and even
in the case of souls that have not attained heaven, the Mala that
binds them is not in the same condition as it once was; it is
always undergoing a change—a change of course to the better—
and it is therefor: expected that it will finally be removed
one day. -

() EXHAUSTION OF MALA.

It may again be argued that if time aad Mala are both
unlimited, they must be equal in their power, and hcw can the one
be excepted to remove the other ?

It must be pointed out here that it is not time that. works out
the removal of Mala—the removal being entirely the action of
Siva-Sakti. Time was introduced into the discussion, simply
because the duration of the process was considered. It will be
shown later on that time has no bearing whatever on the removal
of 2lala. However, as time is considered to have some connecton
with the removal of the Mala bondage, I think it expediPnt to say
a few words on the subject.
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It is of course true that time and Mala are both unlimited in
their sphere ; but this will not go to show that they are both of equal
capacity ; especially as the one is stationary, while the other is
always growing. It must be observed that in the case of un-
limited factors, we cannot, with our limited knowledge, take upon
ourselves to compare any of them with the rest. We cannot say
that any of them is greater br smaller than another or equal to it.
To draw such a ::omparison will mean that these factors are
within the reach of our comprehension which will be incompatible
with the limited nature bf our knowledge. It cannot, however, be
argued that all factors that arz beyond our comprehension are
equal to one .another. Difference is quite possible between
unlimited factors as it is betwzen limited factors; but such differ-
ence can only be gauged by one who is competent to do so.
With our limited knowledge we cannot draw any comparison

lbetween Mala and time, and we cannot therefore say that because
they are unlimited in their scope they are equal to one another.

The possibility, however, of a difference between untimited
factors can be easily proved by an instancg. Take for example time
itself. Take the time fsom eternity up to date, and the time from
eternity up to a htindred years bacls. Both are certainly unlimited ;
still the time a1p to date is undoubtedly greater than the time a hun-

; dred ygars back. \\Ne are enabled to guage this difference because
of a limited factor being mtroduced into the question.) It couid
similarly be shown that Mala, which 1 is always statlo'lary cannot be
compared with time which always adds to its quantity ; " but on the
other hand, it is quite possible to maintain that time will one day
be able to exceed the bounds of Mala, if it has not done so yet.

» {d) EXHAUSTIBILITY OF THE MALA POWERS THOUGH UNLIMIT¥D.

It is again argued thixt if the Saktis of Mala are unlimited in

their sphere, how could they be expected to be finally removed.
ESSENTIALS OF HINDUISM & 24
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I am really unable to understand this objection. By “un-
limited " it is not meant *inexhaustible ” or “ indestructible”. An
unlimited factor may be exhausted even in a minute, if an
unlimited power equal to the task is at work over it. Here, not
only an unlimited power—Siva Sakti—works at" it, but the
removal is effected during an unlimited period ; so that, there is
no possible difficulty in seeing the unlimited powers of Mala
removed at the proper time.

It may be asked that if the powers of Mala are finally
overcome, there will be a limit to such puwer, and that how can
the powers that have such a limitation be called unlimited ?

A factor is called unlimited because it is heyond measure-
ment—measurement by a limited < standard; but an unlimited
standard could very well measure it, and by beihg so measured,
the unlimited sphere of the factor would in no way be affected.

It must also be observed that the limitation, or the exhaustion
in the case of Malais only a forward limitation—a limitation
at the end; but it has no backward limitation or a limitation
beginning. That it is unlimited is therefore fully established from
the fact of its having no beginning, and this will not be affected
by its having an end. A fac'or may be unliniited by either of
its two sides. It is not necessary that it should be so by both
sides. -

The powers of Mala again are no doubt unlimited, but when
the power of Siva Sakti, which is infinitely .nore powerful than
Mala, is at work over the latter, it must necessarily exhaust itself:
that is to say, it must gradually decrease in quantity, become
limited ultimately and exhausted finally.

(¢) GRADUAL EXHAUSTION OF MALA.

< If Siva Sakti is all-powerful, how is it that it has not re-

moved the Mala all at once ? ” is another objection.



! °
Chap. X.] NON-COMPLETION OF SALVATION 187

It is true that Siva Sakti or divine grace is all-powerful or
almighty ; but there seems to be a good deal of misunderstanding
about this attribute of God. Because God is almighty, He cannot
be expected to be able to do impossibilities. Impossible things
muét be taken in the light of pon-entities, and they cannot therefore
be counted among the “all” of which God is powerful. By
saying that God is,almightY, it is only meant that God is capable
of doing all possible things and not impossible things. Impos-
sibilities are not possibilr'ties (or things that can be done) and God
cannot Hlmself make one the other—a nqn-entity an entity.

Imp0551b111t1es may be ‘sai@ to be of two kinds, firstly those
that cannot.be done for want of adequate power, and secondly
those that canpot e done at® all on account of the natural order
of things. There is nothing like an impossibility of the first kind
, with God but the second 1mp0531b1]|ty is an impossibility not
only with ‘men but with God Himself. Because God is almighty
He cannot be expected to enclose a space with a straight line.
Likewise the removal of Mala all at oncd is an impossibility
which God Himself cannot be expected to do. The removal of
Mala can only be effected by degrees, according to the capacity
of each soul to 2njoy the grace of*God, and this capacity being a
natural condition, God Himself cannot be expected to undo this_
nature dnd work out an impossibility.

’l"he Siva Sakti or divine gra‘c_e is available in abundance at
all times and at all places ; but the question is whetlzer souls are _
capable of being benefited by that grace. The solar light shines in

its full blaze; but can a blind man be benefited by that light ? The
man.should possecs the facuity of vision; he should open his eyes
and he shcxgld let the light fall into his eyes ; and then anfl then
algne san he be said to ,be able to be benefited by that light.
The benefit he derives from the 1ig£1t will be in proportion to
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the extent to which he opens his eyes and to the extent of the
ocular power he possesses. Man must necessarily enjoy divine
grace before he can be benefited by that grace; and theextent
of this experience depends mainly on his natural condition.
Divine grace may be said to be a remedy for the Mala
bondage and this remedy can only benefit the patient if he will
swallow it. To enable a man to enjoy or experience divine
grace, there should be a certain amount of fitness in him, or in
other words, a certain amount of mental purity (P55 #55)
without which, it will pot be possible to enjoy or experience
that grace. The divine grace .hat he enjoys, or the divine
grace that benefits him, will be proportionate ‘to: the mental
purity that he has obtained. How is thi$ purity to be ob-
tained ? It is by his deeds, words and thoughts—by his actions
or Karma. Whenever he does a pure action, his mind is puri-
fied to the extent of the quality and &;uantity of that action, and
he is enabled to enjoy the divine grace to that extent ; and the
darkness of the Mala that enshrouds him is driven away to the
extent of the grace tha* he was thus enabled to enjoy. It is
mainly for this reison that the merciful God gives us a physical
frame with which we are enabjed to do actions and attain puri-
ty of mind, which ultimately renders us fit to enjoy the Siva
Sakti, and this Sakti or light of grace dispels our ‘inherent
darkness to the extent to which we have been able %o enjoy
that grace.

Our actions are of two kinds—good and bad—and bad
actions themselves have their own use. They produce a re-
action in us when we are rewarded by adequate punishment,
and this punishment serves us to repent and to feel an aversion
for bad acts, which means a decrease in the stock of the Amwa
Mala that is inherent in us. So that by our own bad actions,
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and the consequent punishment awarded, we are made to
have an aversion for things bad; while by our good actions
—and the*rewards given therefor—we are made to like and seck
Punyam (good: actions). The one serves us as a lever to keep
us from falling down, and the qther as a pulley to lift us higher
in the plane of spiritual advancement In either case our mind
obtains a certain amount of purlty by which we are enabled to
taste the divine grace (g a»58r5s #45) which, when once settled,
dispels the darkness of Azava Mala to the extent of the grace
so settled in ys, and prev:ents the Mala os portion of the Mala
so dispelled from getting hold ®f us again. This process of
the divine graee ‘that is always at work over us is called the
ugse B@s8ws or, thé five divine actions, the sole object of
which is to ripen our Anava Mala with a view to finally remove
it, What we call nature is itself a part of this. Pajicka Krittiya ;
and it may be clearly seen that the great God in His unlimited
mercy fowards us has designed a process known by the name
of nature—the best available means to remove our Mala—suited
to our condition and capacity. By this process we are given a
body and are put to action. These actions or Karmas are
made to reflect on us and to produce certain results that may
directly or indirectly tend to ripen or weaken the Mala power
tHat enshrouds us, by enabling us to taste or enjoy the divine
grace that ‘is always ready to alight on us whenever we attain
an amount of mental purity. ,

The mercy of God is quite apparent in the sublime order
of nature designed hy Him, and particularly in the light of
His grdce voluatarily alighting on us whenever we are fit to
receive it, and removing the darkness of Mala that enshrouds
us tq the'extent of the grage so alighting.

.~ Here we may see two importapt facts worthy of our
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serious consideration. The first is the mercy of the great God
in general, always at work over us subjecting us to the cause of
nature by which we are enabled to work out the remc‘v‘al of the
Mula power. The second is the special grace of Gbd that js exhi-
bited in impressing His Sakti on us when we render ourselves
fit for that impression. As this impression depends fully on
our natural condition, the Siva Sakti cannot be expected to
remove our Mala except in proportion to the condition of our
capacity or Pakkuvam,

This Pakkuvam it must be observed, has to be attained
by our self-exertion, and all ocr endeavours to attain that state
must proceed from within us. The soul, no doubt, is guided
by the Siva Sakti inall its movements, but  this guidance of
the Siva Sakti will benefit the soul only in -proportion to its
Pakkuvam. i

(f) EXHAUSTIBILITY OF MALA POWERS, THOUGH ETERNAL.

How can the Mala be expected to have an end, if it had no
beginning ?—is a further objection.

It is of course a *ruism that things that have no beginning
have no end, It will, however, be worth while to go into the
question and find out the foundation on which this theory is
based. Let us,in the first place, ask why things that have a
beginning should have an end. It is because, as 1 thave ea-
plained in another place, they are subject to the mfluence of
time. They have a beginning, they are shbject to growth and
then to decay, and they should  therefore have an end, as time
has its own effect upon them and works on. them a change
every minute. But in the case of things that have no begin-
ning, time has no influence on them, and it is therefore we say
that they have no decay which is hrougnt on by time. But
there may be other causes that may tend to the decay of these
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fhings, and if such causes are sufficiently powerful to bring on
their decay, they must necessarily give in.

The guestion may be asked why such causes did not effect
the decay until now, if they were existing from eternity. An
answer to thisquestion may be found under Section (b) preced-
ing. In the case of factors that exist from eternity, it is not
possible to gauge them withe time, and the question, why any
change or effect on them did not take place before any fixed
time? is not applicable to them.

The only question for consideration is whether their nature
is such as t®& admit of any phapge when a cause sufficiently
powerful to effect, such a change is at work on them. In the
case of Mala, though it has no beginning in itself, it has an
antidote in the factor of Siva Sakti, before which it must neces-
sarily *vanish. Darkness cannot stand before light, and when
the light of »Siva Sakti shines as a result of our Karma, the
darkness of Anava Mala cannot but disappear. ,

Let it not, however, be understood from this that I am
arguing against the admitted truism that something will never
be reduced to nothing. I do not at all contend that Mala
will ever be annihilated or reduced to nothing. I only say
that before the light of Siva Sakti the darkness of Anava
Mala is _rqndered'pOWerless and that it undergoes a change
in its quality and helps us ultimately in the enjoyment of
eternal happiness.

Even such a change in the original form of Mala’ may be
argued as putting an end to that form which existed from eter-
nity and it may be questioned how that form which had no
beginning can come to an end. It is enough to point out ghat
the form itSél_f undergoes only a change or is rendered power-
less ;' but it is in no way ®annihilated or reduced to nothing.



192 TRANSMIGRATION [Part 1I.

The nature of this Mala is such that it is capable of undergoing
this change in the presence of the Siva Sakti; and it can never
be said to have remained in the same condition, because it has
been undergoing a change from eternity, Mala, therefore though
eternal, undergoes a change to the extent of the light shrown
over the souls by Siva Sakti until at last it fully resolves itself
into a factor that helps the soul in the enjoyment of the heavenly
bliss,—and in this state it is held fast by Siva Sakti.
(8) EXHAUSTION OF MALA POWER CANNOT BE GAUGED BY TIME.

I must refer the readers to another reconciliation which I
feel sure will amply satisfy them if they havea clear uader-
standing of the Siddhanta theory of the cosmic evolution.

Time, according to Siddhanta theory, is one of the products
or sub-divisions of Maya, and it is therefore not possible to
gauge that Mayd, and much less the more powerful Mala, by
time. This Maya itself is set to work with a view to remove
the .4nava Mala which is considered to be the seed of our ignor-
ance and to be far more powerful than Maya. The removal of
these two major Malas—Adnava and Maya—cannot therefore
be gauged with the minor product time, however unlimited it
may be, since itis only a nroduct of the le~s powerful Maya,
and limited as it is to a certain extent, when rompared -with
the more powerful Apava and Maya.

The release of the souis from the bondage of Mala is a
question that is far beyond the range of Time. 'I'ime, besides,
has no iniluence whatever on Mala, either directly or indirect-
ly ; and it is therefore absurd to seek any bearing of time over
Mala. Mala, again, is a factor that has no beginning of its own
to be influenced by time, and it is not conditioned by age,
growth or decay as a result of such time. To s"ﬁeék in short,
neither the Mala, nor the souls which it-envelopes, nor the Siva
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Sakti that removes it, has any relation to time which, therefore,
has no reference whatever to the final emancipation of the soul.
All we can predicate of Mala is that it will be removed one day,,
but when that day will be, or within what period it will be
removed, is & question that cannot be answered in the case of
Mala, as it is a factor that is beyond the range of time.
ENCOURAGEMENT FOR SALVATION UNDER THE KARMA THEORY.

If every action (.)f ours is invariably to bear its fruit, and if
there is no condonement for an act once committed, it is
argued, that there is httle or no encouragement to seek the
grace of God. <05

I may compare this argument to a stricture on an impar-
tial but strict judge who would show no mercy to culprits. [t
will not, I believe, be denied that a strict judge does greater
service to a country than a ]ement and therefore, a compas-
sionate judge. Leniency means an indirect entouragement of
evil acts, and it is equally so in the case of sins committed by
us. Encouragement in the shape of a free spardon of our sins
will no doubt tantamount to an encouragement of the commis-
sion of such sins ;.and it will therefore be far better to show no
clemency at all than to encourage by such clemency the com-
mission of further sins.

. It must, how<.ver, be remarked here that the argument that
Karma theory offers no encouragerment to seek the grace of God
is faulty in more than one way. In the first place, the grace of
God has to be sought not only to remove our sins, but also to
prevent us from committing further sins, to remove our inherent
darkness of i#noraﬁce, to guide us in the path of rectitude, to
cultivate in our heart a true love of God etc. Without %hese
graces there is not the remotest chance of salvation even if our
sins are removed ; the grace of God has therefore to be sought

L)
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to secure these benefits, though it be supposed that there is no
use of seeking it for the removal of our sins.

But I must observe that the contention that according to
Hindu theory there is no chance of any pardon of our sins is
equally faulty. Hindu doctrines provide ample means for the
pardon of sins by Prdyach—chz‘ﬂas and penances. But the
doctrine that the fruit of every Karma must be eaten by the
doer is in reference to the reserve Karma tha: is invariably
held back to shape our future destiny. It must also be borne
in mind that pardon of sins according to the Hindu theory is
not easily obtained, and the necessity for such a strict rule
is quite apparent. Pardon cannot be expected -unless there
is a strong reaction in the mind of the “sinner, by way of
real and sincere repentance, sufficient to check the tendency
that originally prompted him to commit the sin. In other
words, no pard.on could be expectéd under the Hindu religion
unles$ a reaction equal in its results to the effects of a condign
punishment sets forth in the heart of the sinner. With all
these very strict rules the Hindu religion still provides ample
scope for the remission of our sins, and it is entirely wrong
to say that there is no pardon according to the Hindu dogmas.
The Puranas refer to thousands cf cases where sins were
pardoned without submitting the offender to the punishments
prescribed therefor in the Srutis.



CHAPTER XL
FATE.
: Transmigration of souls being regulated by predestination
or fate, the two theories aré closely wedded together, and I
will now proceed to offer an«<explanation of the lattor.
pl *  What is Fate?

Before entering into the question of fate, I think it neces-
sary to warn the readers not to confound the Hindu theory of
predestinatibn with the'Western idea of fate. The Hindu theory
of predestinationis only the order or law according to which the
souls eat the fruits of their Karma: and this law is prescribed
by Providence in accordance with the Karma of the respective
souls. Karma is not possessed of any power in itself to direct
its results towards the individual souls, and the law of fate has
therefore to be prescribed by the great Providence.

It is a fact admitted by all believers in a, creator, that God
is the first cause of the whole universe, ‘d\own to the minutest
atom, and that “not a hair droppeth without His will”’. .It is
therefore apparens that whatever befalls a man.is in conformity
with the Divine will; and there:cannot be any great difference
between His will "and what we call predestination or fate.

If’any exception is taken to this rule, then the absolufe
control of God over His creation will be jeopardized, and He
cannot be said to be the Protector of the souls under, His care.
God being just and merciful, it would be blasphemy fo say that
He is indiffefejnt wilen anything happens to a man when he
dees not merit it. The rational conclusion would therefote be
that every event that befalls a man is in accordance with
the Divine will: and thisis what we call predestination or fate. .
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The Influence of Fate on our Actions.

The question could then be asked whether this predestin-
ation would apply to the good and evil deeds of men; z.¢. whe-
ther men act as preordained by God.

This question has to be viewed in two aspects—first in
relation to our view of things in our present state of Mala-
bondage or *‘ Peftanila:” (Qussifl%:), and the second in relation
to our view in our future liberated state or “ Muttinilai’”
(@588 %v). ;

Although it is the liberated stzte that represents the
ultimate true state of things, yet. situated as we are in our
present position of Mala-bondage, it is the aspect that relates
to this state that will have to be considered here, as it is more
essential than the other for our guidance at present. I will
therefore deal with the question, first in regard to our present
state of Mala-bondage, and will then offer a few hiats on it in
its aspects as regards the liberated stage or Muttinilai.

1 may say that the law of fate, in its general acceptance, is
only applicable to our experiences of pleasure and pain, and not
to our actions. The history of 2 man may be divided into two
sections—bis actions and his experiences. His ~ctions are alwa ¥s
accompanied by what we call his free will, while his experiences
may be said to be beyond the range of his free will. . It is bis
experience that may be dircctly a;tributed to fate, while the
actions done with his free will cannot find shelter under fate.

To have a correct idea of this difference, it will be necessary
to have a clear understanding of the different stages of Karma
and their respective functions as they are expounded in the Hindu
Sastras. Karma literally means action—action done with ore’s.
free will; and this action has three stages viz: Akamia, Saiichita
and Prarabdha. Karma is called Akamia during the birth in
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which the act is done ; when the fruit of the act is reserved to
be fed in a future birth, it is called Sanchifa; and when it is fed
in a subgequent birth it is called Prarabdha. It is Prarabdha
that governscour destinies, and its influence may be said to be
confined only to our experiences of pleasure and pain, i.e., to
factors over which our free will has no control—and it cannot
be said to influence the Akdmia deeds done with dur free will.

It is of course true that our ex periences are at times found
to be the result of our current actions (Akamia), and it may
therefore be possible to‘argue that these ﬁ/e«imz’a Karmas them-
selves are the result of our Pyarabdha Karmas. It must be
understood that our current actions or Akamia Karmas that
precede our experie=ces cannot be said to be the chief cause of
these experiences which are generally the result of our Prarab-
dha Karma. Take for instance the case of a thief who robs his
heighbour'df a large sum of money and enjoys’ high life with
the mone‘y so robbed. This enjoyment cannot be said, in 1 reli-
gious point of view, to be the resulf of the robbery committed
by him. This is evidently the result of sgme good Karma prev-
fously done, and the result of the robbery committed by the
thief remains to bt experienced by*him later on. It cannot there-
fore be said that our current actions or Akamia Karmas are the
cause of the exp.eriences that follow such actions, except in
cases where our Akamia Karmas bear immediate fruit. They
are only instrumentdl in bringing or)1 us the result of) our Pra-
rabdha Karmas,and cannot be said to be the main cause of those
results. It may, however, be argued that if our experiences are
predestined, t_be instrumental causes which bring about such
experiences should themselves have been predestined. This*does
not necessarily follow. .'IThe great God Who knows things
before-hand reserves Karmas and arranges theirs results in

?
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such an order that they may be experienced by the respective
souls at the instrumentality of certain Akamia deeds. The
Akamia deeds need not therefore be said to be predestined.
It is true that God knew that such a deed woulc be done by
such a man at such a time, but this knowledge cannot be called
predestination, inasmuch as the deed is done with the free will
of the man. Predestination is the decree of God ordaining a
certain experience of pleasure or pain to befall a man in return
for a certain act previously done by him; and the Akamia deed
of men cannot be called preordained in that sense.
Free WiIL

It is very essential in this connection to demarcate between
fate and free will. Though free - will itsel* may be said, ina
wide sense, - to be under the_control of God (of which I shall
speak later on) it cannot be said to be the result of fate. In the
case of fate, God may be said to act directly on the souls in
accordance with their Karmas, while the souls have very little
to do in the transaction which is wholly God’s. But in the case
of free will, the action belongs to the soul, while the influence
of God in the matter is remote and indirect, and this influence
cannot be said to have anything to do with fate, as that
influence is solely based on the Apava Mala that is inherent
in the soul. :

We know of people wno argue, in the case of murder
that the murderer was predestined to commit the murder. Ican
only say that the murdered man was predestined to meet with
an unnatural death’; but the murderer cannot plead as an excuse
that he was predestined to commit the murder. The murderer
had the exercise of his free will in the act, and the moment ke
element of free will is brought into play in any transaction, the'
question of fate disappears. and is rendsred. unavailable as an

.
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excuse. The whole range of human actions hinges on the que-
stion of free will, and man is held responsible for his actions,
because his free will is at work there, whatever the ultimate
cause of this free will may be. The Hindu Sastras assert in un-
mistakable terms that the moment this free will or ego (s2Cursw
as the Siddhanta school would call it) dies, the responsibility
of man ceases and he is free from all actions and th¥ir effects.

The Hindu S'Ztst.ras lay it down again that souls are bound
by three kinds of Mala—Anava, Maya and Karma—and the
functions of each of these Malas are clearly defined in the Aga-
mas. It may be said as a main outline that Anava is the cause
of our ignorance ,and ego, Maya of our body and senses, and
Karma of our experisnces. S» that Karma is only responsible
for our experienc:es, while our actions are attributable to our
4nava Mala. It is this Azava Mala that is the source of our
ego; and because this ego prompts our actios and give us
the stimulus to perform them we are held responsible for those
actions. 5 3 )

I will not, however, deny that in our actlon there is some
influence of our previeus Karma. Such an influence could
certainly be seen in the physical features and the mental facul-
ties which are given to us according to our past Karma, and
which, no «doubt, have some effect on our actions, along with our
inherent Anava Mala. It could also’be said that a wish which we
cherished in a previcus birth becomes the father of our action
in a succeeding birth; so that there is evidently some c)onnection
between our Pmraba’/za Karma and our present action, and
this requires some explanation,

To enable us to form a correct idea of the Karmic infl8ence
over our,aictibns, it will be necessary to analyze rather minutely
the influence which eacheof our three Malas exercises over our

»
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actions. Anava is the primmary cause that excites us and gives
us the spirit to perform a deed. Maya helps us, with the
physical features and the mental faculties, in the performance
of the deed. Karma may be said to exist only in the enjoyment
'of the feeling which that action brings on us. When the time
for the enjoyment comes, Anava exerts itself and Maya helps
it; so that karma may be said to give the signal when Anava
acts, helped by Maya. The reward for our action is only to the
extent of the part taken in the action by Anava and Maya. It
cannot be said that we are rewarded for the part taken in the
matter by Karma. .

The Hindu Sastras compare Apava Mala to the bran,
Maya Mala to the husk and the Karma Mala to the germinat-
ing power of paddy. Karma Mala only gives the impetus to
act, while the quality and gravity of the action are entirely due
to Anava and Maya. It may be observed here that Karma Mala
is on'ly availed of to adequately stir up the Anava and Maya
Malas with a view to exhaust them ultimately. It is ohly the
standard by which God energises the souls.

Justification of Punichment.

The question may agair be asked that i we act as energ-
ised by God, will it be justifiable to hold us responsible for
such actions and punish us therefor. God can only be said ta
be responsible for putting us in motion, it being not possible
for us to move without His help. But we are responsible for
the course our actions take. Steam is the motive power that
works the several pieces of the machinery in an engine; but the
machinery, when propelled by steam, works each piece accord-
ing ‘o its own capacity. '

To explain this in another form. Bacause we are dependent
and cannot work without the aid of God, He energises us to act
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according to our respective capacities, 7.¢., he energises us in
such a manner as we would act if we were independent, and
makes us eat the fruits of such acts with the object of gradually
exhausting the stock of Mala that is inherent in us. This how-
ever, is an aspect of the question, as would appear to those in
the liberated stage. y

Although we are energised by God in our actions, yet we
are rewarded therefor, because the actions proceed from our
will, and are fathered by us as our own. When we act in any
dircction, we do not db so in the belief that we are simply
urged by God to work i in that direction. In fact we have no idea
of the will of Gcod, but act as if our actions were euntirely indepen-
dent of any interfercnce of Guod. Our will is in its full swing in
our action, and it is this will that throws on us the responsibility
of our actions. The Hindu Sastras lay great stress on this will,
and they loudly proclaim that this will is the source of all our
woes and throes, and that when this will is subjugated, ther: is an
end to all our troubles, Because we do not izalise that we have
no action of our own, and mistake, when energised by God, that
we act independently, -we are made to eat the fruit of such
actions, with a view to teach us by practical means the merits and
demerits of such actions, and ultimately to raise us in our moral
standard and make us in due course realize our true position.
“The procedure may be compared fo the treatment of a disease
by a doctor who stimulates the bad blood in the body ())f his pati-
ent, and then cures the disease by applying suitable medicines.

Until the stage of Muktitasai (liberated state) is attained,
God acts on the souls indirectly through their Karma and Will.
God works the Karma which stimulates the Anava and 151aya
Malas, which in their turn, excite the Will, and this Will rouses
the soul. Theé soul, whem roused by the will, does not look

»
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behind and see the actual position of affairs, but mistakes the
whole energy as its own, because it is blinded by the bondage
of Mala that is inherent in it. As a further consequence of  this
bondage, it has its own likes and dislikes to the extent of the
Mala power that pervades it;and a reaction is necessary to
counteract these likes and dislikes,—or their fountain head the
Mala power—and this accounts for che rewards the soul is given
for its actions. These rewards have their salutzry effect on the
Mala bondage which is gradually weakened, and in due course
exhausted of its vérus. In the meantime the good deeds done by
the soul elevate him to a higher level, and make him seek after
truth—with the ultimate result that Upmaiifianam or pure
wisdom dawns on him indue coarse. Or the advent of this
Jhanam, the e¢go dies and the soul has a clear vision of the
actual state of things, and here its action or responsibility for
action ceases altogether, and it is in the enjoyment of Para-
mukti or heavenly beatitude, realizing the truth it has no action
of its own, the who'z energv being stimulated by God.

The above is a meagre outline of what is meant by ‘the
action of God and the action of soul (fasr Qe and Fa Gewsv).
This will at the same time give the reader an idea of what we
call free-will. It cannot be said in the strict sensc of the word
that man has a free-will, inasmuch as he is not an independent
being.  What is known by iree-will is what man mistakes for
his free-will when energised by God. This mistake will not be
removed before we attain the Muétitasai or liberated stage ; and
until that, or so long as we are in the Pettatasai, (state of bond-
age) our actions will appear as our own, and we are bound to
act as things appear to us. That is to say, so long as weare
in the Pettatasai, and have the ego or free-will in us, we should
exercise that free-will with the light of our knowledge and
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conscience. The ultimate result will, of course, be according to
the will of God or decree of destiny; but as we have no idea of
either of these, and as we all aspire for certainresults, we must
exert ourselves in that direction, in the hope that the exertion
itself’}is the will of God; for we know that it is through our exer-
tion the will of God and our fated destinies befall us.

Necessity for our Exertion. it ]

But it is an a;lamoly to keep quiet pleading it as an
excuse that what is decreed will befall us whether we exert our-
selves or not; because by pleading such an excuse, we presume
that we are fated to Leep quiet, while in fact we have no idea of
our fate; and, again we know that keeping quietis not the
means through whieh our destinies befall us. As I have said
before, our destir;ies generally befall us through our exertions,
and when we aspire for any good end we must exert ourselves
in that dlrecflon in the hope “that we are fated to secure that
end. The ultimate result will prove to be our fate. It must be
understood that it is the duty of eyery ones to proceed in the
line of action until he realizes that he has)no action.

It will thus he very clear that solong as we are in the
Pettatasar, we must exert ourselves when we are desirous of
securing certain end and that we cannot keep quiet under the
pretentious excuse that what is fated will-befall us.

The Influence of Karma over our action explained.

One more point, and I have done. I have alread y expl;{ined that
fate applies only to our experienses and not to our deeds, and that
if 3t has anvthmg to do with cur deeds, it is only to the extent of
the influence by which the Anava and Maya Malas are stirred
up-to action. The question may, however, be asked whetler a
bad Karm‘a once commltted can be utilized -again to influence’
tke subject te do anothersbad Karma directly or indirectly.

»
»
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The object of reserving Karmas is to stir up the stock of
Apava and Maya Malas that stick to the soul and exhaust them
in due course. A bad Karma will rouse up the bad, side of
the Apava and Maya Malas, and a good Karma their good
sides. Any how both sides of the Malas have to bé roused'; and
this is done with the standard of the Karma previously done.
The main object being to exhaust the Mala power finally, it
will be seen that the influence which the Karma Mala exercises
over' Anava and Maya serves a very good purpose and the
process cannot therefore be condemned in its real significance.

It'has also to be observed that the past Karma of a man.
was itself the result of his own action, and if on account of that
Karma, he is forced to commit 2 sin, he must take the result.
We know by experience that the man who once commits a mis-
chief has the tendency to repeat it again, or to do other acts of a
similar nature.” This is the influence which past Karma may be
said t2 have on our current actions, and the means to exhaust
this tendency is *o stir it up to action and make the soul
eat the fruit of such action until there is a reaction sufficient to
counteract and overcome that tendency. This is the course laid
down by fate and we are sure that such a course will commend
itself to every right thinking man.

It is possible that, when stirred up to action by the influ-
ence of a past Karma, the man may lose his level and commit
worse sins than the previous one. This is something like a man
who goes up a hill, bending his way sometimes up and scme-
times down—ever¥#step in the journey being an advance towards
the top. The course contributes every minAute to the final ex-
hauction of the Mala power inherent in the man, and when the €X~
haustion is completed, he may be said to have reached the goals




E CHAPTER XIL
SACRED BOOKS.

Hindu Sacred Books. 2

As I have ,said) elsewhere, Hindus are taught religion in
every walk of their life, and such a method of teaching has no
doubt its own beneficial results. Hmdus are noted for their
religious turn of mind, and the amount of attention they pay
to religion may be gauged, toa certain extent, from the
objects that are considered sacred by them. They consider in
the ﬁrst place their temples, the images fherein, and all the
belongmgs thereto ‘very sacred ‘to them. They have again
thelr sacred’ ashes and sacred beads. They hdve their sacred
places, rr;ountains, rivers, seas, lakes and tanks ; they havs their
sacred fires ; they have ;hen‘ sacred) trees, aplants, grasses and
flowers; they have their sacred ammals, birds, snakes and
fishes; they have fheir sacred spirits and sacred men; they have
their sacred seasens, months, days and hours; they have their
sacred deeds and sacred words; and last, not the least, they
Jhave their many' sacred books. As these books are-the ulti_-?
mate "authority for every thing that is sacred to them, and in
short, for their retigion and religious culture; 1 think it
necessary to throw some light, on them. i ., )

The Hindu sacred books are a great many in number, and
are of diﬁ"er‘e"nt déscriptions. In the first place stand the
Srutis or revelations, These are the four Vedas and the tWwenty
eight Agamas. *Veda' means knowledge and “Agama”
means knowledge of the three entities.
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.Secondly, there are the six 4ngas—the necessary prelimina-
ries for the study of the Vedas.

Thirdly, there are the four Upa-Vedas and two hundred
and seven Upa-Agamas which are considered in the light of
supplements to the original revelations. :

Fourthly, there are the sixteen Smrifis containing the rules
and regulations of rituals.

Fifthly, Puranas—eighteen in number-—explaining religi-
ous truths by means of stories which are more or less alle-
gorical ; there are in addition to these, eighteen Upa-Puranas
or subsidiary Puranas.

Sixthly, /#thasas—These are historic narrations of events
that occurred in recent yugas, anc they explain religion in the
secular plane.

To these may be added various subsidiary Sastras more
or less of a philosophic character, compiled from time to time
by admittedly able and profound scholars and sadhuxs. Among
these eould be 111e:1{t_ioned the treatises that expound the six
systems of Indian phiiosophy, notably among them the Vedanta
philosophy of Bhagavan Vyasa.

The authorship, or at Icast the compilation of most of
these works is attributed to Baghavan Pyasa and there seems.
to be a'good deal of misunderstanding on this point. Fyasa is
a general name by which the compiler or reviser of these sacred
books is.known during every yuga. A competent hand is deput-
ed by Providence to revise and «rrange the scriptures during
every yuga, when they get disfigured by long use during the
previous yuga. There have been several ¥/yasas who revised.
the Hindu scriptures from time to time. _ '

The scriptures or sacred books above referred to are all in
Sanskrit, and we have again in Tami] an equally rich store of.
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sacred writings which are more or less of greater importance
and sanctity. The Devarams of the three canonised saints
Appar, pundarar and Sambhandar, and the Ziruvagagam of
Manikkavacagar are considered in the light of Tami]l Vedas,
whilé? the folrteen Siddhanta works are held in the light of
Agamas. There are again the fourteen Pandara Sastras which
may be compared to the' Upd-Agamas, while the Tiru-Isaippa,
Tiruppallandu, I z'ru;;-mntz'ram, the forty separate works that
form the Eleventh Tirumurai, Periyapuranam and the songs
of Tayuma.navar may ‘be treated in the light of Upa-Vedas.
The Tami]’ works from PDevgram to Periyapuranam are
codified into fwelve Tz;mzzuzazs or codes and are held very
sacred by the Samtes We have again the Kural of the
hlahly reputed sage and ‘bard of umversal man’ Tiru- valluvar.
There are also several translatlons into Tami] of the Sanskrit
Puruzzas. There are also other original works such as Siva-
D/zarmotzl‘aram, Saiva-Samayaneri, Tiruppugal, Kandaralai-
karam, Kandaranubiti efc., which arg all considered sacred and
whose authors are supposed to have beerl} inspired.

It will be very cleas from the above that Hindu religious
literature is abundantly rich and full, and it will no doubt take
one by surprise when he finds that the Hindu religion is attack-
£d in certain qu;rters as a religion without any scriptures
in support of it. "

And what is mlore curious- and perplexing is Ehat when
the attention of the assailanss is'drawn to the facts above
referred to, they turn round and find fault with the rehglon
for haying too, many sacred writings. Reéligion is a vast field
and I do not think that any amount of literature to ‘explain
the subject will be consxdcred too much. The people of the
world are of various grades and of different tastes with all of
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whom the same book cannot be equally effective. Someé,would
require religion to be taught to them in the shape of stories and
anecdotes while there are others who should be taught religion by
rites and ceremonies. There are still others who would require
means to kindle their piety by means of emotional songs and
prayers, while another set of peoﬁle would require a philosophic
elucidation of the religion. There are still a further set of people
who would require instruction on the means of realization;
and a further set of men would like to be satisfied on all these
points. Although all these different grades of people have to
attain the final beatitude throush the same portico of Jiaram
(realization of truth) they require different methods, according
to their degree of advancement tu get to <hat portico. There
are different text books taught in a school according to the
degree of advancement of the different classes of boys, and
such text books are no doubt of tentative character. Even
in the same class, pupils may be found to be of different grades
of understanding a.d grasning power, and the same subject has
to be taught to them in different ways. The necessity of such
a course will be more apparent in the case of religious instruc-
tion, and hence the necessity for the large number of the Hindu
sacred books.
Hindu Revelations. :

‘These are the four Vedas and the twenty-eight Agamas.
They are words of God and are fully authoritative. The two
kinds of Srutis are'each divided into two main sub-heads—
Karma' Kanda and J#iana Kanda—the former being a prepara-
tory step to the latter. The Vedas are so deep and mystical
in their meaning that different interpretations have been put on
them by the different sects of religious denominations that
accept them as the word of God ; and they are therefore called
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general or common revelations. The Agamas are looked upon
as keys or commentaries to the Vedas and are held as the special
revelatigns of the Saivite religion. The Agamas are intended
for those thas are advanced in religious culture, while the Vedas
are rheant for a larger sphere of men who practise religion in
different ways, according td their standard of understanding
and intelligence. The due observance of Vedic rites will ulti-
mately lead men to the path laid down by the Agamas, from
where they will be guided to salvation.

The Upanishat portion of the Vedas and the /Jianakanda
of the Agamas are exclusively }),hilosophic:' in their teaching, and
they may both be found to inculcate the same truth, if under-
stood in their true light. It isa great mistake to suppose that
they are in any way conflicting in their views, the coincidence
ot whlch has been fully explamed aAd established by erudite
pundlts ana advanced savaidts. The Advaita theory is one of
the 1mportant points on which sectarians carry on a hezted
contest, but I should thmk that it is §n pomtis like that, the true
meanings of the Vedic texts would be found correctly expounded
by the Agamas. ,The interpretation put on the Vedic texts on
this subject by tie sectarians called Mayavadins or idealists is
nothing short of pdnthe‘lsm pure and simple, while their true
.*meanmg of non-dualism and the very abstruse but substantial
differeénce between God and soul ate fully explained and defined
by the Agamas. "The Vedas propound theories in a rather
general manner with a view tp benefit the different grades of
men quahﬁed to practlse the Vedic rites according to their res-
pective Palz/etgwam or standard of maturity, while the Agamas
or Slddhama (the True end) expound the true meanings ®f the
‘Vedas inan unequwocal manner in order to explain the ultimate
truth to subjects fully advanced in 'spirituality. It is not that
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the Vedas mislead the non-Pakkuvas or hide any truths from
their view, but their degree of advancement is such that they
will not be able to realize the exact truths, so long as they
remain in that stage. In short, the Vedic truths axe understood
in different lights by the followers of the six schools of Iadian
philosophy, according to their réspective degrees of light and
learning, and the Agamas therefore explain the true meanings
of the Vedas for the benefit of those that are fully matured for
final salvation—so that the former is considered to be a supple-
ment to the latter.
The Antiquity of the Vedas and their General Aspect.

It is a fact admitted by Hindus and non-Hindus alike that
the Vedas are the oldest literature in the world, although the
latter would not concede to them a period earlier than 1500 B.C.
There is however every reason to suppose that the Vedic
literature is vei'y much older, and I would refer the reader to
the sound arguments adduced by Mr. Tilak in his very interest-
ing work called “Orion” in support of the antiquity of the
Vedas. Mr. Tilak has proved satisfactorily that the Vedas
cannot be assigned a date later than 4000 B.c.,, and he further
points out the possibility of extending that date to 20,000 B.c.
As the theory advanced in the book will be highly interesting
to the readers I quote below the comment made in ”ev1ewmg
the book by the T/heosophist, Madras :—

“Qur thanks are due to the author: for a copy of his
interesting work, He has endeavoured to show that the
traditions recorded in the Rig Veda unanimously point to a
period not later than:4,000 B.C., his conclusions béing arrived at
by au efficient calculation of the astronomical position of the
vernal equinox in the Orion or in other words, when the Dog
Star commenced the equinoxial year. '
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“To arrive at this he has explained the coincidence of the
Vedic legends with those of Iran and Greece, often quoting
verbatim the Vedic text. His comparison, we are glad to say,
is not based merely on mythological facts but on valid conclu-
sions deduced from the Vedic texts, in every instance quoted
verbatim. Proceeding on the'lines of investigation adopted by
Bentley, Colebrook and other wellknown writers ont the subject,
he proved that the a‘ntiquity of the Vedas may be safely carried
as far back as 4,000 B. c. |

“ We hope further researches in this- dlrectlon with the clue
furnisked by the author in page 85 will extend 4,000 years B.C.
to 20,000 B.C. , °

“For if we suppose the MM argasirisha full moon to be the
new year ’s night in the sense that the vernal equinox occurred
on that date, we must make the asterism of Aohyt coincide
w1th the vernal equinox. This gives about 2o,ooo B. C. for the
period when these positions could have been true.’

Such a theory will ot of course, be pleasmg to believers in
the Bible according to Whlch book, man was only created 4,000
years before Chrigt. But modern science has distinctly proved
that the creation f man must be assigned a date much further
back, and thesfollowing extract from one of the local newspapers
swill fully*bear out this :—

«’A fossil human skeleton was recently discovered in the
department of the Dordogne at F errassie, five kilometers from
Bugue, in a layer belonging fo the Jower middle posttertiary
period which dates from at least 20,000 years ago. This is the
second dlscovgry of ‘the kind that has beeh made in the ‘cent-
ral“massive ' of France within a year "—The Ceylon Mo¥ning
Leader of 2nd November I909. :

Man must thereforc be assigned a date much earlier than
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4,000 B. c. which goes a long way in support of the theory
advanced for the 'antiquity of the Vedas. But some of our
Modernists are very reluctant to concede such a long anti-
quity to the Hindu Scripture; they are besides .very fond of
attacking the Vedas on various other grounds, dlthough!they
are forced to admit that these‘sacred books contain many
valuable truchs and excellent morzls. - They charge the Vedas
with several defects which may be summarised under the
following four heads :—

1. That there are several passagzs which are mere bab-
blings and repetitions,

2. That there are passages which are not consistent with
one another,

3. That the Vedas conflict with modern science and

4. That they narrate stories revolting to moral feelings.

I donot pértend to be a Vedic scholar cr one conversant
with Sanskrit literature to go into these charges minutely; but
I wish to point out their futility from an external view of the
literature so far as I have heard and known of them from sources
for which I have great respect. ;

The Vedic Babbtlings and Repe itions.

Vedas are quite -mystic in their meaning and a good deal
of importance is attached to every word, syllable and letter in
the Vedic texts and to the order in which they are arranged.
The very pronunciation of the words and syllables are guarded
with extreme care, and one of the six Vedic 4sgas or supple-
ments is devoted to this purpese. The texts have in many
cases double meanings—one exoteric and the other esoteric—and
these meanings are only deciphered by adepts. Such mean-
ings when deciphered, would be found to be. simply admir-
able and the order and position in which the words are placed
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in the text to produce such meanings may well be said to be
of a marvellous character. Iam afraid that I will be marked
down as a superstitious person if I say anything here of the
miraculous effects the chanting of the Vedic texts are expected
to produce ; but I must inform the reader that such an effect, or
charm as we may call it, is fully expected by Vedic experts, and
this effect largely depends on the arrangemen? and order
observed in the .posifion of words and phrases, and in the number
of times a syllable, word or phrase is repeated in the text. Their
exoteric meanings maysat times appear as amusing or puerile,
but when tle inner medning is\disclosed'and the mystery un-
veiled, the merifs of the Vedas will then be appreciated and
admired. Of‘course\, these arg secrets which will not be divulged
for anything in the world to strangers like our critics, and it
wouia be a simple waste of time on 'their part to break their
head over these mysteries, I can only tell theni not to venture
an expréssion of opinion on matters of which they have nn idea.
The Vedas, it must be remembered, have arother name “Magai”’
(wa»p)—things hidden. ‘

The efficacy of the Vedas in producing miraculous results
has been fullyo accepted from, time immeniorial, and it
would appeas that even atheists had their belief in such efficacy.

_One of, the ancient sects of atheists or agnostics known as’
“ Mimamsakas’ who would not bélieve in the existence of a God
or accept the divinity of Siva or Vishnu, strongly believed in
the efficacy of the Vedas 2nd are said to have produced
miraculous results by the practice of Vedic mantras and rites.
Such is the éharacfer assigned to the Vedas, and I think that
strangers whé have no idea of the value of the Vedas as$such,
would be al'together incc:mpetent to express an opinion in the

fnatter. ®
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It must, however, be pointed out in this connection that
we can form a fair idea of the intelligence and enlighten-
ment of the compilers or authors of the Vedas from the admit-
tedly very sound and sensible passages that are largely found
almost all over the literature. It is not possiblé to coriceive
for a moment that such eminent men who produced those
passages gave expressions to childish babblings and useless
repetitions, unless it be that they had their own purposes
to serve. Take again the cases of the highly cultured pundits
and savants who wrote elaborate ‘commentaries on the Vedas
and built huge structures of philosophy over tnem. It is
clearly seen that these pundits and savants respected each
word and syllable of the Vedas with great reverence and
veneration, and such a state of things would have been alto-
gether impossible if the objéctons now raised by the critics
had any real foundation. ;

Inconsistencies.

The Vedas (and Puranas too) are charged with incon-
sistenicies in that they narrate the same story in different
ways in different places. I am sure that this objection is
made in perfect ignorance of the nature of the Hindu Sastras.
Vedic and Puranic stories are not to be taken ir the light of
historical events. They are generally of a figurative character
intended to explain religion in an impressive manner. The
figures may often be found not only mere figures of speech;
but figures of action as well—that is to say actions intended
to impart religious instruction in a figurative way. These
actions or events repeat themselves during every kalpa,
and there might be slight variations in the details of the
actions when they recur during successive kalpds—and these
variations would be found in the Sistras themselves when
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they narrate the same event as it occurred in different kalpas
~—and such variations should not be called inconsistencies.
Conflict with science.

This is a charge that is preferred against almost all the
religions of the world, and I will not undertake to say that it
has been satisfactorily explailed by other religions; but 1can
boldly say that the Hindu religion fully explains the charge as
the following facts would clearly establish :—

1. According to the Hindu theory, the creation of the uni-
verse is repeated at the beginning of every kalpa, and at the
end of which the whole cosmos ;5 dissolved into its first cause.
Although the main principle of the creation is the same at all
times, it cannot be srid that the same order of details is observed
during every kalpa. There might be some difference according
to what is known as the collective karma of the souls intended
to be benefited during each kalpa, and the Hindu scriptures
may be found to state in plain terms that the creations of God
are not exactly alike during every kalpa. The orders of nature
and the physical features of the universe as referred to in the
Vedas and Puranas are not to be taken to refer to the current
order of things or’to the creation cf the present kalpa to which
sciencc is exclusively confined. The scriptures describe events
that transpired d.uring different kalpas and it is but right
therefore that they should differ fro’rr} science in many respects.

2. Taking again, the existing world itself, science predi-
cates various manifold changes such as the 4#antis and the
like that took place during antiquarian aeons and epochs. The
Vedas and Puranas refer to the state of things at the commence-
men: of the creation—or at any rate to the state of things Tong
anterior to these changes—and they must therefore necessarily
disagree with modern sci®nce.
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3. Science, again, is not an infallible factor. We have
heard of several conclusions drawn from scientific researches
being subsequently found to be erroneous ; and it is not there-
fore possible to assert with confidence that conflict with science
is a reflection on religion in all cases. 3 )

4. As 1 have already said, the Vedic and Puranic stories
are mostly of a figurative character. The creation itself has a
good deal of figure in it, and every object of creation has in
itself a miniature form of the great God, and this is particularly
so in the case of the human body. The mundane universe it-
self represents the form of God and there is therefore a good
deal of similarity in the form of the universe and that of man;
and this is why scriptures enter into cosmiz details with which
they are not otherwise concerned. Not only the form of God,
but several other religious truths may be found exhibited in the
creation in a figurative or symbolic sense. I have very often
rema.ked that religion always tries to impart religious instruc-
tions whenever it cun possibly do so, and such an instruction is
sought to be given in the matter of creation also. It therefore
becomes necessary that a creation formulated to represent as
nearly as possible religiouc truths should’be referred to in
the scriptures, and not the existing order of things evidently
because they would not answer the description desired.. Differ-
ences and variations are inevitable in the creations of different
kalpas, owing to karmic inequalities—and this may account
for the difference between the- creations referred to in the
scriptures and the existing world of which science speaks.

5. Apart from the figurative actions exhibited in the cosmic
world, one could find figures and similes of speech largely
availed of in the scriptural texts; and such figures and similes
should not be mistaken for facts conflicting with scientific
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truths, which in many cases have been found to be concealed
under those figures and similes. It may not be quite possible
at times to distinguish between a figurative action and a figura-
tive speech; but the difference would be apparent to one
sufficiently acquainted with the general drift of the Hindu
sacred writings. Figurative &ctions may be found elaborated in
details, while figurative- speech may not generally be so. But
there are instances where the Hindu literature considers it a
rhetorical beauty to enlarge on figures of speech too, and a
correct judgment can only be arrived at by persons who have
a competent knowledgé of the Indian literature.

6. Modern science has revealed to us several cogent facts
which go a long way in suppsrt of theories advanced by Hindu
scriptures, especially as regards the cosmic evolution, the law
of gr)alvitation, the position and motioul of planets &c; and I may
neven say that a close search into those hoary sCriptures would
disclose .‘many items of modern discoveries lying imbedded
there. * The period assxgned by modern science to the habitation
of man on earth is more in conformlty Wlth the Hindu scriptures
than with those of any, of the modern rehglons Some of the
‘Purayas may bo found to describe several natural phenomena
quite in consonance with modern science. The range of know-

ledge which the Hindu scriptures exhibit of the science of
astrctiomy would excite the admiiration of any unprejudiced
mind. The valuabie scientific truths such as the law)of gravita-
tion etc., expounded in Hindu astronomical works)which are
founded on Hindu scriptures and which were written long before
Sir Isaac Ne\éton and other modern discoverers were born would
amply testify to the familiarity of the Hindu scripture® with
-scientific tr;lths. It would be grievously wrong, T think, to
charge, without due m'flsideration, literatures of such valye
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that they conflict with science. The Hindu scriptures show
evident signs of having passed through a highly developed state
of ancient civilization, and the charge of such ignominious
ignorance as the critics now try to bring home to,Hindu scrip-
tures would be repugnant to the feelings of zll reasonable
men.

7. I must, in this connection, submit for the calm consider-
ation of all right thinking men another point which, I believe,
would appeal to their conscience and common sense. It is true
that all religions have their own revelations, but it is not
possible with any religion to assert fora certaiuty that its
revelation as it is, is exactly identical in forrp with the one
originally given by God. It has been handed down to us
through human agency and an influence of this agency should
naturally be expected to be seenon it. Even the inspired
agency through which the revelation was originaily revealed,
had its own human weakness and was heir to flesh and blood
as any other mortal. The only difference was that the agency
was so much advanced in splrltuahty that the truth appeared
to him and he was the means of delivering it. The truth that
S0 appeared was strictly on the religious plane and the inspir-
ation that he received would certainly be confined to that plane.
He cannot be said to have been inspired on secular questions—
and there was no necessity for such an inspiration. Of course
when the inspired religious truths were given expression to by
him, he had his own way of giving such expression, and he
clothed them in secular garbs, or mixed them up with secular
subjects which had no share in the inspiration; and the secular
subje :ts that were so mixed up with religious truths can cnly
be said to have been up to the mark of the secular‘adv_ancement
attained by the agency who was the means of delivering the
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inspired truths. It is but natural that if his standard of secular
advancement was not sufficiently high, he might exhibit signs
of weakgess which will in no way militate against the religious
truths revealed to him. Suppose an expert medical authority,

in' expounding, a medical theory, introduces a question of
_engineering, and suppose that®he makes a mistake in that ques-

tion. Surely his opinioh on the medical theory’ will not be

rejected becausg of his mistaken idea on the question of engi-

neering. Similarly, if inspired writers are found to be wrong

ina questlon that is ouﬁ,lde the religious sphere, their religious

opinion will'not lose its value.on that account. The inspired

writers only lpok to God or 1dent1fy themselves with God for

information on the raligious piane and it is only truths on that

plane, that would appear to them by the light of inspiration. It

would not be worth their while to seek information on secular

questions,, nor would God be considered to guide them in such

questions which are of little or no use to them for the purpose

of salvation. When secular subjects are ntroduced, of their

own accord, into religious sayings.‘pror_ppted by their human

tendency, they would .merely follow the accepted theory of
the day—and thi® should not be @onsidered a reflection on the
inspiration.
. [ may goa httle further and say that even in the secular

plane, ’the, truths need not be sala_to have been unknown to
them; but it is very probable that they followed tbe accepted

theories' of the day in order to expound religious questions
ina language that might be acceptable and appreciated by
the people of the time. We ought not to reject a revelation.
bechuse it was not given at a time when the world wal not
sufficiently high up:in secular advancement.

I have again to pomt out that . the. revelatlons have been
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handed down to us from a hoary antiquity and it is not
impossible that they were tampered with at some time or other
during their long passage to us. There- might possibly have
been alterations or additions made by some crafty persons during
the dark ages, and such alterations would very likely have
contributed to the conflict of the revelations with science; such
a conflict cannot reduce the value of the inspired writings nor
could our faith on inspiration be shaken by such alterations.
There may be alterations, but there is still our revelation cover-
ed up with the crust of alterations. Revelation is sacred to us
and we will not be justified in rejecting it because it has been
tampered with. The only course open to us under the cir-
cumstances is to err on the safe sile and tc accept and respect
what is known as our revelation and to reject such portions of
it as are found to be alterations on clear and satisfactory
proof. : ¢ )

It would thus appear that any conflict between religion
and sciencc, if sucli a conflict exists at all, would in no way
weaken the credibility of the religion or its revelation.

Reference in the Veds to Hindu doctrines.

Some of the essential doetrines of Hinddism are supposed
to be quite strange to the Vedic revelations and it is argued
that the doctrines of transmigration, image worship, caste
system, the god-head of Siva &c are not referred to in the
Vedas. This opinion, coming as it does, -from quarters that
cannot -be expected to have any-idea of the trend of the Vedic
literature must be taken for what it is worth. 1 have often said
that the Vedic literature deals more with the ‘practical side of
the religion than with its theoretical side and-it is. not possible
to expect therein any direct exposition of the religious doctrines.
However, thyse who thoroughly unders.and the nature and drift
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of the Vedic utterances would be able to see through them clearly
and find that many of the Hindu doctrines are imbedded therein
in an indirect form. The Upanishad portions of the Vedas may
be seen to refer to these doctrines more directly than the other
portions which would themselves be found pregnant with ideas
saturated with these doctrines; if investigated closely. If this
were not so, the doctrires would not have been accepted by
the Hindu publi¢c who are very conservative in their ways and
who will not be satisfied with any idea unless it is supported
by Vedic texts. The place to seek for a direct exposition of the
Hindu dogmas are the Saiva Agamas which deal elaborately
with the theoretical or doctrinat side of the religion and ampli-
fies the Jiianakanda of the Vedas. There are, however, various
passages in the Vedas themselves in support of the main
doctrines of Hinduism and I would submit the following for the
edification of the readers so that they may not be deceived
by the unwarranted opinions expressed on the subject by
foreigners :— S ‘ )
1. “TRANSMIGRATION‘. :

1. Krishna ,Yajur.Veda—'I‘aittre);é Aranyaka, 27th Anu-
vaka—*“Just as wind drives away beforeit innumerable particles
of dust, similarly the karmas of innumerable souls take them
;out of the earth and send them to heaven or some other place
according to their merits and bring them down from heaven to
this world of Karma’’. ' ’

“Again and again do not ~llow yourselves to take births and
deaths. Again and again do not keep vourselves confined in
this vniverse.; Give up your connection with your body which
gives you little bits of bliss only to make you more misethble’.

2. Rig Veda, AiyEtreya Brahmana, 17th Adhyaya, 4th
Kanda “ When the soulrtakes its births as a man &c., this earth

3
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becomes its abode, When ‘it does works of merit, it goes to
heaven only to come back to earth after some time’’,

“The goddess of death is the cause of the birth of all souls
which are made to be born by her according to tkeir karmas’'.
3. Satapatha Brahmana XI1. 6. 11 : .

“ Animals and plants revenge in a future state of existence
injuries and-deaths inflicted on them by man in this life’’,

4. Atharva Veda, 13th Kanda, 2nd Sakta, 2nd Amsa.

“ Rohita who was noted for his penance got to the region of
gods by his penance. He comes agair into this world”. '

5. Mantras of the Rig Veda commented on in the Nilakantha
Bashya -—

Yle

“ Those souls go from this world like,moon. Again they
come to this world from there.” x A

6. See also Kathopa,}iskbd, verse 2 of Valli 2, verse 11 of
Valli 4, verse 7+of Valli 5 and versé 4 of Valli 6. 3

7. See again Kenopanishad, verse 5 of Chapter 1.

3. Prasnopaws/zaa’ Verse 9 of Prasna 1, verse 4 of Prasna =

ouiliherelis¥n clear declaratlon of it (transmigration) in
the Aranyaka of Alyttreya Brahmana—Monigr Williams. -

2. CASTE DISTINCTION. 1

I. “We must not forget that in one of the hymns of
‘the Rig Veda, Sadras are distinctly said ‘to have -sprung
from him like other caste$'—Vedanta Philosophy. by Max

Muller, page 74. H :
2. ““There are two cases at least in which Upanishads seem
to speak of Sadras as admitted to the wisdom of Vedanta,

namely Ganasuri an‘d Satyakama '’—Vedanta Phllosophy by
Max Muller.

3. Purusha Sukta of Rig Veda, Mandala x. 90.
“The Brahamin was his mouth, the Kingly soldier was
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made his arms, the husbandman his thighs, the servile Suadra
issued from his feet”
3. IMAGE-WORSHIP.

1. The principle of image worship may be found to have
been extensively : utilized during the Vedic period. Invoking
deicies and inviting them to preside at Kumbas and worshipping
them there at Yajiias was a,very ‘common practice, and this
practice was exactly’identical with image-worship. It may be
found even now :chat Vedic Mantra and rites are largely used in
consecrating images. Jtis not therefore possible to ceontend
that image Worship is a’ post;Vedic practice.

2. Linga worship is referred to. in the SwvefaSvafara
Upanishad—and this is image-worship pure and simple.

3. Appaya Dikshita quotes in his Sivarkkamani Dipika, a
passage from the Rig Veda, 5th Mandala, 3rd Sakta, 3rd Mantra
which supports the Linga worship, and which i3 expounded in
the Parasara Purana to refer fully to Linga worship.

4. GOD-HEAD OF SIVA.

T Kawalyoﬁamshad g r

“ Umasahayam Paramesvarem Prapum Trilosanam Nila-
kantham Prasanta;n”.

2. AthayvaSikopanishad.

“Slva only s to be -meditated upon, the rest being given
up. as He is the one that grants fimal beatitude’".

“ Brahma, Vishgu, Rudra and Indra were created. They
cannot be the primary cause. . Such cause is Sambu (another
name for Siva) who is the Lord of all wealth and who is the
Lord of all. He is to’be meditated in the centre of the heart-
plane’’. , 3

3... Paiichappranopanishad. -

It is 15a (Siva) that js®o be known who is beyond the three

(P4
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avastas of jagra &c.: who is subtle, who has the name of Bra/m,
who is Janakar to all, who is Paratattva and Prana’.

4. Prasnajabilopanishad, ,

“Worshipping Siva who is the only one possessed of the
six divine attributes, who has no second, who is the meaning of
the four kinds of speech, who is ‘ranscending Brahma, Visnnu
and Rudra cnd who is the One to he adored”.

5. Sarapopanishad.

“One must meditate Brahma who is the letter A, in the
navel, Vishnu who is the letter W in the heart, Rudra who is
the letter M in the centre of the eyebrow, and Sarve§vara (Siva) -
who is Pranava in Dvatasanta’.

6. Rig Veda Samhita.

“Vishnu in the form of a bear split the earch and penetrated
through it for one thousat.d years. Anxious to find out the feet
of Siva, he praised Him saying* Thou art my mother, Thou
art my father, Thou art those that are born with me, Thou art
the oldest, Thou art the highest ’. He who is able to know the
value of this is the one that sees, who Rnows, who lords, and one
that does his work. 'He who is able to know in this way, attains
Sayujya! attains Sayujya!’”’

7. Swelasvataropanishad.

When they skin the ether and dress themselves therewith
then they come to the end of grief without knowing Siva. :

8. It should be mentioned in this connection that Siva is
mentioned very frequently or more frequently in the Vedic texts
than any other deities, not only under the name of Siva but
under the various other names by which He is known ; ang itis a
fact “hat cannot be denied that no other deity is given the high-
est position as He is in the Vedas. Still He is represented not
te have been mentioned in the Vedas ! ‘

t
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5. Reference in the Vedas to Vishnu and other Deities.
The object of the Vedas is to praise the different Deities
who perform one or the other of the several functions that really
belong to the great God, but delegated to them by:.that God.
In order to emphasise the importance of the funections, the func-
tionaries are praised in the same light as the supreme God to
whom the functions really belong: and such praisges are known
in the religious_parl’ance as “Upasaram’’ or compliment. These
functionaries; because they perform the functions of Siva, can be
called by names appertaining to the highest position of Siva; but
Siva cannot be called by the names of the$e functionarics. ~ Such
abstruse differences would oriy be apparent to those who are
well versed in the religion And in the trend of the religious
literature. Deities such as Brahma, Vishgu, Rudra, Indra,
Varuna: &c., are praised, on account of the functions performed
by them, in the light of the Supreme Lord 'to whom those
functions belong, and at times, the names themselves of the
Lord are availed of in praising them. In fact the names by
which these functionarics are known are’ themselves the names
of the Supreme Lord Siva, and if one could go into the religion,
he will find that set only the names of the Lord but His forms
too are granted to these functionaries asa token of the grace
bestowed on them. Of course when these names and forms
refer ‘to the Supreme Lord in ’some places, there is room
for doubt and uncertainty, whiclkl those versed Jin the Vedic
literature and its rites and ceremonies can.easily'cleaf'.
Whatever may be the praises lavished on these functionaries,
the Vedas clearly point out the Suprem‘é Lord Siva by some
exclusive terms and phrases that could be applied to Hyn and
Him alone, and by ascribing to Him functions that cannot be
performed by any of thest subordinate Deities. He alone is called
ESSENTIALS OF HINDUISM . 29
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by the name of Pasupati (Lord of the souls), and it is distinctly
stated that He alone is capable of granting the final beatitude.
The Moral Tone of the Hindu Scriptures.

The Hindu sacred books are again charged with oﬁ'ending
at times the moral feelings of people by some of ‘their stories
and anecdotes. I must admit that there are passages in the
Hindu Scriptures that are not quite pleasing to the ear; but
this is a state of things that cannot be helped. Religious in-
structions cannot be imparted by moral stories alone. Meri-
torious deeds as well as sinful acts have both to be explained in
order to expound their merits and demerits, and when these are
illustrated in the lives of noted pe.sonages, it becomes necessary
to narrate events as they actually happened and to describe as
vividly as possible the mental activities and propensities of the
heroes whose stories are narrated. Ido not think that this
method of instruction has anything in itself to be deprecated.
When criminal offences of an immoral nature are enquired into
in our courts of law there is no reserve made on account of
decency or decorum, as otherwise it will not be possible to find
out the truth. We know again that it is not possible to observe
decency and modesty in medical institutions- where necessity
would force the incumbents to enter into details as minutely as
possible in order to find out the actual truths. The gravity of
every action is decided from the motive, and we have to learn
for ourselves the object for which stories are narrated in the
scriptures and try to be benefited by them, instead of being led
away by the external appearance of the stories.

In must be observed again that some allowance should be
made to what we call poetical license. Poetry is intended:to
describe things graphically; and in making use of _graphic
descriptions, it becomes necessary toadopt a form that might
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be understood and appreciated by the mass. The Indian
literature has recourse to feminine delicacies in describing
things; ,and this is mainly with the object of rendering the
subject treated easily understood and appreciated by the mass.
The-introduction of feminine beauty into any subject has the
charm of attraction, and subjects that may not otherwise be
very much cared for are given this coating just'in the same
way as pills ofa bitter taste are givena sugar coating. Accord-
ing to Hindu ideas the commerce between man and woman is
symbolical of the relation between God and Soul, and this
principleis fargely availed of in, the Indxan poetical license. Due
allowance should therefore be given to this license which
depends to a large -extent oa the national tastes and habits
peculiar to the Indian people. The essence and not the
gmbéllishment should be considered for our purpose. The
embellishménts may differ according to time and place.

The' sciences of love and sociology were cultivated at one
time in India to a great extent under the>name of Agapporuf
(¥sLQungyer) or ideas in the mental p]ane, while arrangement of
ideas in the physical plane was regulated by the science called
Purapporuf (4o :@urgsar). The rudes laid down by the standard
writers on these scxences were strictly observed by authors of

.classncal and llterary works, and a display of the knowledge of
these ‘sciences was considered to add greatly to the merits of
Indian literature. ~All these various facts have to be, taken into
consideration before an opinion is passed on the tone of the
Hindu scriptyres; and the value they set op moral teachings and
moral discipline, should ‘also have a fair share of our attention.

Vedic revelations denied to Siidras. 3l

The major part of the Vedic literature is devoted to details

connected with Yagas®which are mainly intended far the
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advancement of secular-interests. I will explain in the chapter
on caste distinction why in the secular plane social distinction
has invariably to be observed and why Sudras are excluded
from the use of Vedic revelations. The Vedas are too high in
their standard of sanctity and mystical virtue to bé handled by
Stidras whose mode of life and general habits are not suited at
aM for the observance of Vedic metliods. Not only the efficacy
of the Vedas will be inoperative if they are handled by
unqualified persons, but they will also have an injurious effect
on such persons if they break the rule laid down on the subject.
The wants of the people of the lower grade are supplied by the
Puranas and /tihasas which are couched in languages suited
to their standard of life withcut any mystic or mantric
allusions. : :
‘Agamas. ;

The Agamas form an important portion of the Hindu re-
velaticns or Srufis and they are twenty-eight in number :—(1)
Kamika, (2) Yogaja, (3) Chintya, (4) Karena, (5) Ajita, (6) Dipta,
(7) Swakshma, (8) Sahasraka, (9) AmSuman, (10) Suprabheda, (11)
Vijaya, (12) Nisvasa, (13) Svayambuva, (14) Agrevaka, (15) Vira,
(16) Rourava, (17) Makuia, (18) Vimala, (19) Chandrajiana, (20)
Mukabimba, (21) Prodgita, (22) Lalita,(23) Siddha, (24) Santana,
(25) Sarvokta, (26) Paramesvara, (27) Kirana, and (28) Vatula.
There are besides 207 subsidiary Agamas: The Agamas form
the backbone of the Hindu religion as they enter into the religion
proper and elucidate it in its varicus aspects,—philosophical .as
well as ceremonial. It is a pity that this highly .valuable reli-
gious ‘literature of the Hindus has not .caught the -eye of the
European savant, .or if it has caught his sight at all, it was' in
a very imperfectand misleading ‘manner—and. the reason is obvi-
ous. The main source from which the western savant gathers his
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information on India and Indian religion is chiefly North India
where the religion is more or less Vedic or Smritic, and where
there is at present no correct idea of the Agamas or Agamic
literature, if there is any idea at all on the subject in that part

of the-continefit. Agamas are the real sources of the exquisite
Siddhanta philosophy of which%some interest seems to have been

kindled of late, and of wlich South India may be said to be the

full repository. ,Thenumerous gigantic temples of South India

and the large number of monasteries and mafhs scattered all over

that part of the countrysare exponents of the Agamic faith that

preponderatés there, while the North Indian cult may almost be

said to be confined to the Vedid form of worship; and what is

worse, the little that is known there of the Agamas is entirely of
a misleading character. It is no wonder under the circumstances

tpat the Western scholars whose glimpse of the Agamic literature

was from a North Indian Source were altogether misled or

misinformed. Like the six schools of the Vedic philosophy, the'
Agamic philosophy has l,tself its oW different schools—and they

are themselves six in number-—and tHese six schoo]s of the

Agamic philosophy have, their own Agamas as well, in addition

to the main 28 Agamas. Out of the extra Agamas belonging

to these diffesent schools, only .such of them as are suited to the

taste of ¢he North Indian people seemi to have found their’
way ifito, that regioh, or seem t& have received attention at

their hands. The opinion of-the West -on Agamas are’ based

evidently on these spurious - dgamas, if one can judge from the

opinions expressed by them on the Sub_]e(:t Their opinions are
mainly appllcable to ‘the Aganias of the I3 amzsts or Saktas who
arexdévoted to the various Sakf: principles of the supreme power
—and these are the Agamas that arc generally known in North
India under the name of & aniras.
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The genuine Hindu Agamas, or Saiva Agamas, as [ may call
them, are quite different from those spurious Agamas, and it must
be borne in mind that the genuine Agamas are themselves as
much inspired revelations as the Vedas are ; and what is more
important, they are considered to be possessed of special’ merit
in the opinion of the followers of the Saivite faith. They
are to a large extent indispensable to the Vedas, in that
they serve as key to the Vedic literature, and expound their
real significance which could not be deciphered without the
Agamas. Their relative importance could be seen from the
fact that the Vedas are said to have sprung up from the
four side faces of Siva, while the Agamas are assigned his
top face for their origin. Whea the four great sages, viz:
Sanakar, Sananthar, Sanatharar, and Sanatkumarar appruach=
ed Lord Siva and complained to Him of the confusion created
in their mind by the lYedas, He removed their confusion
by teaching them the Agamas. Their value is therefore quite
apparent. The Puranic authors are experts both in the Vedic
and Agamic literature, and they give out in unmistakeable
terms the merits of the Agamas. Says.the Skanda Purana:—

sS850 p prsas pallu souls et Lev@E }

s guar Qente feralearraer Qswesrgst

sssanger psdu 5581505758

wyiggen i @0 £ 185 QurpSsaer Qewgies rart,

“Those who have heard the cavilling of the different
religious systems that maintain their respective creeds will not
beable to see His (Siva’s) action. Itis only those that have
studied the Agamas‘such as Vafula &c., that will be able to
know a bit of His acts”’. 35p

The. Agamas are in no way considered to bé inconsistent
with the Vedas, nor are they disclain.ed by the adherents of
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the true Vedic faith. The great sage Tirumdlar who is said to
~have lived for 3000 years and composed the mystic work known
as Zirumantiram—and who should be assigned a date much
earlier than the Christian era—gives out as his opinion that
“ Vedas and Agamas are the true revelations given by God : the
one being general, and the other specific; they are in no way
different from one another; the great will find their’ agreement
and concord”. The erudite Niakantha Sivacharyar in his
commentary (Bashyam) on the Vedanta satras says “that he
sees no difference betwean the Vedas and Agamas and that the
Vedas are Saiva Agamas”. » Eminent and acknowledged reli-
glous Scholars such as Appaya .)zksh:ta, Haradatta Sivacharya
Swa]nanamzmwar and a host of others have written elaborate
treatises on the value and merits of the Agamas, and on their
concordance and harmony with the Vedas. As I have said
efsewhere, tht Vedas are very general in their mode of treating
religion and are intended to serve a larger sphere of men than
the Agamas are expected to do—the lattes being suited only
to the select few who are fully advanced in their spiritual
attainment. Religion is defined and expL(;unded in the Agamas
directly and exhaustively, and, like fhe Vedas, the Agamas them-
selves handle the subject in its two aspects—/ianakanda and
Karma-kagda. But in neither of these aspects, do the Vedas go
aeep, but they only give a rather Succint view of the religion—
their object being to serve people of a certain grade of religious
development which is not so high as to. require speciaf instruc-
tions. The main object of the Vedas is to advance secular inter-
ests, of.course, ‘with 2 view to bring the man indirectly to the
patheof religion; and they are therefore found to deal lagely
with Yﬁga.s and other sirgilar rites and ceremonies mostly in
the secular plane; and thesinstructions they impart in the Jitana-
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kanda or religion proper, deal only with the general principles
of the religion in a summary way, but enter neither into the
details of the philosophy nor into the most important factor of
realization. This is exhaustively and elaboratelystreated in the
Jianakanda of the Agamas whose philosophy is thereforecalled
Siddhanta or final end, while the philosophy of the Vedas is
called Vedanta. Though there is nc difference between the two in
substance, yet the mode adopted by the Agamas in expounding
the philosophy is different from that adopted by the Vedas, which
handle the subject rather generally, as I have said, while
the Agamas go deep into the subject specifically, and meet
the yearning of those who are fully ripe for religious realization.
In dealing with the Karmakand> ot the religion, the Agamas
themselves deal with the secular plane, but their object in doing
so is chiefly to safeguard the interests of religion proper, or in
other words, to see that the spiritual interests of man are fully
secured while he is indulging in secular enjoyment. The lower
plane of the religicn is regulated by the Agamas by what are
known as-the paths of Ckariya and Kriya while the course to be
adapted in religion proper is expounded by them by the paths
known as Yogam and Jizwam. In dealing with the secular
side, they bring prominently before the view of man the im-
mense spirituality that surrounds him and the different forms of
Divine energies that are at work in that plane. These aifferent
forms of energies are known as the Saktis of God, and many of
them are}epresented in a feminine garb with a view to impress
on the human mind their influence and effect. Some of the
Schools of the Agamic philosophy dilate largely on the influence
and -ffect of these Sakti principles, and. have written books in
support of their own creed—such books being themselves
known by the .name of Agamas. Some of these Agamas



Chap. XII.] "AGAMAS 233

indulge largely in rituals on the lines of the Vedas, and this is
perhaps the reason why they found their way into North India,
where any idea of the Agamas seems to have been based on these
spurious works, while the genuine twenty-eight Agamas are
not known there. It is very much to be regretted that even such’
renowned religious workers &s Svami: Vivekananda of North
India had no training in*these Agamas which wold have been
of immense help to them in their work in Western countries.

The Agamas may be found to treat with scientific accuracy

the cosmic principle ofe the universe and deal exhaustively on
the various Taftvas or é]ements' which form its basic foundation,
tracing their source to mantrds or the sound principles from
which such Zuattvas proceeded. The mystic influence which
these ma;ztras exert over the splrlts that occupy and control the
dlﬁ'erent Tattvas is dealt with at length, and the formulz by
means of which such mantras could influence’the spirits are
explaineci by diagrams or Yantras. 1f one could decipher, these
Yantrds and understand the true 1m port of)the mystic mantras
in their esoteric sense, he would then be able to admire and
appreciate their value which no doubt would look like meaning-
less babbling andschildish scribbling to strangers who have no
idea whatever of them. They will certainly be perplexed and
confused at the smantra literature as the Tami] proverb very
.aptly ‘puts it. @suur sésrges ‘Qui urissriQura—* Like a

devil looking at the® Chithambara Chakra.” >

The Agamas again embpdy a good deal of i:n’ormation
connected witp the formation and construgtion of temples and
their qppurten}lnces, Which are full of symBolical meanings, such
meamings being fully explained in their proper places.® The
formation of the Golden temple at Chithambaram embodies
a ric'h,lor‘e- of mystica]'.r%eaning, and one would do well to
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investigate these secrets before he passes an unwarranted
opinion on them. The Agamas again preséribe various rites
and ceremonies including Mudras (signs) &c., each and every
one of which will be found to be replete with: significance
that will be of immense help to the religious student in his
ascent towards the higher levels of Yogam and Jiianam. They
deal with the details of the differert kinds of Dikshas or initia-
tions which are considered highly essential to religious students,
and these details if inquired into will take one by surprise by
their deep and highly significant meanings. ‘A full Agama,
Karapam by name, is devoted to the explanation ot these rites
and ceremonies, and every one of the other Agamas may be
found to inculcate highly valuzble and .essential doctrines.
Their value is prominently brought forward imr their exposition
of the final stage of Ji@nam, which I humbly confess, I am not
in a position td give anything like an adequate description of.
The true relation between God and soul, its present state of
ignorance, the different stages or avastas it goes througn in its
present state, the gradations it has to pass through for reaching
the final stage, the means it has to adopt for going through
each gradation, the losing of the self and the realization of the
advaita relation, the love that is necessary for securing this
realization, the illumination of the Grace of God, the grand state
of Sayujya etc., are very exhaustively and minutely .reated
in the Agamas. The twelve Satras of Rourava /Tgama that
treat of the subject in a wonderfully concise manner have been
translated into Tamil and form the foundation of the exquisite
Siddhanta Philosophy, that is expounded in that language and
that uas excited the admiration of European Scholars like: the
late Rev. G. U. Pope, Professor Max Muller and others. 1
fervently h:)pe that the time is come fo. a research into the rich
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lore of the Agamic literature by the oriental students of
Western Lands. The Language of the Agamas is much purer
and more refined than that of the Vedas, and it is therefore
contended at certain quarters that the Agamic literature is of a
recent origin. The Agamas being intended for those advanced
in spirituality and in generals refinement as well, the language
in which they are couched,would no doubt be equal to their
standard of ad.vandement. And again, as the Agamas deal
with the higher branches of religion in a systematic and
scientific method, they should necessarily have recourse to a
pure form bf language whigh would admit of no ambiguity or
doubt. The language in which the respective Srutis are
couched is, I think. a criterinn to judge of the different grades
of the people for whom they are intended, but not of the periods
in which they were produced. Theie is noreason to believe that
"in the Vedic period there wcre no advanced religious students;
while tnere is ample room to believe the contrary, if we
could draw an inference from the ]angua ge and context of the
Upanishats. It must be observed that the Agamas are found
referred to in tl}e Puranas, of which “reference is made in the
Vedas. It is no% therefore possiple to say which of these two
Srutis is eaglier than the other. They were both revealed by
God and are thérefore considered eternal; but during each kalpa
they 'are revised by competent inspired authorities and there
may be some difference in the timé of their respertgve revision
during any kalpa. ;

I know that it has been contended in  support of the theory
of the recent orlgm of the Agamas that’the art of writing was
orly mtroduced after the time of ABoka, and thal these
religious literatures were only produced subsequent to that
date. I do not think it possible to maintain this theory for the
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Indians art of writing, as the following extract from the
Madras Mail of 1894 would clearly shew :—

“Dr. Taylor supposes that the Indian alphabet was actually-
derived from the Arabic original, some thousand years before
our era, or roughly speaking some three thousand® years ago;
and that consequently the Ind.ans were acquainted with
writing some ‘our or five centuries hefore Buddha. This is an
enormous advance on the Indo-Germanic theory which placed
the beginning of Indian writing some centuries after Buddha."

Apart from the above opinion of Dr, Taylor, I may point
out that writing was already a known factor in India during
the Vedic period. Vedas vefer to Aksharas and Yantras in
connection with the mystic influence of Mantras, and they also
speak of the form and significance of the Franava. Thais
would . not have been possiblé if the art of writing: was not
known in those days. It is” admiitted, again by European
scholars that the Hindus were highly advanced in the science of
Astronomy as far bark as 1400 B.c. It cannot be maintained
that astronomical formule such as those connected with the
signs of zodiac and the like could have been invented without
any knowledge of wiiting. It is again admitted that the Hindus
largely utilized the science.of Algebra in their astronomical
calculations and that Algebra is of purely a Hiudu origin.  Can
it be said that such a science as Algebra could have been
invented without any idea of the art of writing? Take again
that wonderful Sauskrit Grammar of Panini. This is assigned
a date prior to Buddha, and I would ask impartial thinkers to
say whether a grammar like that of Panini could have been
produczd without any idea of the art of writing It is for
Scientists to say how many. thousands. of years 4 language
should have been coantinuously cultivated before a ‘grammar
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like Papiniam could be produced. I have heard it said by an
eminent linguist that such a perfect Grammar as Papiniam
could not have been produced unless the language had been
cultivated coatinuously for at least 15,000 years. Are we to
understand that during these many thousands of years of
continuous culture, Sanskrit Was flourishing without any art
of writing, and that Panini’se Grammar was productd at a time
when the art of writing was unknown ?*

Whatever may be the opinion of Western scholars on the
subject, [ would submitsas my humble opinion that the art of
writing was known to the Hindus long before the date now
assigned to it, and that Saiva Agamas are among the ancient
literature of the East. Their ssublimity and superiority over
the rast of the Indian literature have very unfortunately been
hidden to Western scholars who woutd do well to dig into this
invaluable treasure and let the world know of its mtrinsic value.
Agamas are considered to be the cream of the Hindu religious
literature, and a Tami] saying very aptly puts it that the Vedas
should be treated in the light of a cow and the Agamas in
that of its milk,

S Qaus Le ofpariurey Quiiwren.’
: Puranas.

Puragas are ‘intended to illustrate ina practical form the

theories pnt forward by the Vedas_)and Agamas. They incul+

* T would refer the reader to the opinions expressed on the subject
by such eminent men as Professors Wilson, Heeren and a host of others
who think that the art of writing has been known to India from the
earliest time and that Hindus possessed written books as early as 2800,
B.c. Non- d15c0very of inscriptions of any period prior to the tige of
Asoka is no reason to contend that writing was not known in Indid before
that period. Non-discovery qf any apparels of a certain penod w111 not
go-to.shew that the people of*the period were naked. :
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cate religion in the form of stories and anecdotes and are made’
available to the high and low alike. The Puranas are also known
by the name ‘of Paiichalakshana it that they treat of (1) The
creation of the universe, (2) Its destruction, (3) The genealogy
of the Gods and Patriarchs, (4) The reigns and periods of Manus
and (5) The history of the solar and lunar dynasties. In treat-
ing these five subjects, they may be found to introduce into
their pages the lives and doings of important personages who
obtained power and prowess by their religious devotion, the
merits and demerits obtained througl good and bad actions,
the value and efficacy of sacred places and shrines, the import-
ance of morals and moral conducts, the merits of rites and
ceremonies &c., and at the same time to- inculcate the main
doctrines of religion including the final stage of realization. The
stories they narrate are rendered attractive by their figures
and metaphors—and it is a peculiar characteristic of Indian
litercture to indulge in figurative language-—and the reason
13 not far to seek. :

Man is in the main a figurative creature. In the first
place his nume and form (Nama and ‘riipa) -represent his self :
his thoughts represent his desires: his words represent his
thoughts: his deeds represent his mind: his knowledge in
general is acquired through antecedents or symbois -of facts.
Man'’s faculty of knowledge being limited in its nature, he
requires liruitation to grasp ideas. Figures and similes render
limitation quite easy and impressive, and nature may therefore
be found to largely requisition figurative and symbolic
methods to illumine the intellect of man—and i* is this method
that is followed by the Hindu Scriptures themselyves for impart-
ing religious instruction to man. ;

Figures are so important to a Hindu that he considers the
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universe itself to carry with it a figurative significance, while
his body is supposed to represent a miniature universe. If the
religion is investigated minutely, it will be foune that the five
actions of Gad (Pafichakritya) are representative of different
forms of Divine Grace and that these actions are again symbo-
lized by a physical dance in the golden hall of Chidambaram
which' again represents. thg heart of man. Such figurative
methods, no dogbt, profit immensely a seeker after truth.

Man is again made to see and feel God in his daily life by
the various duties that are imposed on him which are in some
form or other symbolical of certain religious principles. The
scriptures not only give exprission to actions performed by
God in a figurative sense but themselves formulate figures of
speech with a vi¢w to impress their teachings strongly on the
minds of the readers. There is no coubt that this metnod of
i;'nparting religious instructions adopted by the Puranas has
been attended with great success. The Puranas have been of
immense use to the mass with whom philosophy, in its abstract
form, will be of very little use. The Purapic stories have made
such a strong impression on the general mass that it has created
in them a religions zeal and fervour too strong to be shaken by
the frailties of their mind ; and when once this religious feeling
is aroused in théir heart, they will no doubt be led on higher
and higher in their path to mukti 'and will be strongly posted
in the spiritual plase with the help of other scriptures of a
higher order. 2

Smritis. :

Swmyitis are themselves considered ar important section of
the Hindu religious literature, although they are intendedschief-
ly for those in the lower grade of the religion—the ritual plane.
There are eighteen of thcﬁx in number and they prescribe rules
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for our daily life as well as for special rites and ceremonies.
The duties of the four Parpas and the four Asramas are laid’
down therein in detail and they embody our laws—both ethical
and political. The code of Manu has a very high réputation
for the excellent morals and laws it inculcates: Sir Monier
Williams, with all his Christian Fias, speaks of the code as “6ne
of the most remarkable books that the literature of the whole
world can offer.”*

This code is assigned a date as far back as 1280 8. c. by Sir
William Jones, while Mr. Elphinstone places it at goo B.c. and
Sir Monier Williams at 500 B.c. But according to the Hindu
theory it belongs to a period of a still greater antiquity, the
compiler thereof being Svayambuva Manu, the first Manu of
the present kalpa. ’ :

To the man in the secalar plane Smritis are of great value
as they instruct him in detail on tke rules of his conduct in the
various spheres of his life, quite consistently  with the doctrines
of the revealed srutis—the Vedas and the Agamas. If any
Swmnriti or any rule prescribed by it conflicts with the inspired
authorities, the former has to be rejected at once—and that is
the sense of the Swmerit: itself. :

Smritis are intended not only to regulate the conduct of
aarn in the secular plane, but at the same time to guide him
along the path opened by Srutis which cannot be expected
to enter into minor details, and these details are rendered the
more and ‘more necessary as the wants of man grow larger and
larger.

[* Indian wisdom p, 204.]



CHAPTER XIIL.
ASTROLOGY.
Astrolggy Defined.

Astrology is the ¢art of judging of the inflyences of stars
upon human affairs and of foretelling events by their position
and aspects.” Although it is now supposed to be a superstitious
practice, it is admitted to have been extensively cultivated
during olden days and became the parent of Astronomy. There
is no doubt that the Hindus.;l as a nation, have strong faith in
Astrology from a very remote period, and that their faith has
in no way relaxed in modern times, as in the case of some
of tlie other nations of the world.. The Hindus are therefore
“criticised and despised by the modern civilized world.

Belief in Astrology was very common among the ancient
Assyrians, Chaldeans, Persians, Greeks, and Romans. Ancient
renowned authors, such as Plutarch and Pliny describe how
largely the science of astro]o gy was cultivated in Greece and
Rome as far baCk as 600 B.C. VYe read in the Old Testament
how Seth and Abraham believed in and practised this science ;
and in medieval times we find eminent men such as Hippo-
cra_te"),A Aristotle, Socrates, Cicero, Pythagoras, Ptolemy, Casar,
Claudius and a host of others, including LordwEtacon, were
believers in Astrology. We read of a celebrated astrologer in
England, Lilly by name, who flourished i m the 17th century a b.
and whom chr Charles I, is said to have consulted paying
hira the handsome fee of £1000. Richard I, wrote “Soraething
on Astrology”, and the Duke of Gloucester is said to have
computed certain astroLg?gical tables in a.b, 1440, Poet Dryden
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was a great believer in astrology, and many other eminent men
of letters, such as poet Geoffrey Chaucer, Robert Recorde (the
great Mathematician who introduced Algebra into England),
Baron Napier, the great Kepher &c., were all believers in
Astrology. : ;

It is not possible to imagine for a moment that sucha
strong and wide-spread belief in Astrology, as was found to
exist in almost all the countries of ancient civilization bad no
sufficient foundation for it. Astronomy, which is only a new
name given to a section of the ancient science of astrology, and
which in olden days was inseparable from the parcnt science,
is admitted to be an exact science, even in modern days; and
I cannot see how an exception could be taken in the case of
Astrology. Astrology, according to Hindu ideas, is divided
“into three sections :— :

2. Ganithaskandam,

Sainkithaskandam and

3. Jathakaskandam.

N

And it is the first section that ‘treats of what is now
known as Astronomy. We could easily guess what amount of
observation and research was necessary to arrive at the perfec-
tion to which that section reached during those days; and it
vrould naturally follow that the other sections tnemselves would
have been based on an equal amount of observatior and

rresearch, if not ona research of a higher order. Th;z details
connected with those researches are, of course, not available to
us. This is so in various other branches of science such as
Medicine, Law &c., and we will not be justified if we reject
the frvits of a long and tedious labour of our forefathers, simply
because the details of their labour are not available to us.
Suppose that a-few hundred years hence. the result of tre labour
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of our modern scientists is rejected by the people of that time
for want of details, would their conduct be considered prudent
or desirable ? Even now, with all our-spirit of inquiry and
freedom of ttiought, can we say that we are in possession of all
details connected with every department of our knowledge ?-
It will be seen that we accept dnd act upon discoveries made by,
others, although we are not personally acquainted with the
details that brought to light such discoveries. Weare by nature.
so constituted as to depend on others for our information, and
we could see much of’thxs in our school life. We depend on
our teachers for explanatlons of Words and idioms, and for-
processes adopted in mathematical solutions and calculations.
The corvectness cf the insiructions imparted to. us by our
teachers is simply taken by us for granted, and we do not in
the least exercise our power of reasoning or spirit of inquiry:
before we ancept as correct such instructions. Such.a, method
of acquiring knowledge is not to be despised at all, that being
fully consistent with human natnure, angl'being indispensable
in itself, in consideration of the imperfe\c}t nature of man and of
his dependence con others for enlightenment. We . inherit from
our ancestors thé wealth acquired by them; and that wealth
consists not only in riches, but in knowledge as well. Can we.
refuse to’accept the wealth of knowled ge bequeathed to us by
our ancestors, because we do not’ know the means with. which
that wealth was acquired by them ? The law of gra‘sjtation isa
theory that is accepted almoct all over the world, and suppose.
that some thousands of years hence, the reasons: that led to the.
discovery of this theory were lost to the’ people of those days,
would they be justified in rejecting the ‘theory, becausl they
cannot say, how.the the}ory-‘ was. discovered ? Even now, the
reasons in support of thd theory cannot be said to be knowa to.
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all who believe in it, or at least correctly understood by all;
and would the people who have not a sufficient idea of the
reasons be justified in rejecting the theory ? Surely not. How
can we then reject the science of Astrology which was discover-
ed by our ancestors—who knows with what amount of labour
and research ?—and bequeathed to us as their legitimate heirs ?

The science again is not without its own tests. The correct-
ness of the science has. been proved in thousands of cases,
and, we read of Astrological predictions made even . quite
recently proving correct. Predictions under the science of
Astrology may be said to have been verified in India and
Ceylon almost daily by the vast namber of Hinds and Buddhists
and one has only to have an iuLsight int> the inner life of
the Hindus and the Buddhists to have an idea how the scieace
of Astrology is popularised and believed by them. There is
not a single Hindu or Buddhist who has not a horoscope, and
there is not a single undertaking of the people in the various
walks of their life that is started without consulting Astrology.
Such a belief in'the science, and such a reputation of its value
from time immemorial would not have beer possible if the
science had no real merit init. It will be a Herculean task to
quote individual instances where Astrological prediciions proved
wonderfully correct in India and Ceylon. But we read of
many such predictions inade in the West proving correct ; and
this, I presvce, will be accepted by the modern critics them-
selves. William Lilly predicted i 1651 of the “ Great Plague "’
and the *“Fire of London,” and the predictions having proved
exactly correct, he was summoned before the Hous= of Commons
in October 1666. znd .was examined by that august assembly.
The same events were predicted by the French Astrologer
Nostradamus in the following words :- -* The blood of the just
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spilt in London requires that it be burnt by fire in sixty-six”.
He was so exact that he even fixed the time. The records of
the Ottcman Emphire and the history of Mohamadanism
abound with ‘instances of the predictive art which appears to
have attained ‘great excellence among them. It was predicted
of Osman I, that “he should Be the brightest sun of the East
and his posterity spould reign over seven climates”. The
death of Mourad: II, was predicted by a dervish who met him
while hunting in the jungle just three days betore his death.
The death of Salem I, was predicted ning years before it took
place, and in the reign of Salemll, an Arabian Astrologer fore-
told a succession of calamities biy excessive rain. The death of
Mohamed III, was predicted fitty-six days previous to the event.
It may be observed in this connection that even the birth of
Jesus Christ was marked by the appearance of a Star.

I may Say that even so recently as 1890, the following
events predicted by the famous astrologer Zadkiel p.oved
literally correct:—the flight of the Emperor of Brazil, the
suppression of slave trade in Africa, the epedimic of influenza
in England, the epedemic in Spain, the impediments to the rising
of the Nile, and several other similar facts. It is, I think, a well
known fact tHat ap Indian Astrologer predicted very correctly
in 1900 the serious illness of the late His Majesty, King Edward
VII, of England before his coronation.

Surely all these numerous incidents cannot be’cdlled chan-
ces or strange coincidences, and there should be some substan-
tial principle at the bottom to work out the.se wonderful results.
It is a fact too>bold to be refuted that out of the horoscopes
computed invariably on the birth of every Hindu child,-; vast
majority of them prove to pe correct in the main, not to speak of
the minute exactness whith mark some of them~ »There may be
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mistakes now and then,—and mistakes are common occurrences
in every department of science and art which will not weaken
their validity. If we can judge of things from results,,we have
ample room to be convinced of the merits of Astrology : and it is
not therefore possible to assign any satisfactory reason for the
science being discredited in modern times. We know that the
Hindu Pharmacopeeia, though very rich in its contents, is still
wanting in the scientific section—or in the section that deals with
the subject explaining details. The science cannot be said to.
have been discredited on that account, but on the other hand,
it is largely availed of in improving the modern European
medical science. I cannot see why the.science of Astrology,
which is more or less on the same footing, sirould be discredited.
and despised. The real basis upon which the sciencc of
Astrology is founded may either be a material or spiritual
one, and it may be that we are not in a position to form any
correct idea of the subject; but the correctness of the science
stands verified by results, 2.d it is much to be regretted that,
even: then, such an useful and interesting science, instead of:
receiving every encouragement as its importance deserves, is
ignored and rejected summarily.

It may be observed that the tendency of modern Europe
is generally to hanker after things new and novel, and" to des-
pise things old, however useful they may be. When a child
is- born, the Westerners commemorate the event by observing
the birth-day every year; but  when a man dies, however
renowned. he may bc, he is not thought of any miore. But the
practice in- the East is quite the reverse. The Ceath of ‘a man
is commemorated cvery year by the Sraddha ceremonies per-
formed on his account,. while no such commemoration can be
said to be had ~~ account of any birth.
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There is ample reason to believe that the science of Astro-
logy was cultivated extensively in the West during olden days,
and I should think that it is the religion of the New Testament
that is responsible for the overthrow of the science, as it is with
the advent of this religion, a tendency towards blank materialism
has been found to prevail to a_large extent. The materialism
was so thick that even scientific truths, not sypported by
ocular proofs, such as the rot.undity of the earth, its diurnal and
annual motions etc., were discredited and rejected at one
time. The material tendency of the time, or the tendency to
believe onlyin things as,tuall_y seen was so great and so strong
that the people who advanced the scientific theories above refer-
red to were punished most brutally. It is no wonder that a
time when such a material tendency was predominant, the
ancient science of astrology was icself rejected and thrown out,
We know, to what serious extent, the tendency developed itself
subsequeitly and helped the dissemination of atheistic ideas
quite recently—which, if not for the manifold services rendered
by the Theosophical and other rehgious societies, would have
ruined the whole human race. It is tuc duty of every right
thinking person not to be deceived by the false pride of inde-
pendence, but to realize the bold fact that he is dependent on
others to a large extent for his living and moving in this world,
and that he should not disclaim wishout sufficient and satisfact-
ory reason any knowledge bequeathud to him by h]S ancectors,
especially such knowledge as bearing on splrltuah’ty which
would have cost immense time and labour, and the test of
which depends’ mainiy en actual experifnce—an experience
gained . by conforming to the rules laid down on' the sSub-
ject. Astrology-is no doubt such a knowledge the rejection
of which would be a pre;bsterous and suicidal act,: especially

- LR Y
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so, when the soundness of the science is proved in thousands
of cases. '
Astrology as a Science.

Science is the result of experiments, observations and infer-
ences, and Astrology itself is a similar result. The observations
and experiences of generations of ancient people couplea with
those of our own time could clearly shew that the science of
Astrology is founded upon a substantial basis. A patient
inquiry into the subject would, I feel sure, convince any un-
prejudiced mind of the rationale of the science even at the very
start, and would induce seekers after truth to push on their
inquiry further and further until they are led to the basis upon
which the science is founded. b

It is an admitted truism that the positi:c')n and movement of
heavenly bodies cause changés and fluctuations of times such
as mornings and evenings, days and nights, weeks and pakshas,
months and seasons, years and cycles, epochs and eras etc.,
which produce various changes on our Earth—these changes
having been found to affecc the atmoéphere around the Earth;
its physical features sach as lands, waters, mountains ete;
the circulation of blood in organic beihgs; eirery organic and
inorganic beings in general ; the condition of patients etc. The
influence of the moon over oceans, lunatics, Lick-peopl¢ and on
women in regulating their menstrual course is admitted by
science, and the enormous effect which the sun has over the
vegetable and animal kingdoms of our earth has been fully
accepted by all scientists, The following passage quoted from
“ Martyn's History of the British colonie..” will fully bear out
what I have said of the influence of the Moon, and wil'l,i.I _pre-
sume, convince the reader of the important functioh which it per-
forms in guid ing the destiny of the iahabitants of the Earth.
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“In considering the climate of tropical countries, the influ-
ence of the Moon seems to be entirely overlooked ; and, surely,
if the tides of the vast ocean are raised from their fathomless
bed by lunar power, it is not much to assert that the tides of
the atmosphere are liable to a similar influence ; this much is

certain, that in the low landsof the tropical countries, no atten-
tive observer will fail'to witness the power exercsed by the Moon
over the seasons and also above animal and vegetable nature.
As regards the latter, it may be said that there are certain_‘ly'
thirteen springs and,thirteen autumns in Demerara in the year,
for so many times does the sap of trees ascend to the branches
and descend to the roots. )For instance, W allaba (a resinous
tree, common in the Demerara woods, somewhat resembling
Mahogony), if cut down in the dark a few days before the New
Moon, is one of the most durable 'woods in the world for house
building posts &c.;* in that state, attempt to split it, and with
the utmost difficulty, it would be riven in the most jagged and
unequal manner that can be imagired. Cut down another
Woallaba (growing within a few yards of the former) at the full
Moon, and the tree can be easily split into the finest smooth
shingles of any desired thickness or into staves for making
caskets ; but in this state, applied to house building purposes,
it speedily decays. Again, bamboos, as thick as a man’s arm,
are sometimes used for paling &c.; if cut at the dark Moon,
they will invariably endure for ten or twelve years; if at full
Moon, they will be rotten in two or three years; thus it is with
most, if not all, of the forest trees. Of the effects of Moon on
animal life, very many instances could be cited. I have seen,
in Africa, newly littered young perish in a few hoeurs at the

* The villagers of the jungle districts of Ceylon are very particular
in felling certain trees yn certain days of the dark half of the Moon.
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mother’s side, if exposed to the rays of the full Moon; fish
become rapidly putrid, and meat if left incurable or unpreserv-
able by salt; the mariner heedessly sleeping on the deck
becoming afflicted with nyctolopia or night blindness § at times
the face is hideously swollen, if exposed during sletp, to the
Moon’s rays; the maniac’s paroxysms renewed with fearful
vigour‘at the full and change; and the cold, damp chill of the
ague supervening on the ascendency of this mild yet powerful
luminary. Let her influence over this earth be studied ; it is
more powerful than is generally known.”’

Here is another extract from the New Astrological Bulletina
of America in support of the ‘Tali-manic effects, of the moon
over the Vegetable World’:—* To prove the wonderful occult
power which ‘the empress of the night’ possesses over tho
vegetable creation, proceed as follows :

Take any given quantity of cominon peas, and divide the
same into four parts, keeping them separate. Then, on any
spot of ground at all fit for vegetation, when the season
approaches for sowing them, sow the contents of the first parcel
on the first or second day of the new Moon, The second parcel
sow near the same spot on the first or second day of the second
quarter ; the third parcel sow on the second or third dzy before
the 7ull moon; and lastly, sow the fourth parcel on the second
or third day before the full Moon is out. Now the first paréei,
sown. ynder the new Moon, will grow very fast, blossom most
beautjfully, but will not bear fruit. - The second will blossom
and bear very little. The third parcel will not only blossom
beautifully, but will bearfruit in abundance, and the fourth and
last parcel will scarcely rise from the ground! Likewise all-
fruit trees set at the new Moon blossom, but never be:ér fruit ;
while all others set three days before the {1l bear abundantly.
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And in pruning trees the same effect takes place, for a tree
pruned at the new Moon will shoot forth branches, but unbear-
able, and if pruned at the full, they will be prolific.

This scurious experiment has been tried by the Murcurii
and several other philosophers; it at once decides the Moon to
: possess the most powerful influence over sublunary affairs, and
whether relative to the animal or vegetable creation, or to the
world at large, still is this influence perceptible to every searcher
after Nature’s secrets, and the discovery thereof will repay the
curious inquirer.” »

Not only the Sun and Moon, but all the planets and lumin-
aries of the heaven contrnbute largely to various changes in
the Earth by their relative position to it, and by their periodical
motions and ‘thanges which affect to a considerable degree the
atmosphere, the solar light and keat, the law of gravitation and
other natural phenomena by which the earth is influenced.
These influences have an immense bearing on the ‘vegetable
kingdom, not to speak of their effect on the other kingdoms as
well. The influence exerted on the vegetable kingdom alone
is enough to, guide, the fate of man to an appreciably large
extent. Thissinfluence has g direct bearing on agriculture;
manufactare, trade, food supply, health and many other impor-
tant items of political economy such as capital, labour, wages
&, and on the consequent lAws and regulations of Govern-
ment that will b& rendered necessary thereby. , We know how
highly important it is, in the matter of agricultdre to consult
times and, seasons, as in the words of Solomon ‘there is a
time for eyery thmg and a season fbr every purpose under
othe heavens ; there is a time to sow, and a timesto reap’
a time to plant and a time . to pluck up that which" is plantéd
&c." 1t would app@ar from \Y xrgll and Horace that the people
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of ancient days largely availed themselves of Astrology in
in the matter of agriculture, and the Hindus are found to do so
even now. The breeding of live stock is an important factor
in agriculture as well as in food supply and trade. Periodical
changes have an immense influence on animals and animal
breeding, and I should think that the rural population of almost
every country -have a better idea of the subject in a practical
manner than any of our so called educated men.

It is known again that the position and movements of
heavenly bodies forebode famines and pestilences, earthquakes
and cyclones, and even national wars and other calamities
which have often been predicted an- proved to be correct even
very recently. The following passage from the pen of a critic,
Sir David Breuster, who at one time characterized Astrolog»
as an “ Airy structure ” and a * mental aberration ”’ will I think
bear quotation in this connection :— ;

“In more advanced stages of society, the opinion that stars
have an influence over terrestrial things must appear to be
confirmed by observations which are not quite so visionary.
Certain appearances in tne heavens being associated with
corresponding changes in the seasons were suprosed to be the
efficient causes or the invariable signs of these changes. The
varintions in the temperature and gravity of the atmosphere,
the ebbing and flowing of the sea, and the fertility of the Ea.th
were very early ascribed to tne influence of Sun and Moon 3
and why shouid the planetary bodies be excluded from a share
of the same dominion ? or why may we not conceive that their
influence is as great over.the bodies and minds, the actions and
fortunes of men, as the rule of the greater lights is over the vast-
kingdoms of the ocean, the air and the earth ? Nay, is it not
conceivable that these apparently m.lmatura luminaries, whose
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number defy human calculation, may have been appointed
to regulate the destinies of the numberless individuals who
inhabit the Earth ? To each it is possible that a particular star
has been appointed as the guide of his conduct and the arbiter
of his fate ; and might not this opinion seem to be strengthened
by the consideration that as many of them have no apparent
connection with the great changes, it may be their ®xclusive
province to preside over the incidents which occur in the
minute proportion of the world? We shall here take notice
only of another opinion still less unphilosophical which might
have a tendency to confirm the, belief that the stars exercise a
certain degree of influence over th° moral world. All men have
observed that the bodily constitution is sensibly affected by
the modifications of°the atmosphere ; all men of reflection know
also that the states of the body and that of the mind are
intimately confected. If the heavenly bodies have an influence
on the atmoéphere, why not affect the human body ? and, why
they may not through the intervention of the-body, affect the
disposition and passions of the mind ? Is it not very generally
believed that climate has great efficacy in formmg the human
character, and if a feww degrees of the thermometer are capable
of accounting far the varieties of intellectual capacity, for the
strength or weakness of passion, for the liveliness or defect of
imagination, for the activity or torper of all the faculties, is it
irrational to conclude that these varieties are to be ascribed to
influences ~from the celestial regions? Is it not possible also.
that other modlﬁfatlo'ls of the air besides tem)perature, gravity,
dryness or monsture may descend from the *different parts of
the solar system" What we call light is an influence of she
Sun, without which the organ of vision would be useless. Is it
not possible that influences«{fom some other paxts of the system
SNl e
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may be necessary to enable us to hear, to smell and to taste; to
reason, to remember, to love and to desire ? These influences,
indeed, are not perceptible to sense, nor are they deducible
from any general principle; but they are not iaconsistent with
analogy. We suggest these ideas are not altogether destitute
of plausibility ; and we think that we have observed something
resembling them in the writings of some of the ancients who
believed in the two kinds of influence—the one immediate and
the other remote ; the one discoverable by the senses, the other
eluding the most inquisitive observations.”

Experts in agriculture will be able to tell in more or less
exact terms what the prospccts of a certain seed would be if
planted on a certain season. I* will likewise be quite possible
to tell the fate of a man borne on a certain period from the
position of the planets at the time of his birth. According to
the Hindu theory, human body is considered to be a miniature
solar system, and there is therefore a close relation between that
system and the bady of man; and when there is a change in the
solar system, a corresponding change in the human body is
also observed. If we prosecute the inquiry further and proceed
into regions higher up, we will be able to find that the planets
are each represented or governed by a spiritual agency whose
regions the planets represent, and who have been ‘ordained by
God to regulate the destiny of man and other creatuies on the
Earth.  Sun is the most powerful of thege agencies, and hence
he is respected and revered 2t times as the represcntative of
God. We know of what paramount importance he is to 'the
creatures in this world even physically, inasmuch as heat and
ligat of whick he is the sole repository, are:the life and soul,
as we may call them, of all the living beings‘"-inf this world.
Just imagine for a moment the cond’tion of the living beings in
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this Earth if there were no such object as the sun. Could vision
be possible and could the very existence itself of any living being
be conceived if there were no sun ?—and yet we have the
impudence to say that heavenly bodies have no influence on
man nor on the other living beings of the Earth! Just add to
these physical influerces, the spiritual influence of the planetary
agents, and we may be enabled to have a clear view of the
correctness and valpe of the science of Astrology. The immen-
sity of the heavenly bodies and their different positions from
time to time would no deubt create a great confusion and
complication in calculating thelr,combmed effect, and the science
of Astrology therefore reduces their various influences to a
system and helps man in forming an idea of his present, past
and the future throigh the influence of celestial bodies.

It is not to be understood that the'material world which
we see around @s is a blank materiality without any spiritual
influence onit. There is immense spirituality at the back of
all matter,‘and the difference in the several forms of matter is to
be traced to a correspondirig difference in the spirit that is
behind it—or in other words, the different ‘material forms are
representéd or governed by differept forms of spirituality.
There is so much of spirituality underlying every material
form, that,in certain material forms, their different limbs or
constituent parts are supposed to Be pervaded by different
forms of spirituality. Every material torm, either in the mine-
ral, vegetable or animal kingdom is under the influence of some
spiritual form or, other, and this is why in certam religious
ceremonies per formed by the Hindus, certain kinds of minerals,

vegetables, grams or animals are preferred to others. Accond-
ing to Hindu ideas, there are certain grains, metals, and prev*l-
ous stones that are pecuhar. to certain de%es.»ag]d}p_l»aggtaly
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agents, the reason being that these articles bear an affinity to
the spiritual agents to whom they relate. It could thus be
seen that the material world is placed under a deal of spiritual
influence, a very large proportion of which is-contributed from
the starry heaven. This would be no wonder if we pause for a
moment and consider for a while rather seriously the amount
of the material influence exert=d over us from different direc-
tions—from the earth, from the water, from the air, from the
fire and from the various commixures of those several elements
put together., When our physical frame is exposed to these
various material influences, is it any wonder that our spiritual
form itself is subject to an equal amount of spiritual influence ?
And again, what is matter ? Matter is not a rational object
that is capable of exercising different forms of influence over us.
If the question is sifted a bit minutely, we could clearly see
that the iniluence of matter should be traced to some spiritual
agency. A careful study of the Rindu religious literature
‘would disclose the fact that several forms of material forces such
as attraction, gravitation, cohesion &c., are represented by
different forms of spirituality known by the names of Kundalini,
Avaranam, Parai &c., and this means there is no materia-
lity without spirituality. .

"What we call the material influence could i‘self be found
to be of two forms—one gross and the other subtle—the subtle
“influence not being discernible by all alike. Some of the modern
discoveries such as electricity, magnetism &c., may be said to
be of the latter kind, and this subtle influence of matter has been
at times made use of by designing people to deceive the igno-
rant mass, as if such influence was direct]yv from a: spiritual
source. But there is a good deal of genuine spiritual influence
behind every material form, and that influence has been found
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to be very powerful in the case of the heavenly bodies, as was
closely observed by the people of ancient days for ages and
aeons—the result of such observations being known as the
science of Astrology.

But to the present generation of the West, all spirituality
is'a scare-crow, and I should. think that it is a Providential
dispensation that they; ha.ve not been scared gway by the
spirituality of God.« What is very strange in their behaviour
is that although the science of Astrology has been extensively
practised from time implemorial, although there are even now
ample practical proofs of its correctness, although there are
abundant signs of its sound and substantial basis, still they will
not even give a patient consideration to that time honoured
science, but rejzct it summarily, as it were a dangerous snare
thrown over them by some biacl devil. I must say in the
‘words of that great Professor and Sanskrit scholar Max Muller
that “so great is the ignorance which confounds a science
requiring the highest education with that of the ordinary gipsy
fortune teller”’. It is indeed a faise price that refuses to recog-
nise the intellectual greatness of the ancients and the fruits
of their intellectual labour. “Presemptuous judgment is the
besetting intellectual vice of the time we live in”, as very
aptly said l;y Faraday. “There is in these days a craze for
discevery ”” says Mr. R. Old who adds that “anyone who im-
partially compares the learning ol the ancient Aryans, Persi-
ans, Babylonians, Egyptians, Chineese or Greels with the
science of the day will find out that, for the most part, only new
names have been discovered.” Perhaps tfie science of Astrology
may appear.‘ some time hence under the garb of a new name,
and it is quite possible that, even then, the wisdom of our
fore-fathers will not pa acknowledged. The conduct of the
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critics of our day is highly reprehensible in that they reject the
science of astrology even without a critical examination. “I can'’,
to quote Mr. Old again “confidently affirm that no man ever
took up the study of Astrology for the purpose of exposing its
errors without falling a hopeless convert to its paramount
truth.” Picus Mirandula is said to have written twelve books
against Astrology, because Lucius Ballantine and others pre-
dicted from his horoscope that he would die in his thirty third
year. He had, however to admit on his death bed that he was
“dying at the predicted time,” disproving thereby all what he
had written. Similar instances may be quoted by stores, still
our critics are dogmatic. It is a great pity that in their anxie-
ty to find fault with everything old, they dxscrednt and re_]ect
valuable truths.

What is still worse in their conduct is that although
they are forced at times to acknowledge the merits of
Astrology, they are very reluctant to accept it as a science.
In the Medical Press and Circular for June 18go, “it is
admitted that we owe to the Astrolo'ry of Galen and
Hyppocrates some of the leading principles in the science
of Medicine. It is conceded that the doctrine of ¢ critical
days’ in sickness is founded upon the motion of the Moon
acd its aspects, and coujunction with planets; also that the
various temperaments such as jovial, saturnine, marfial, and
mercurial are named after the planets; that chronic diseases
are attributed to saturn (Sani) called by the greeks Aronos,
the father of time; that lunacy is attributable to luna the
moon ; that the physiclogical month is a lunar one; that up to
the seventeenth century, Astrology was studied as a part.of

the Medical art, and that in many instances students were
examined in that sub_]ect ‘s
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Antiquity of the Hindu Astrology and its Agreement

with Modern Science. }

Although Hindus are attacked for their Astrology and
Astrological, belief, yet the critics are very reluctant to assign
to the science a Hindu Oriign. They think that the science must
have been borrowed by the Hindus from the Chaldeans or
Greeks, forgetting the .fact that Astrological calculations are
referred to in the Veadas, the oldest literature of the world, and
that the names.of all Astrological Deities are mentioned there.
It is, however, gratifying to find that there are impartial
writers as ‘'well ; and the following quotation from Mr. Bayly
will clearly show where to trace for the origin of Astrology:—

“ Hence foreign epochs were either unknown or useless to
the Hindus......every thing proves...... that these Zodiacal
figures have been transmitted to the Greeks by the Chaldeans
‘who got them from the Brahmins.” ,

In the opinion of the critics, Hindu Astronomy,—or astro-
logy, «s they would prefer to call it—coulq be assigned a date as
back as 1300 B.c. and this is no doubt a great concession on their
part. But there is ample room to carry this date much further
back, as pointed out by Mr. Tilak and other able writers.

It must be observed here that the calculations, made on the
methods laid down by the Hindu Astrology, have been found to
be quite correct in their results, such as eclipses, motions and
positions of planets &c., and this is a strong Rroof of its
agreement with modern science. There are several treatises
on the science of Astrology, both in Sanskrit and in Tamil, and
among them, speciil mention should be made cf the Astrolo-
gical Siddhantas of which there are not less than twelve in
number wherein could be found several natural ph'enomena
explained on a scientifig basis. It would ,take one by surprise
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to find that their explanation of a great many subjects tallies
exactly with modern science which dates only from 1450 A.n.;
while the treatises above referred to are assigned a date as early
as 1150 A.D. Among other things, the following theories could
be. found expounded in those Siddhantas, and I leave it to the
readers to form their own idea of the value of Hindu Astro-
logy :—
1. That the earth is globular in forns.
2. That it does not rest on any thing.
3. That its diameter is 1600 Yojancs (or 8000 miles).
4. That its circumference is 25, 208 miles.
5. That day and night arecaused by the earth rotating
on its axis.
6. That the period of that rotation is 60 Naligais (o 24
hours). '
7- That thc distance between the Earth and the Moon is
51,566 Yojanas (257, 830 miles).
8. That the diameter of the Moor is 480 Yojanas (2400
miles). :
9. That the length of a year is 365 days. 6 hours and 1z
minutes.
10. That the atmosphere around the earth extends to i1z
yojanas or 6o miles.
7i. That the property of attractionis inherent in earth
by which it attracts every uhsupported heavy thing.
12. That the Moon is the eclipser of the Sun, &c.
One could clearly see from the above how exactly correct
are these treatises and now extensively and carefully should have
been thz science cultivated in olden days. °Is it possible under

‘the circumstances to call astrology a superstitious dogma ?

»



CHAPTER XIV.

SUPERSTITIONS.
: - Ignorance is no Superstition.

Religious practices are obgerved in some form or other by
the followers of every religion who cannot all be, expected to
explain the meanings of such practices. Hindus themselves
observe their own practices, but these practices are condemned
as superstitions without, any enquiry, apparently because they
cannot be eXplained by the people who observe them. [ do not
think that such an abrupt cor};:lusion would be drawn in any
other departrﬁent of human life, and this shows how lightly
religious questions are tackled by the critics of modern times.
~ The instructions given to a pilticnt by his Doctor are care-
f;.l'lly, and I imay even say blindly, followed, althsugh the reasons
for observing such instructions are not known to the patient or
to his fiiends or relations, The observanse of these instruc-
tions is never known as a superstit)ious practice, because of the
inability of the patient to explain them; but in the case of
religious practices, there is no hesitation on the part of our
‘critics to condemn them as gross superstitions, even without
any attempt at dn investigation. The knowledge of man i3
limited, and, as [ have very ofteh pointed out, he cannot be
expected to acquaint himself with the reasons of every theory
that he believes in. He has in many cases to depend upon the
evidence of others, and this is a class of evidence which he is
bound to accept by ‘a law of nature. A belief under such
circumstances cannot be called a superstition, although 4 fully
admit that belief in a theory that is proved to be unfounded is

an abuse of our intelligefice. '\  WERERTTR
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Several of the so called superstitious practices laid at the
door of the Hindu nation, have been found on investigation to
be replete with excellent ideals, and yet the prejudice against
those practices remains unaffected. Image wor-shipAis one of
the many practices on account of which Hindus are charged
with supersition,; and although ample explanation has been
offered in support of that worship frcm time to time, there is
not the least sign of the charge being withdrawn. Several
other similar practices such as the smearing of “Sacred
ashes,” bathing in “Sacred waters” &c., have been fully and
satisfactorily explained, but the charge of superstition remains
all the same. Wi :

There are many practices ohserved by the Hindus in their
domestic, agricultural, commercial and in almost every walk of
life based upon sound und satisfactory reasons which the
detractors wou'd do well to learn for themselves, instead of
indulging in random attacks. Apart from their religiéus value,
many of those pract*ices may be found.to be possessed of great
secular value as well, serving, as they:do, to a great extent, the
ends of sanitation and other useful purposes ; and their connec-
tion with religion, no doubt, greatly ensures their observance.
For instance, smearing of house floors with cow-dung, taking
a bath after attending funerals, not touching the ayt-castes
and several other similar practices may be found to he of great
use in a sanitary point of view; but our cfitics would not give
them any credit, at least, as forms of sanitary measures.

Prohibition of oil-baths on New Moon and Full Moon days,
observing auspicious moments for performing important func-
tions ~nd ceremonies are practices based on the influence which
the heavenly bodies exercise over our planet and its inhabitants:
still they are conde)med 25 barbarous cistoms! ;
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Such practices as the observance of eye-blight andthe like
are based on the subtle relation that exists between matter and
spirit and on the communication of the influence of spirit
through mediums like sense perceptions &c. The detractors
have never theught it worth their while to investigate into the
secrets of these practices, at lea§t as a matter of curiosity, but
they take it as a foregone conclusion that these pjactices are
nothing but meaningless formulee.

Superstitiou.s practices are again ascribed to Hindus in
that they interpret in their own way certain unintelligible sounds
such as the chirping of lizard &c., and in that they are very
particular in the observance of omens and various other mean-
ingless or meaning-not-known forms. I should think that there
is a good deal in these ancient practices to engage the serious
attention of unbiassed inquirers. Ihave repeatedly said that
Hindus are a set of spiritually inclined people,oand the idea of
God is prominent in their view in every walk of life. They
are therefore seen to read the wi_}l of Ged in every incident
that befalls them—especially in incidents that happen accident-
ally or without any human effort. No accident can be said to
befall man withou* the will of God and the will of God cannot be
without some, meaning. The events that are now  interpreted
by Hindus are but a glimpse of the vast amount of the spiritua:
influence exerted over man through the material world ; and if
one could form at least a faint idea of the volume of spirituality
that surrounds a man, and of the manner in which it affects him
through the medium of matter, he could ;;hen be able tosay
that every movement in the material wortd has a significance,
howzver trivial it may be. It is only a few items of the
spiritual influence to which man is subject, that ar.e now
gleaned through what a}é known as o‘*'e% ‘%d o_!:her»i_pcidents
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—and this would, no doubt, excite the curiosity of a people
whose knowledge is solely confined within the limits of the
material plane.

There have been myriads of cases in’which the 3nterpret-
ations put on omens and othe1 similar incidents proved to be
quite correct ; and in the face oi such strong evidence, I cannot
see how one could call these interpretations idle superstitions !
Human knowledge is based chiefly, if not wholly, on experience
ana when this experience tells us in clear terms that these
incidents are significant of some future events, will it not be
absurd to condemn the practice decipliering such incidents as
superstitions ?

It is indeed a great pity that the view of otir critics is so
thickly choked up with the influence of the material world that
they cannot see through it; and, what is worse, in their anxiety
to deify matter and to maintain their avowed policy of dismiss-
ing all spirituality out of consideration, they are found at times
to have recourse to misrepresentations in order to support their
charge of superstition laid against the Hindus. The Hindus
are represented by them to hold that tiny insects like lizards
are able to foretell future events, simpiy’ because their chirping
and other signals are interpreted into certain meanings. This
1 should say, is a gross misrepresentation. It is-true that
Hindus interpret in their own way certain incidents tlat hap-
pen accidentally; but they never ascribe to the sources from
which such incidents proceed, any idea of the meanings put
on them. A clock that strikes the hours is.not supposed
to know the time. There is certainly a good deal of superstition
on the part of our critics in their an}fiety to call .every
Hindu ,practice a superstition—and 1 have seen enough of it
lately. They draw out-of their fertds imagination as largely
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as they could, and as an instance, I would draw the attention of
the reader to a Catholic publication made recently in which the
Hindu God Siva is represented as the Chief of a Hill tribe and
Lord Subramanya as a huntsman, while there is no foundation
whatever for- such a bald statement. Simply because the
Puranas relate certain sports performed by Siva and Subra-
manya in the form of huntsmen for the benefit of gome of their
devotees, our critics®indulge in their frantic imagination, and
ignore altogeth.er the contexts of the numerous other passages
of those Puranas which gstablish beyond all doubt the Divinity
of the God-heads above referred to. Such is the superstition
of our critics and their an‘uety to bring home similar super-
stitions to the Hmdgs! o

I will not, however, deny that there are among the practices
observed by certain sections of the Hindu community rites and
’;:eremonies ‘that are not saneotioned by religior; but are depen-
dant only on local customs—such as those observed generally
in marviages and funerals—which differ from place to ‘place.
If inquired into, these practices themselves would be found to be
founded upon some local tradition with & view to commemorate
certain events, o5 to symbolize cqrtain theories, and it will not
be possible to call even these practices as superstious forms.
~ Religipn, however, is not concerned in any way with thece
local customs and it cannot be held responsible for them.

It is quite possible again—and quite natural tgo—that the
practices peculiar to a nation, although founded originally on
some substamtial basis, might have undergone various changes
by long usagg’; in different places and at different times, owing
to one of the commonest laws of nature. We find imilar
changes abundantly in the words of every language of the
world, and in their measfings as welw 'thfggil=‘ the origin of

Ir ' 34
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the different families of languages may be traced to this cause.
Words undergo material changes from time to time and place
to place, and I do not know of any instance where such words,
or the languages to which they belong, or the people who use
them being condemned on that account. Although any custom
that existed among a nation may have lost its original form,
or its meaning forgotten or misunderstood, it would not be
justifiable to condemn the custom as a saperstition. It is, 1
think, incumbent on every liberal minded man to trace the
origin of such custom and find out its genuine form and mean-
ing, instead of condemning it at random, simply because the
custom looks strange to his view, or its meaning is not under-
stood by him. If every thing that is not understood by us is to
be condemned as a superstition, we should be prepared to pass
the same judgment on all languages that are not understood
by us—and I am sure that no sane man will undertake to do
this.

Different nations of the world have different custoias, and
the customs peculiar to one nation cannot certainly be under-
stood by another nation. This is no reason why the customs
of one nation sheuld be condemned by eVery other nation. The
best place toseek for an explanation of any custom is the
community among which such custom prevails, and it is indeed
a narrow minded policy to condemn the customs of A ation
without sufficient inquiry simply because they look strange
tous. Tle habits and manners of a European would-surely
be quite strange and curious to an Indian or Ceylonese
peasant, and this isc no reason for him to condemn _those
habits and manners without due inquiry. s

Hindus are not a barbarous race whose ob)ectlonab]e prac-
tices it is necessary to #eed out in order to improve their
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social condition ; they belong to a nation that enjoyed at one
time the height of ancient civilization from which modern
civilization has a great deal to learn, It isa great mistake to
arrogate to ourselves that we are far superior to the ancients in
our intelligence and enlightenment; or to presume that the
ancients were an uncivilized race while we are highly cultured
and refined. There is a tendency now-a-days to rdn down any
thing and every, thing that is ancient, because it is ancient, and
no inquiry is thought necessary to pass an opinion on the
matter. I am afraid that such a tendency would be productive
of immense harm and rr;ay lead to some disastrous result sooner
or later, Itis quite possible that the ancients had their own
undesirable habits,. or that some of their habits have deterior-
ated-and taken an undesirable shape. These are questions for
patient inquiry and cannot be gratuitously admitted';' and it
must be borne in mind that’no stranger could be considered
competent to sit in judgment on the merits of the practices that
prevails among any nation. -
Sacred Ashes :

The chief religious. emblem of the Saivite creed is their
¢Sacred Ashes'’“and it is one of she essential dectrines of that
creed that worshippers of Siva should wear these ashes on their
body, ehiefly in their fore-head, in conformity with the rules
laid dowr: on the subject. We know that the different nations
of the world have their respective i'nsignia, and Bbr)xow of no
one calling the possession of such an insignia as a supersti-
tious practice, But in the case of the emblem of the Saivite
creed, although it is full of meaning, the critics would not
hesitate to call it a rank superstition. o

I will explain here shortly the Qractxce of wearing ashes
for the edification of tho critics as we;.\as ~that of others who
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run the risk of being prejudiced by violent criticisms. Sacred
Ashes represent the Grace of God that illumines a soul on
the removal therefrom of its inherent impurity of ma!af Ashes,
it must be wunderstood, are produced by the burning of
ecow-dung in the sacred fire. Cow-dung is symbolical of the
mala-power (Pa§u-malam) in man—PFasu being a name for soul
as well as fo. cow ; and malam being a name for our ignorance
(Pasa) and cow-dung. When the malam that envelopes the
soul is burnt by the fire of J#@nam or pure wisdom, the
Grace of God shines forth, and this Grzce is symbolized by the
sacred ashes—white in colour. If is rubbed in our body to
remind us of the Grace of God which we have to seek daily.
There are several other reasons for the wearing of ashes, but I
will not enter into them here, as it is for seekers after truth to
find them out. I will only say that the preparation of these
ashes is attended with a good deal of religious rites and cere-
monies, which, coupled with the sanc;ity of the cows, add
greatly to the impor:ance of the “Sacred ashes’ . *
Sacred Water.

There are particular waters that are Sacred to the
Hindus, and a plunge in such waters is considered to be pro-
ductive of great merits, including the removal of sins. This
practice itself is attacked as a superstition in a Stemmary
fashion. Water is an element that purifies us of the.dirt that
accumulates. around our physical form, and it is therefore
made use of as a suitable emblem of the Divine Grace that

T

* For a fuller treatment about the significunce &c.; of the * Sacred
Ashes” see the translations of “Kﬁlignirudropanishét"-—pageé, 5065
Vol. XII, and ¢¢ Bhasmajabala Upanishat " pp. 513-521,. Vol. Yli :pp
32-43, Vol. X1lI, of the monthly journal ¢he Siddkanta Dipika. published
in Madras.
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purifies us of our spiritual impurity. The Grace of God is sup-
posed to abide specially in certain waters beacuse of the
spirituality that is predominant therein. As I have said else-
where, there is spirituality at the back of every material
object, and this spirituality is of various degrees and is
proportionate to the advancement of the spiritual beings that
preside therein. Material world, again, is symbolical of spiritual
phenomena, and the'virtues attached to the different forms of
the material world differ according to the nature of the spiri-
tual phenomena they represent. God impresses His special
Grace on various objects in the material plane with a view to
help man in his search after Grace in his own way. There are
again various spots in this ezrth that are commemorative of the
special Grace bestowed by God on some one or other of His
numerous devotees, and these sf)ots are considered as graceful
spots, the Grace of God having manifested I2self therein, and
that Grace having been vouchsafed by God to people who seek
It there, as an apprec:atlon of the dev»tlon of the original
Bhalkta. Waters are considered sacx;ed owing to any one or
more of the reasons epumerated above. In the same way as
there is a close ralation between jnind and body, so there is a
close connegtion between spirit and matter. When the atmos~
phere of* matter. is heavily charged, as it were, with spiritudl
influence. there is no doubt that such matter will largely
contribute towards’ spiritual advarcement. The rapacity of
man is such as he could reach the material plane more easily
than the spiritual reglon, and it is therefore very necessary
that means for his recovery are placed’on the plane which is

easily accessible to him; and hence it is that the Saivaite

religion offers as many facilities as could possibly be done for

D
his progress onwards. ?, . A
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Mantras.

Mantras are, generally, names of God, and as such they
are undoubtedly virtuous in themselves. There are virtuous
theughts, virtuous words and virtuous deeds ; and these various
forms of virtues must produce virtuous results when resorted
to by men. We deem it always a virtue to do a virtuous deed,
and why shonld not the utterance of a virtuous word produce
a similar result? Words are significanc of their meanings
and these meanings must have their own effects. We see
clearly that deeds have their own meanings and their effeéts as
well : why should not then words and thoughts have their own
effects although such effects may be subtler in their results
than those of deeds ? We despise people who mdulae in curses
and execrations, and we praise those who use‘kind and affable
words. Why should we tuake this distinction if words used
by people do not.have their own effects ? Mantras are not only
deep and comprehensive in their meanings, but signify the Grace
of God which, no doubt, will exhibit JItself when sought for
through the medium by which It is represented.

To go further into the subject of Mantras, sound, accord-
ing to the Hindu theory, is at the bottom of all creation ; and
this sound, in its elementary form is of four kinds—Saklkumas,
Paisanti, Mattimat and Vashari, which again are to be traced

to the primordial sound of Prapava. All mantras proceed

from this mam source, and from them the different forms of the
material universe, or 7 attvams, as we may call them, evolve,
These 7aftvams are the abodes of various forms of spirits,

and their physical forms as well ; so that, the mantras are,

so to speak, the seed of the whole material world and sthe
key to a large extent of the'spiritual world itself. If one could

master the mantras, b will be abl. to exercise a control
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over the material world, and at the same time to have an
easy access to the spirits that occupy the different regions of
that world.

The effegts of the mantras as such have been proved in
thousands of eases and it is no superstition therefore to believe
in the effects of such mantras. |

Asowsams or unclean periods. »

Certain periods df human life, such as those connected with
the births or deaths of blood relations are considered to be un-
clean periods to the members of the family among whom such
occurrences take place; and this is considered to be another form
of superstition that obtains amqﬁg the Hindus. We could find
that such practices were orda‘ned in the Old Testament too and
1 do not know wiiether the Bible itself has to answer the charge
of superstition preferred on this éccbunt. It must be pointed
out in this ‘connection that the practice of observing unclean
periods twas in vogue among almost all the ancient nations of
the world, and such a,state of thmcrs viould have been al-
together impossible if the practxce was not founded upon some
satisfactory grounds. I will give below a few reasons in sup-
port of the practice as it obtains anong the Hindus :(—

1. Births and deaths are invariably associated with- a
large quantity of unclean matter or impurities of blood, and
such impurities would naturally create a loathsome feeling
especially in the minds of the people among whom ﬁuch occur-
rences take place or in whom the same blood exists one way. or
the other. The period during which this rr}lental state continues
is therefore demarcated as an unclean périod, and the people
connected therewith are prohibited from taking part m any
functlon that is considered sacred or holy o

The calamities ﬂlgfa death or ,\he an‘x1etxes of a birth
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would naturally disturb the mental equilibrium of the persons
concerned and would cast a gloom and mental despondency
over them which would render them unfit for any religious or
public duty. This period of mental gloom is considered unclean
or impure in the mental plane, and the persons affected thereby,
1Az., those in whom the same blood exists as that of the subject
borne or dead, are prohibited from taking part in any function
that requires a happy mood or calmness of mind. This rule of
asowsam, it must be understood, applies only to persons in the
secular plane, while a jiiani (who has given up all worldly con-
cerns) has no asowsam to observe.

3. Another view of the question is sympathy with the
subject borne or dead whose feelings would;, no doubt, be
seriously affected by the change of state that he undergoes ;
and the people in whom the same blood exists are made to
sympathize with him for a certain period during which they
are prohibited from taking part in any social or religious func-
tion, as a mark of such sympathy. The prohibition, it must be
understood, applies only to social functions or to quast-reli-
gious functions in the secular plane and not to any strictly
spiritual exercises above the secular pléne.

4. Births and deaths, again are two important items of
cvil which a man should try to avoid, and tne gravity of this
fact is placed prominently before the view of the persons ‘who
are in a position to realize it by reason of their consanguinity,
2and they are en Joined to consider.the days connected with those
evils as unclean days.

Cleanliness. :

Cleanliness is a step to Godliness, -and the Hindu religion
lays great stress on the nécessxty of observing clean]y habits.
External cleanlinesss oo .tributes largoly to internal cleanliness
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or mental purity, our body having a great influence over our
mind. We know by experience how our mind is rendered
eminently fitted for communion with God and for other spiritual
exercises when we are clean physically. According to the Hindu
view, external cleanliness is symbolical of internal purity and
is' a preparatory step to the,realization of chitta suddhi or
mental purity. Hindus arg therefore very partxular in their
clean habits,. e_speci’ally at times of religious services. No
Hindu would attend a temple for worship without cleaning bis
body which he should jpvariably wash whenever he comes in
contact with any unclean object. Too much stress cannot be
laid on the necessity of forcing" religion on man whenever and
wherever it is possible to do so, and in however small a degree
it may be. Religious exercises, however insignificant they may
be, are sure to produce a substantial benefit in the aggregate,
and cleanliness is not the lezast of them.
Mythology-

Mythology is the prehistoric story c'irrent among ancient
nations ; but it is now givena fabulous character and is consi-
dered to be a store house of frensic ideas peculiar to the primi- .
tive people. Hirdus are supposed to be fond of myths, and
are therefore said to indulge largely in mythological legends.

I shauld certainly admit that there is a large stock of pre-
historic events narrated in the Puranas, Ithihasas and other
sacred books of India. The Christian Bible itself contains several
pre-historic stories, but I presume that they do not fall under L&
category of myths, because they are connected with the religion
of the civilized nation of modern times ! Whatever the partiality
may be, I should think that mythological accounts bemg the
only record of prehlstonc times, we could learn a good deal from
them. The historic peﬂ;od is butan’ “gfinitisemal point in the
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broad sheet of time and it can stand no comparison with the
prehistoric period. We are exceedingly fond of the literature
of the historic period, and we avail ourselves of every bit of it
for the purpose of enriching our stock of knowledge. But
though there is any amount of prehistoric literature, we do not
care to be benefited by them tn any extent, but on the con-
trary, we rejcct them summarily. 1 can assign no other reason
for doing so, except that we are so much blinded by the mate-
rial world that we are not able to see the spiritual lore that is
stored up in those ancient literatures. Under the circumstan-
ces, our love of knowledge would appear rather queer to an
impartial observer. We restrict our search for knowledge to
the historic period, and reject the vast expanse of pre-historic
period, simply because the historic period is suited to our
material taste, while we have not the eyes to read the spiritual
phenomena that-are largely fournd in the literathrg of the
pre-historic period. It would be idle to suppose that the vast
literature of the pre-historic period was all drawn from some
fertile imagination, and that it has no foundation to rest upon.
The literature must have been founded on some truths at least,
if not then it rests upon a solid rock of spiritual truth. We
must endeavour to find out the truths upon which these stories
ave founded instead of rejecting them abruptly as worthless
trash. We have now and again come across various .scientific
truths under]ying these m.ystic stories, and if we study them
t.ely, we may discover more -valuable truths that® would
immensely benefit us both in the material and spiritual planes.
Men of the pre-historic period were evidently far ahead of
us in cpiritual researches, and they had a more distinct and
clearer view of the spiritual world than the p‘eop_le of the
historic or materialistic period. The so-called mythological
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accounts are but narrations of the achievements of those
advanced in spirituality and of various other activities in the
spiritual regions. This, I should think, is the reason why these
hoary legends have been carefully preserved to us, while the
exclusively materialistic accounts of the time, of which there
should necessarily have been many, were not cared for. There
was a time when the lang ?po.chs or Manavantras and other
cycles detailed in the Hindu Puranas and /tthasas were scorned
and laughed at.; but now we are beginning to appreciate their
truths little by little. Many accounts of an extraordinary
character, 2uch as traVelling in the air, quick communications
between distant places, etc.: rgferred to in those ancient litera~
ture, were rejected at one time as rediculous exaggerations ; but
our balloons anc airships, telegraphs and telephones have contri-
buted larg gely to the confirmation of those accounts ; and perhaps,
in course of time, there may-possibly be vast improvements and
additions to our scientific discoveries, confirming the truths of
many other accounts gjven in those antigue literature. Who
had ever expected that there would be *such a contrivance as
wireless telegraphy some fifty years dgb? If any one had spoken
to the people of shat time of any means of communication like
wireless telggraphy, he would have been most probably marked
as a mad man! Mythology does not of course pretend to expourd
or explain any natural phenofena such as electricity or
magnetism, but we could find ample’ references mg‘.dga therein to
occurrences which would clearly indicate the uses such phenns
mena were made of. There are, however, various other- refer~
ences made in:these antiquarian books that would not commend
themselves to the credibility of our modern day mategjalists.
They are still in their cradle of civilization, and they " cannot
certainly be expected t@hplore and\lpravel the mystic lore of

. 4
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spirituality that is referred to therein under the name of
ashtamasiddhi and the like. We know how the quasi-spiritcal
practices such as mesmerism, clairvoyance, thought reading,
thought transference &c., were viewed at one tijue, and how
they are viewed at present. Reference to these practices made
in the mythological accounts of India were considered at one
time as wild dreams, but we know that, these dreams have now
turned out to be realities ! and yet the prejudice against the
ancient literature has not been removed to any appreciable
extent ! Mythological accounts not only describe various spiri-
tual activities in the material plane, but they haveé their own
peculiar method of descnbmg such events. They mdnlge
largely in figures and metaphors which hdve to be mterpreted
and understood in their true light. 1

The churning of the wcéan by Devas and Asuras, the
swallowing up _of the Sun and .Moon by Rahi and Kez‘zt,
the support of the Earth by Adisesha are references in a
metapnorical sense to certam activities in the spirituai world
which had their corrésponding effect‘on the material world.
The churning of the ocean represent a certain spiritual activity
as a result of which there were cel;tain counter forces at
work on the Earth, when the Moon was detached and blown
ont. The swallowing of the sun and Moon by Rahi and
Ketu refer to certain activities in the spiritual world, that are
commemorated in the material plane by the solar and lunar
eclipses. 14a’zses/za and Aa’z.éurma are the centripetal and
centrifugal forces that support the earth in its posmon, or to
put it more definitely,: these forces are guided by the spiritual
agents Adisesha and Aditirma. .

I would in this connectivn draw the attention of the reader
to the following extract fOm one of tw back numbers of the
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Bombay 7%eosophist as regards the mythological account of
churning the ocean :—

“A Glimpse through the corridors of time—Under the
above title there appears in the ‘Nature’ the report of a lecture
upon Astronemy by an eminent Engiish philosopher (Lecture
delivered at the Midland Instityte, Birmingham, on October 24,
1881 by Prof: Robert S. Ba]l, L.L.p; F.RS.) >

“It is a ‘lucid exposition of the physical changes that have
been brought u[;on the Earth and her Satellite the Moon by their
mutual attractions and through the agency of the tides. It is
not our purpose to dwell upon the main features of Prof: Ball's
retrospective glance ‘through corridors of time’. We must,
however, notice the fact, now mathematically demonstrated,
that more than fifty millions of years have elapsed since the
Moon, then a hot, plastic mass, was’shot out of the substance
of our equaily hot and soft earth, by the Earth’s then frightful
centrifugal force and dashed into space to take an orbit of
revolution for itself. For, the time thus ~ccorded to the life of
our planet by science is far more in reconciliation with the
Brahmanical cosmogony than with that of the Christians who
have enjoyed sc, many jokes at its expense. It was once
fashionable to jest at the ‘kalpas’and ‘yugas’ of the Hindus;
but nowadays, European Astronomers play with their millioi.s
of yeurs as though each million ‘'was but a counter in a merry
game of chance. At the time when the mass now ,comprising
the Mcon was wrenched out of the soft mass of the Earth. ~-.>
globe was rctatmo on its axis with such tremendous rapidity
that the day Was not above three hours lbng-——that is to say, it
took only three hours for the Earth to turn from t‘ae Sun
through the shadow we call night and back mto the sun- light
again, At that time the Soft-Moon, a.*er it was torn away from
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the Farth’s side, and began its course as a separate revolving
sphere, made a complete revolution around the Earth within
three hours. A month was therefore but three hours long,
whereas, now, as every one knows, it comprises 27 days. The
Moon, at that time, was almost touching the Earth, whereas,
now, it is at a distance of 240,000 miles. The primeval Earth
was a fiery half-molten mass, where no. organic life could exist,
the atmosphere a dense mass of vapours in which all the
present oceans of the earth were suspended as clouds. The sun
rises and sets, but the day. and night together only amounted
to three hours, Almost touching her parent planet, the Moon
revolves at equal speeds with her, as if—to use Prof: Balls
simile—* they were bound together by invincible bands’. The
Moon was over the same locality, probably the part of the
Earth from which it had bcen detached. But this propinquity
of the two bodies could not last, and the centrifugal attraction
preponderating, the Moon commenced its outward journey.
As it receded, the period which it required for its journey
round the Earth, increased also from three hours until it hasin-
creased to 656 hours. Tue rotation of the Earth was modified by
the retreat of the Moon.. Rotating at first in-the same time as
her satellite, the Earth, when the Moon had receded to a certain
distance, made two rotaticns to one revolution of the -Moon ;
then, at later periods, she makes three, four, five and $Q oL up to
twenty-nine rotations, while the Moon is making one revolution
~oind the® Earth. The Earth’s rotation is getting always
slower, and so is that of the Moon. At present, the month has
diminished to 27 days, but as the speed of the Earth’s rotation
decreases, our month will grew shorter and shorter _ As Psof:
Ball puts it :— :

‘ Further and further 'will the Mooa retreat and more and

e
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more slowly will the earth revolve............ In the dim future,
many millions of years distant, the final stage will be approached.
As this stage draws nigh, the rotation of the Earth will again
approach to equality with the revolution of the Moon. From
the present month of 27 days, we shall pass to a month of 26
days, of 25 days, and so on until eventually we shall reach a
month of'two days and lastly a month of one day., When this
state has been attame’d the Earth will constantly turn the same
region as the Moon ......... Here you see that the first and last
states of the Earth-Moop history in one sense identical..
In another ‘way how dlfferent are the first stage and the last ?
At the beginning, the day and ‘the month were both equal, and
they were each for three hours. At the end, the day and the
month will be again equal, but they will each be 1400 hours. In
other words, the day is destined in the very remote future to
become as long as 57 of our days, -
“Or'to express it according to the ancient cosmogony the
Earth will have completed one pf its m_gnor cycles, with her
offspring the Moon. And if the Student *will now compare the
above mathematically certam scientific’tiieory of the evolution of
the Moon from the half molten globe of the Earth, with the Hindu
cosmogonical story of the churmng of the ocean by the Devas
and Asuras, using Mahameru as the churning stick, and the NVaga
or thexgreat serpent as the twisting spring, and remember their
getting the Moon among other things out of it, he will perhaps
see light shining in what was perhaps a dark place before i
as some say, the fabled gods ‘and demans in constant opposition
that are namef’i as aboVe, represent the opposing forces of nature,
and the Nagd,is but the earthly symbolfor the spiral of fire
mist which modern astronomers see through their teléscopes,

and affirm to be the ﬁrtt'begmmg of\L;e new globe that is to be
2 4
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evolved out of the ether (AkaSa); and the ocean stand not for
our present seas, but for the jelly like molten mass of the entire
globe ; then the Hindu myth-makers do not seem quite so
ignorant as their European critics may have fancied”.

The Hindus, as a nation, have no doubt an instinctive
yearning for spirituality, and they are therefore fond of mytho-
logical accounts which are rich in spiritual stories. Our
modern critics would do well to benefit themselves by the large
stock of information buried in the Mythological accounts, by
endeavouring in the first place to acquaint themselves with the
language and dialect of the ancient literature and then to get
at the spiritual truth that is imbedded therein.

Self torture.

Man, in his devotion to God, not only follows the rules laid
down by religion for the <exercise of such devotion, but has
recourse to other forms as well as may be suggested by his zeal
and piety. - Vows and penances therefore take different forms,
though they may be said to be more or less on the liies laid
down by religion. Fasting is one of the forms laid down by
the Hindu religion, and it is intended not only as a denial of
worldly pleasures, but as a means to éoncentrate our mind on
God. Another view taken of f:asting is infliction of pain on
cne’s own self in the name of God, and this view is Jargely
shared by men of mediocre intelligence in their religious zeal,
who at tim,_esv carry matters too far and evea submit themselves
physical hart in the name of God.. Although such acts may be
called religious fanaticism, yet théy are the outcome of faith
and religious ardour; and as such have much in themselyes to
be admired. It is however very desirable to confine one’s .self
within the bounds of religion, and the followers of every creed
must learn to abide by the rules la’d down by their own
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creed, instead of being driven away by their whims and
caprices. Fighting against nature and inflicting bodily inju-
ries against the spirit of religion is a fight against God, and
such a fight cannot be considered as a means to please God.
: Ghosts and Spirits.
Ghost stories are heard among all nations of the world,

3

both anci.ent and modern’; and still they are attacked as super-
stitious gossipssby the critics of our day, especially so, when
the stories emanate from a Hindu source. I may quote instances,
by thousangs, of ghost stories of quite recent times which it is
not possible to reject as untrugtworthy, and which must there-
fore be acceptedas actual factg. The critics would not care at
all to have a patiem inquiry® into the matter or to give any
share, of their attention to the l;nportance of the phenomenon
even as a matter of curiosity. It *has become the fashion of
modera civilization to reject ‘these stories sunfmarily, as if that
civilization has placed it beyond all manner of doubt that the
existence of ghosts ant, spirits 4s an irfpossibility. Such a
spirit of the time must necessarily be.at.tributed to the material
tendency that predominates at present, and it is greatly to be
feared that this spirit, if left unchecked, will seriously affect one
day the bebef m the existence of God as well. Ghosts are
supposea to be spmtual beings _]ust*hke human souls, and thelr
existence® cannot therefore be said ° to be either an impossibility
or an |mprobab111ty But vartous phenomena ninch cannot
be attributed to any other scurce having been observed Leor
time to time, the existence of spirits canpot but be admitted
as a° matter?of fact. The psychic or 'spiritual influence of
one man over another has been ab.undantly observed even in
modern fimes, and. Asuclz influences,are known as mesmerism,
clairvoyance &c. If living souls are\\:apaple of exerting such
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influences, why cannot departed souls or spirits that have no
material embodiment exert a similar influence in their own way?
I do not propose, to discuss here the functions and capacities of
spirits, but I will only draw the attention of the reader to the
rationale or principle of the ghost story. Scientific disccveries
are invariably made by observations, and such observations
cannot be rejected as superstitions simply because they deal
with spiritual phenomena. Inquiries instituted into the theory
on a scientific basis in European and American countries have
amply established the fact that there is a large amount of truth
underlying ghost stories ; but the spirit of modern civilization
is to jeer at every thing spiritual and it would not permit our
critics to open their eyes and to see for thmselves the found-
ation on which ghost stories are actually based.

The limited space at my disposal would not permit me t>
quote instances of spirit activities which were witnessed and
testified to by many trustworthy witnesses, but I will refer the
reader to the publications made by “the London Dialectical
Society and by Professors and Inquirers who took a real interest
in the matter and gave out their opinions and the results of
their researches in an unbiassed manner. Ghost stories and
ghost activities are almost of daily occurrence in India and
Ceylon, and it would not be possible to say that these ‘many
strange phenomena are without any foundatlon at ;all. We
have heard of ghosts appearing in some form or other in
.“at are known as haunted houses ; of household articles being
moved from their respective places without any material force
being brought to act upon them ; of people urder the :influ-
ence of ghost foretelling future events and events that happen
at distant regions, and even 2speaking languages of which they
bave no idea in their novmal state; cr fllin'gs being brought
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from* distant quarters without any human agency &ec., and
these phenomena cannot be attributed at all to any cause in the
material plane. The existence of spirits has therefore to be
fully admitted and accepted, however reluctant we may feel
to do so. It is true that there have been frauds and deceptions
practised under the guise of these phenomena, and so there are
frauds practised in conmectipn with various matcrial arts and
- exhibitions. A genufne coin is not to be rejected because of the
existence of counterfeit coins, and a genuine theory is not to be
rejected because of fraugls committed in its name. There may,
again, be failures in éxperjmepts, and such failures are not
uncommon even in the material plane. These contingencies
should not be counfed at all os proofs against the theory which
has to be examined on its own merits by general experiment.

It is of course possible to trace some of these phenomena to
such guasi material causes as magnetism &c.; but it may be
seen that even in such cases there is a good deal of spiritual
influence without whicls the phenomena cannot be accounted
for. There are, however, various other phenomena which are
exclusively spiritual and which would irresistibly prove the
existence of spirits. To sneer at their existence would amount
to a wilful ignoring of glaring facts.

Accbdrding to the Hindu theory® there is an immense spiri-
tuality around us, and in fact,: the spiritual influence that
affects us, though subtler in its nature, is much };;lrger and
more effective than the material influence we are subject cu.’
The material’ world is always under the control and guidance
of some spiritlﬁal agent or agents, and there are besides various
othet spirits that come in contact with us in their spiritual
form. They are clad ir’1 a subtle body known as Sikluma
Sarira and are capable'pf exerting }hei'r ipfluence over us to
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the extent of their nature and capacity. The means to ap-
proach these spirits and deal with them are reduced to a
system by which we are enabled to perform various methods of
what are generally known as magic arts. The knowledge
under this head is imparted by the religion under the name
of Ashtakarmam (eightfold methods) such as :ﬁgarslzana'm,
Uchchadanari, Thampanam, Maranam ete~—the efficacy of
which has been clearly demonstrated by actual experiments.



CHAPTER XV.

—

CASTE ‘SYSTEM:

Utility of Caste System.

Caste system is supposed to be an institutiapn peculiar to
India and it is foun#l at times to be an object of severe attack
at the hands of Western Missionaries. It is true that the ins ti-
tution is a great obs;acle in their way of proselytism, but
this is not a sufficient * Justlﬁcatlon of the attack levelled at it.
The opinion, on the sub_]ect of Western laymen seems to
differ very much with that of the Christian Missionaries, and the
former seem tJ feel the utlllty of the caste system to an
,apprecxable extent, But in the dpinion of the Missionaries,
caste systém is the curse of India, and the yarious disadvan-
tages under which the country suffers at present are attributed
to that’'system. The critics do not seem §o realize the fact that
there was a time when "these dlsadvanfages were not known
in India, though at that time, caste® system was in its full
swing in that great continent.

I do nat mean to deny that the various ramifications of the
caste system, as they now obtain im India, have their dark siie
as well—and it is no wonder that any institution, however ela-
borate and thorouéhly worked out.it may be, will dave its own
pros and cons, especially so,after it has been Workiﬁg, asir 4.2
case of the caste system, for thousands of years, with the in-
evitable result of the effect of time beihg impressed upon it-
TLe question for consideration is the main prmc1p1% of the
system. Can it be sald. that the mim principle of the system

is faulty i in itself ? 5 ¥
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I'do not think it possible for a moment to deny the exist-
ence of -diversity among human beings, as there is among the
various other creatures that are found on the face of the earth.
Such a diversity has been acknowledged by secience which
groups men into races and families, nations and creeds. . The
utility and desirability of such a grouping cannot be denled
any more than the necessity of classifying the varlous‘ objects
of creation into genuses and species. It is true that we are all
children of the same father, or that we have all been created by
the same- God, but that does not go to show that there should
be no difference among us. Even chlldren of the same parents
are found at times to differ w1dely on material pomts and if,
with the object of conserving their differept ways, they are
kept apart, so far as those ways are concernec, such a setting
apart will not be consideied ill-advised or inimical to the
interests of the family. .

We all know that the vast family of the great God—if we
may so call the human beings—are of, varied character and
diverse tastes, and we know further thdt heredity plays a great
part in this variety ana difference. It is an gdmitted truism
that character and taste are remitted from father to son, more
asa rule than as an exception, and that among the varjous factors
ofcnature, law of birth confributes largely to the formation of
character and taste in man. Caste system only seeks to’keep
apart the different characters and tastes peculiar to different
neople by fixed lines of demarcation, and the necessity fcr-such
a demarcation is quite plain. For, if they are allowed to mix
up promiscuously, the result would certainiy be great chaos and
confusion which would ultimately lead to the destruction of*the
whole fabric. Some arrangement by classification is therefore
very essential for regulating the hum.n society, and if one
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would take the trouble of giving his serious tkought to the
problem, it would be found expedient to group the human
beings ynder certain main heads:

1. First and foremost among them would be those that
attend to spifitual wants.

A Second in order would be those that attend to adminis-
trative measures and political wants. 2

3. Third in order would be those that -attend to commer-
cial pursuits and interchange of continental products.

4. The fourth plase may be assigned to those that attend
to avrlcultural pursuits, .-

5. F]fth in order woulq be those that are engaged in
different mdustrle'=. arts, manufacture &c.

The caste $ystem only adgpts a scheme more or less on
ghese lines in order to regulate the human society. Instead of
allowing the people of the different callings to be blended
together., to the glorious confusion of the society at Iarge, the
caste system seeks to negulate them by dwxsxon of labour and
applies the rule of heredxty to govern ‘such regulation. The
calling to whichea man petakes himself has a great influence on
his general dem®anour anc position in life, and our ancestors
seem to have fully considered the various aspects of the case,
and formulated the caste system which has a good deal in it to
be admised and appreciated for the increnuity and forethought
displayed in the laying out of the system 3

Classification by genuses and species of the vanous oF: ccus”
of creation is an arranvement fully consm;ent with the order of
nature, and au attempt to find fault with’such an arrangement
would be nothing short of hcrhtmg with nature. Natare has
laid down clear and distinct lines’of demarcation between: the
animal, the vegetable, S.nd the mineral kingdoms of the - earth

» »
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and between the various genuses and species belonging to each
kingdom. Similar lines of demarcation may be found to exist
among human beings as well, in the shape of races and
nations; and even among the members of the saine nation or
race, sub-divisions by grades and ranks according to social
positions are not peculiaf to India alone. Such distinctions
could be found abundantly in Furopean Societies as well,
though they are not called by the name of caste. I will quote
below what a European writer (T. L. Nicholas M.D.) says of
societies in England. , ‘

“Everywhere in England, we find first, second and third
““class. They stand wide apart—farther in England -than in

“any country in the world, Novshere is there such pride of
“rank and riches, such exclusion, such inhumanity.

“The noble and the wéalthy—-those we call the gentry—
“may be kind, gracious, affable and condescending ; but affabi-
“lity and condescension are in themselves the assertion of a
“rigid caste distinction. Th= membeis of the different social
“ranks cannot sit together, eat together, be educated together
“nor even confess themselves miserable sinners together, The
“children of the three social grades seldomi intermingle. A
“boarding school for the daughters of the nobility :and gentry
“%annot receive the most bcau_tiful, the most télented, the most
“lovely and accomplished daughters of a wealthy and reépect-
“able tradeoman ; and no more can the daughters of an artisan
~w2re to be educated with the young ladies of the grade above
“her. The lady who marries even a man_of genius bornin a
“lower rank than her seldom recovers her social rosition.”

That is the state of society in England, and the same tnay
be said of other European. countries as well. I do not think
there is much difference between this f-ja;nk or social distinction
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and the Indian caste. If at all there is any difference, such
difference may be said to exist only in the details and not
in the principle. Indians may be rigid in the observance
of their caste rules while Europeans may be found to be
rather lenient or lax. The strict observance of a rule once
laid down is not an evil in itself, and the Indians cannot be
condemned on that score. There may be excgptional cases
where laxity of rules would be considered expedient, but it
must be remembered tlat such cases are only exceptions which
cannot be made a oeneral rule; and that if they are so made,
the result’would be hIOh]y disastrous, and in this case, it may
lead to the success of pretentious claims and prove greatly
prejudicial to the interests ‘of the society as a whole. The
evils that may result out of laxity of caste rules would more
Athaﬁ counterbalance the benefits, if any, that may accrue out
of it. It is not therefore possible to find fault with the strict
enforcement of caste rules. I may say that if not for this
strictress, caste distipction would perhaps have been swept
away from India long ago.

It must, however, be observed that exceptional cases where
merits are admi$ted be‘yond dou)bt are duly acknowledged and
respected ip India irrespective of caste or creed. There have
been several ihstances where man of inferior ranks, when
fourd possessed of real merft were highly respected and
even venerated by men of superior ranks. Viyasar, Kannappar,
Nandanar, Valluvar, Kambar and a great many others.z=2
standing monuments of such cases. But these are only excep-
tional cases and it will not be considered expedient or safe
te break the rule because there are exceptions. Thg rule is
arule and it must be observed &s a rule subject of course to
golden exceptions.  »* A
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Birth-Right.

When the sound basis upon which caste system rests is
pointed out to the critics, they narrow their objection to birth-
right and argue that caste system may be an useful institution,
provided it is not reckoned by birth right.

This seems to me, in the first place, an attempt at ignoring
the effects of a law of nature. Instincts and tastes are trans-
mitted from father to son by an inviolable law of nature, and
I cannot see why we should not avail ourselves of this law of
nature in regulating our society. We know that for any
profession a man betakes himself to, the important factor neces-
sary is his taste for such profession, and that taste is a natural
instinct contributed by birth-right. It should therefore be
considered a wise arrangement if the various callings in this
world are allotted among mcn :according to their taste, and if
that taste is judged by the natural law of birth-right.-

We know that it is by birth-right the right of succession
to the throne in all the empires and kingdoms of the Earth is
regulated, and there is 110 doubt that this is a very satlsfactory
and safe method of solving one of our important social problems,
We know again that it is by the same l:lrth-raght another of
our important social problems, viz., inheritance of property, is
regulated and governed ; and it is not possible to understand
why that birth-right cannot be utilized in regulatmg our
society.

If all px'oféssions, are thrown open to all indiscrimirately,
be taken up by them at the bidding of their individual whims
and caprices, the society will be a huge mass of confusion, and
such a state of things will be highly detrimental to the progress
of the society as a whole. A promiscuous choice of callings
would lead to deadly competition which would be a danger in
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itself. Division of labour is therefore very essential for the
progress of any society, and caste system only seeks to regu-
late this division. There is no doubt that such a division could
be best made according to the taste and capacity of individuals,
and that the safest method of gauging this taste and capacity
is by birth: rlorht

Althouah the various calhncrs which people,betake them-
selves to may 'be salid to be in the interests of the society in
general, they cannot all be said to be of equal importance.
Their importance varies according to their demand and to the
nature of work involved therein. The work of a ceoly who
breaks metals for roads and that of an Engineer who super-
vises the formation of such roads cannot be said to be of equal
importance. Tais difference contributes to the gradation of
our society, the various callings 'being allotted among men
according to their taste and capacity. As 2 rule, taste and
aptitude for the different callings assume the shape of an ins-
tinct and are transmittcd from father to con as hereditary right
which is availed of by the caste system for regulating the
buman society.

Surely, if our society is not governed by some such rule,
one could easily picture to himselt how confused and chaotic it
would be. Every individual would endeavour to put forwasd
his claims to a superior trrade', and there would be endless
dispute and wrangling on the subject in the soci fty Birth-
right is an effective, and at the same time, an lmpartlal prizma>
facie evidence to decide one’s fitness to any calling, and to the
consequent g-ade of society that is to be assigned to him.

I must observe in this connection that it is a great gnistake
suppose, as our critics seems to thi’nl::, that caste systeﬁa werks
prejudicially against ‘Eh:c interests of 'Agriculture and Art.



292 CASTE SYSTEM [Part 11.

Agriculture has been held in very high esteem by all classes
of people, and the ancient literature of India will amply bear
this out; and the importance attached to Arts by the Indian
nation can be easily gauged from its connecticn with Visva
Karma, the celestial artist. It is true that in modern times these
industries do not receive sufficient encouragement from those
who enjoy hizh positions in life, and this is mainl'y dué to want
of sympathy and lack of public spirit, which, and not the caste
system, are the drawbacks of our time. Caste system, allots
the labour required for human life in this world among different
clans, and renders these clans useful and helpful to each other,
and makes it very clear that the wost important duty of man
-is mutual help and promotion cf public . goodt. This main
object of the system is entirely lost sight of, and public interest
is now sacrificed at the altar of private interest. This is indeed
menacing art and it should be promptly remedied by enfor-
cing the caste rules in their true sense.

Although caste system is intended to regulate the secular
side of human life, it is not without its connection with religion
as well.  As I have often said, Hindu reljgion enters into secular
questions with the object of creating spirituzlity in man in his
own way and of safe guarding his spiritual inter=sts. In the
matter of caste, religion enceavours to impress on the people
the value of spirituality, by arranging the gradation of saciety
according to the amount of spirituality that is engendered by
he work allotted to the different sections. There is no doubt
that the nature of the work a man does has a good deal of influ-
enceon his mind, and leads ultimately to results according to
the nat'ire of such work. We could clearly sce the difference
between the work of a nurse in a hospital and that of a butcher
in a slaughter bouse. Religion thercfore makes use of the
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caste system to keep the people of the different callings apart
from each other in order to prevent contamination and to
conserve and nurse their spirituality in a manner suited to their
own standasd of advancement. Duties are imposed on the
different sections according to their capacity and character
and they are made to respect and regard each other according
to the Rmount of sp1r1tuahty mvolved in their regpective work.
This is the main object of religion in entering into the caste
question, and we should not ignore this object in our anxiety to
promote our material advancement. A man that figures in his
own calling certainly deserves encouragement, but that encour-
agement cannot be carried out51de the legitimate bounds of his
own sphere. A butcher V,mo may discover some scientific
method of slaughtering animals may of course be encouraged
:within his own sphere, but he cz;.m,ot on that account be raised
to the pulpit and made to- preach to a congregation. Butif a
man, whatever his caste may be, shows extraordinary sign_s of
spirituality in him, thecaste rules becoms at once a dead letter
with him, and he is pla.ced above all castes It is therefore
highly essential.that we take partlcular care not to be blinded
by our material traving and igngre the spiritual interest which
the caste ,system is intended to safeguard in its religious
aspect.® < ) )
Our critics seem to thing that the social position of a man
should be decided by his position in life and not by his birth-
right.> I do not think that this would be a safe précedure 2>
herse may put ina good appearance externa]ly, but we should
not be decewea by the mere appeara’nce of it. We should
examine the animal, make enqumes about it, espeslally as
regards the stock to - Whlch it be{ongs and satisfy ourselves
about its soundness, L?gfore we strike a bar ain. It is not the
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affluent position in which a man is placed or the success in life
that he enjoys that could be called a proper criterion to decide
his position in society. A rogue may be in affluent circum-
stances from the spoils of his booty or a man who has no regard
for character may turn out an expert in some art or other and
be well off in his own way. I do not think that the positions in
life in such cases would be a satisfactory guarantee for@a corres-
ponding position in society. Position in society must as a rule
be guided by one’s character, the nature of the work that he
does for the community at large, and the standard of his natural
greatness which depends mainly, if not wholly, on his birth-
right, ; :
It is all well and good to cpeak of equality of human
beings. Not only could all men be said tobe pcssessed of equal
rights, but all animals may be said to have such rights—and
this is no reason .to treat all animals equally. As there are
differences between the various species of animals, so there are
disparities between the various grades<f men. To ignore this
bold fact and to argue that all men are equally gifted is only
the sign of a primitive race just beginning. to think of the
rights and liberties of men. 1 am sure that when civilization
progresses and passes through the various phases of social
development, the necessity of observing social distinction
and of recognizing such distinction by birth-right will :be fully
acknowledged. We cannot in our anxiety to promulgate the
“heorv of équality of human beings, fight against nature
and ignore the difference that is clearly manifested to us
between the various grades of man, whose mair characteris=
tics, we see, are being conveyed from father to son as a birth-
right. It is indeed a great pity to find that the material
tendency of our modern generation has been waging a war
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for some time past against the existcnce of God and that
now their socialistic tendency prompts them to wage a war
against nature. However we may try to inculcate the queer
ideas of Socialism in our mistaken notion of liberty and
freedom, we cannot resist the law of nature and its inevit-
ahle results. Not only are men made of different types which
render gradations among themm necessary and desirable, but
their relation to each. other s such that the m.rits of those in a
superior position have to be lacitly acknowledged by thosz in
the inferior grade, as otherwise there would be endless rupture
and unpleagantness in {le society which may eventually lead to
a great confusion among them., It may be urged as an excuse
that Souieties -in’ European contries get on well without caste
system ; but I must point out that it cannot be maintained as a
mattor of fact that there are no Aistinctions in European Socie-
ties. The ,line of demarcation between the various Societies
in European Countries may not be so ciear as 1t is among Indian
Socjeties: and the explanation is that European societies are
still in their incipient state, and when they deveiop, they muast
have distinct lines of demarcatior, or they must collapse.
European Societies, again, are built entirely on material lines,
while in India the spiritual interests of the people had their due
share of attenl.lon in the organization of their Society.

'lhe fantastic idea of equality of human beings has of late
grown out of dimensions, and il is even contended that there
should be nothing like inheritance by heirs and successors, but
that all wealth, by whomsoever acquized must be cons’ zered
the common propert; of all human bemgs The gist of the
contention is 'that birth-right is only a chance or accident, and
that this chance or accident should not give any ond a right
over any property in},preference Yo others. The adviocates

¥
»
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of this doctrine would do well to keep in their view in the first
place, that the doctrine wholly ignores the effect of Divine
influence over human affairs and that they do not realise for a
moment that what we call chances and accidents are a¥l govern-
ed by the law of- Providence. If, however, the _.advocates are

prepared to contend that there is nothing like Divine law, they
might as well preach a crusade of pillage and plunder and

make all rights subject to might. No ']avy or justice could be
maintained without acknowledging the existenee of God, and
the observance of any law or rule of justice will only be a farce,
and any enforcement of such law or regulation will be an en-
croachment on the liberty of mgn aecording to their own way of
thinking. I will not however entqr into the quéstions of utilita-
rian theories or atheistic doctrines i this plack. .

But I must point out tl‘lat.the birth of every man, and his
living up to any age in this world are themselves as much®
chancework as tht birth-right of an heir to a legacy. I cannot
see how these chanceworks will entitle people to a spare in
the wealth left behiid by déceased Iﬁén. If the element in
birth-rights should be coesidered a valid ground to® deprive
a man of the wealth to which he is 'entltled' in the natural
order of things, surely the tvery man who earns his weulth
either by his own exertions or by a smile of fortune‘ cannot
hfmself enjoy such wealthl 3s the circumstances thag led
to his acquiring the same must themselyes be considered
chances or, hecidents. If all chances are to be dlsmlssed out
of e*nsxderatlon in deciding the ‘rights of people, we could
easily imagine the state of our society sunder such c1rcum-
stances. There cannot be any kings, any ]udges, any pre-
server ‘of peace or any gyardian to protect our interests!

and no father or mother Will be bour;cxl to take care of their

1
T
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children! Why? They themselves chanced to be so in their
position by some form of accident, and no accident can be
allowed to exert its influence over us! And if according to
this theory all men are allowed to have a share in the earnings
and savings of the painstaking and industrious few, and their
progeny are not allowed to have an exclusive right to such
earnings—or in short, if no on’e is allowed to call any thing
his own, surely we>could scarcely find any one who would
care to earn or save any thing: there would be no persever-
ence, no thrift, and thg whole society will be a mass of idle,
indolent, wretched lot, bent upon living on the earning of
others instead of their owr’x.r You may frame laws and force
them to work, but you will not be able to give them the mind
to work.

And again what about inteliigence, character, physical
strength, health and such like things? They are themselves
valuable wealth, and they are generally inherited from parents.
How aie progenies to be deprived of these inheritances, and how
can public at large be made to have a ‘share in them? And
are people who are blest with these vafuable assets to make no
use of them, because they came across them by chance! Surely
such ideas are only suited for a lunatic asylum! It must be
understood that’ man is a creature of chances, and during FHis
sojou.n in this world, he has to meet with a series of chances—
all of them being gbverned by the law of Providencs. It is not
possible to evade the influence of these chances and much less
to disown their effects. It would certainly be a grand achieve-
ment if peoplé are made to disown everyE}hing they possess, by
loosing their “I’ness and “My’’'ness and by making oveg every-
thing they have in favour of humanity at large, in trie brotherly,
love. But is such a tt;')ﬁg possible in our present state? Se
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long as this is not possible—So Jong as we have our “l’’ness
and “My”ness with us, it is essential that the limit to which
these “I"ness and “My’'ness are to be carried is clearly defined;
and when we do define this limit, we will find the indispensa-
bility of making use of our birth-right, and this birth-right
will thus be found to be of great service in rerrulatmfr the
human societv. :

I must however point out in this connzction that according
to the Hindu theory of Caste System, it is not the right of birth
alone that entitles a man to the privileges that appertain to his
caste. He must, in addition to his birth-right, conform himself
to the conduct and duties imposed on him as a member of that
Caste. Otherwise he would loose his caste and will forfeit his
claims to the right and privileges of his caste.

“ oriilayQ@uns s sQanarvrgwumiiumss

dpiQuraps sm@erns@s@n,”"—Kural. v

(Even if yod forget your Vedas, you could learn them
afterwards, but if you loose your chayacter, your birth-right
would be forfeited). .

Supe!‘io‘rity of Brahmins. ‘

I know that Brahmins are held ma.inly responsible for the
Indian Caste system which i.s supposed to be an institution
invented by them to advance their own intérests. I cannot
see how such an inference cbuld be maintained, The caste
system does not give the Brahmins sovereignty over people or
dominions,* nor is the duty imposed on them less onerovs than
that imposed on other castes ; but on the other hand, their duty
as spiritual teachers couid be found to be very Eeavy and irk-
some; and it is on account of the importance of the duty impesed
on them, the other castes ark required to respect and venerate
them. Their whole time being fully - absorbed in religious
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duties with no spare moments at their disposal to attend to
their secular wants, their maintenance and support have become
a duty on the other castes who are reminded, by such duty,
of the importance and value of the spiritual work entrusted to
the Brahmins. There can be no doubt that of all the wants of
nian, the one that appertains to his soul is the inost important
one, and the class of , men who minister to t};is want are,
therefore, deservedly entitled to respect and support.
Birth-right: no doubt, renders professions hereditary, and
this is considered detrimental to progress. But I think the
the case s otherwisé; Distribution of professions among
separate families amounts to’a division of labour, as I have
already’said, and this will lar Zely contribute to the development
of the several professions, much better than when they are cast
indiscriminately among all. In'fast this may be found to have
been the actual state of things in ancient India, when we consider
the perfections which Medicine Architecture, Engineering and
severay fine arts had aftained tg at one time in that coutinent.
Even in modern times, it may be observed on close examination
of facts that the development which ‘many of the fine arts have
attained is due to the exertions and endeavours made by families
who cultivated such arts for éenerations. The laws on the
subjectrof patert are highly appregiated in civilized countries,
and they are not for a moment’ considered detrimental to the
development of any art; and I fad to see how a hereditary
profession can be considered so. s R
I have reasons to believe that the obJectlon agamsf “here-
ditary profession is intended mainly to attack the exclusive
rights enjoyed by Brahmins to Vedic teachings and to‘§piritual
callings. It is possible in Europe':)zm countries for any man
to become a priest, w}’xile in-India one of the primary quali-

L
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fications for priest-craft is birth-right. It may be observed
that this rule is not without satisfactory reasons. According
to Hindu ideas, aptitude for religion and religious culture
must be innate in a man and instinctive in his nature. One
may take a fancy for religion rather whimsically; but, unless
he has an in-born taste for the calling, the fancy will not in any
way be permanent. Religious tastes are invariably the result of
previous Karma, and they are transmitted from father to son;
and it is only such natural tastes that can be depended onn
for permanency. Religious callings being of vital importance
to human beings, it is very essential that a man who betakes
himself to that calling is possessed of the necessary qualific-
ations. Religion and religious d(ties are sa_creh in theﬁase]ves,
and too much care cannot be taken in safeg&arding the lines in
which they are handled. Tkey may be abused, trifled with or
peglected if handled by men unsuited to the work ; and the
result will be disastrous not only to the people who take up the
work, ‘but to the community as well among whom thke work
is carried out. We know how dangerous it would be if surgi-
cal instruments are handlea by men who have not the r;ecessary
training and knowledge; and in the case of religious practices
the necessary training and knowledge should be supplemented
by a matural instinct, without which, no knowledge or training
can be said to be sufficiently strong for the due performance of
such practices, As soil is thv most important factor in the matter
of cultivation, so in the matter of religious culture, it is of great
importance that it is carried on in a soil that is well suited for it.
The suitability of soir is a natural condition, and in this case
it depends wholly on birth-right. And again, in the choice of
subjects for religious duties, we largely require Divine help ;
and when such chojce is made by bir.h-right, over which we
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have no control, we may be said to have availed ourselves of
the Divine Help to the best possible extent we can.

It must not be understood, however, that religious dutxes
are the exclusive property of Brahmins, and that others have
no such duty to perform, or any claim to perform such duty.
Every man, whatever his caste may be, has his own religious
duties; but in‘performin.g ce_rtai'n religious rites and ceremonies,
he has to be guided by his Prohita or the family priest; and it
must be unders.tood that even this guidance is only required so
long as the man is in the secular plane. When that plane is
transcended and the man gets into religion proper, the Brahmin
Priest ceases to do anything with him, and his religious practices
are left to himself. In fact Brahmins are considered a priestly
class for men ‘m the secular plane—for men whose duties are
regulated with due consideration to their secular wants and
desires. bBut to the man who has given np the world, his
priest or Guru is his Jiianaguru or Divine preceptor who may
be of dny caste or cf no caste. Temples are intended to
benefit people in the secular plane, beiricr bound by the tie of
Social relation., The Pi#jas and othe? ceremonies in temples
are therefore to be perforined by Brahmins, and this is why
those rites and ceremonies are known by the name of “ Parar-
tham' {for others), while in the cass of “Anmartham” (for orn.e’s
own sake) authority is given to any man to perform such Pi#jas
and ceremonies, provided hec has the necessary aptitude and
earnestness. I think this will,fully explain the scope of religious

~ duties allotted to Brahmins. ;

I think i'{ desiraf)le in this connecion to point out the
pertinent fact that in India, State was never under the sway
of the Church, as it was in the Weéstern countries where people
suffered considerably updel the anamoly of the Church being at
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the head of the State. In India the Church and the State were
kept distinctly apart from each other from time immemorial, and
the priestly class were never allowed to have anything to do
with politics. Whatever respect and reverence might have been
paid to the priestly class as ministers of religior, they had no
concern at all with Government, and this would clearly shew
the spirit with which the caste system was maintained in India.
It would therefore be idle to contend that caste system was an
invention of the Brahmins to promote their own interests.
Temple worship denied to Paraiyas.

There are certain classes of people who are prohibited from
entering the temple precincts a_nd who are not entitled to
certain religious rites and eeremon‘es. This fact is made much
of by our critics who question the justice of zuch prohibition
and ask, rather vehemently, whether that class of people are
not to be saved. : ! X

It is a well-known fact that Hinduism is the only religion
that promises salvatian to all; but at the same, the religion is
fully alive to the great difficulty that one has to surmount in
securing salvation. Salvation is not a cheap commodity as
represented by modern religions : people have to follow a good.
deal of religious practicés, and have to be elevated by degrees
before they can secure final salvation. As [ have said, temples
are intended mainly in the interests of those that are in the
secular plane, and the low caste people of ‘that plane are too
filthy in their habits and manners to be admitted intc sacred
places like temples. Temples are considered the abodes of God
and are therefore treated sacred and holy ; it is ‘very essential
that in nrder to impress on the minds of the worshippers: -the
sanctity of temples, people ‘of unclean habits should be kept
away from their precillcts—;not only in urder to teach the value
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of cleanliness both to the clean and the unclean, but at the same
time, to protect the clean {rom being contaminated by the
unclean. The low caste people are addicted to certain object-
ionable practices involving henious forms of sins, and their
presence in a.temple would go a long way to befoul the atmos-
phere and desecrate the sanctity of the premises—a state of
things that is Sure to haye a highly prejudicial influence on the
mass that attend the temple for worship. People of filthy
habits are therefore prohibited from entering iuto the temple
precincts and such a prohibition cannot be said in any way
unreasonabBle. They Have, however, their own method of wor-
ship from outside the temple, and if they conform themselves to
the rules laid down for theix g:iste, they will gradually be raised
to higher levels and will ultimately be given the opportunity
of acquiring better privileges.? But as they are, they are
suffering under certain defects, as a result )of their previous
karma, and they cannot expect to enjoy privileges to which
they arz not suited and are not entitled. There are peop.e who
suffer from natural defects in some fornyor other, and although
such defects are very much to be pitied for, yet they cannot be
helped. Not only the low caste people of the Hindu faith, but
there are several others who Jabour under similar infirmities
that disqualify them from enJoymg a ture worship. People
who suffer from insanity, people who have not the chance of
embracing the true religion, people Who live in couptrles where
there are no temples or churches—all these, I’ should say,
suffer from natural defects that keep them entirely out of true
worship to G_r’)od. Such a state of things must certainly be
attsitbuted to the Divine will which, no doubt, is bassd upon
some valid grounds such as the karma theory of the Hindus. I
may say that in the ca.“y’e of the Hindu out-castes, it is in their



304 CASTE SYSTEM [Rartll

own interests as well, they are kept away from certain religious
rites. If they are allowed to enjoy the rites to which they are
not suited, they will abuse or misuse such rights and will seek
their own ruin; and it is therefore expedient that such rites
should be withheld from them until they become fit for the
enjoyment of those rites. !
Prohibition from Eating together.: :

Another objection raised against the caste system is that
it prohibits people of different castes from eating together, and
that as a result of such prohibition, people of certain castes
observe very peculiar and eccentric ways in the matter of their
food by refusing not only to eat in cbmpany of others but .even
in their sight. I fully admit that there is much ‘truth in this,
and I may also add that the people of high caustes would not
partake any food that is ever: touched by those of the low ca{stes.:
I must point out.in the first place that such a rulé is highly
beneficial in a sanitary point of view. It isa well-known fact
that Hindus, as a nation, are noted for:their clean habits, and

this reputation could not have been mlaintained by them if not
for these strict rules.

Man is a social creature and is vel:y muceh liable to con-
tract the habits and manners of one another; if brought into
ciese contact. Of all the social ties between man and man,
nothing could be said to be more conducive to bring ,thém to
close quarters as that of eating. It is alsé an admitted fact
that humah tendency is more on the side of degeneratioan than
on that of elevation ; that is to say, if a man of a higher order is
associated with one of‘a lower order, the result of such associ-
ation may fairly be expected to end in the degeneration of-the
higher man than in the elevation of the lower one. We know
how the mefarious habit of drinking s been contracted by
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thousands of total abstainers by joining lovers of alchohol at
their table. A friend at a table is bound to be a friend every
where—food Dbeing a factor that cements friendship easily and
readily. Friendship and mutual feelings are generally repre-
sented by eating together and by exchanging food and food
articles; and among Hindus, food is such an important sign of
friendship that if 2 man. takes at least a single r=al at another
mans house, there should not be any feeling of enmity between
them during their life time, The Hindu idea of food carries
with it something sacred in its import—food being our life
sustainer—and in the }taking of food, a kind of solemnity is in-
variably observed. The surroﬁundings at the time contribute
largely to this solemnity ; aad in a scientific point of view, the
atmosphere rou.d the table should be pure and untainted, as
othefWise, it will have a highly préjudicial effect on the food,
and ultima'tely on the person who takes the -food, apart from
the direct influence of contamination the atinosphere will
have on his mind an® body at a very important function
of his daily life. It is of great }imf)ortance, according to
Hindu ideas—and I am sure that such ideas have the full
support of Sciente—that at mea] times our thoughts should
be as pure,as possible and should not be contaminated by
alien influences,” as any impurity or foreign influence cca-
¢racted ot that time is surc to be assimilated with our body
and mind. The importance attached to this subj2ct was so
great that very strict rules were framed on the subject,
preventing mdlscrlmmate eating, and even eating foods that
are touched o’r seen by men of ob]ectlonable castes. There
are inany things in the material>world that contribute ;arcrely
to spiritual advancement, and food ,may be said to be one of
the foremost among the.»g.
ESSENTIALS OF HINDUISM X 39
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Brotherhood of Man.

Caste system is said to deprive man of his sympathy
towards his fellow beings. It is said that, under the system, man
has to keep himself aloof from the community to which he does
not belong—he must not join them in their social functipns—
and instances are quoted where people of hight castes would
not help those of low castes even at times of dang:er, intthe fear
that they would be polluted. .

Such a view is ome of the many evils of the piece meal
knowledge obtained of religion and religious systems. Nothing
could be farther from a Hindu than an idea like this. Sympathy
towards fellow beings is one of the fundamental laws of Hindu-
ism, and among all the duties imposed on man, ]ivalzﬁrmzyam
or sympathy towards fellow beings may bezound to stand
in the forefront. The law ‘of Vegetarianism is based wholly.
on this principle—sympathy according to Hindu doctrines
being extended to all living beings, and not confined to man
alone.” Mutual help to one another—especially at times of
danger—is a duty which cannot be exclised under any pretence
whatever, and religion'lajrs it down clearly that the observ-
ance of caste rules should in no way be a bar to rendering such
help—in fact, the importance of this duty is brought out so
prominently that caste ackaras are said to be not opelatlve at
times of danger such as a conflagaration &c. -

If people are found to take shelter unfler caste rules for
any gefauit of their duty, it is the people and not the caste
system that should be held responsible for the default. Sinners
and trangressors of Divine laws there are among the followers
of every religion, and their sins and transgressions cannot be
attributed to their religion. ‘The Hindu Puranas and /thihasas
abound in stories where men of superier rank had even
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sacrificed their lives for the sake of helping fellow beings —not
only men, but even animals including unclean beasts. Y udish-
tra, one of the heroes of Maha Barata, is said to have carried in
his arms’ a pariah dog which was stricken with sore and ulcers
and found astray quite helpless, on his way to Kailasa. The
very large number of choultries and chatrams from the
Himalayas to Cape Comorm, and the immense wealth they are
endowed with, would spedk loudly of the sympathetxc spirit of
the Indian peoble.

The general brother-hood of all living beings is laid great
stress on by the Hindu’Shastras, and a large proportion of them
can be found devoted to incudcate and expound that theory.
The Hindu religion is not) lip-deep on this subject, as the
modern religinns are, but the formula laid down by that
religion may be found to be Very elaborate and exhaustive,
'Most of thie details of man’s daily duty——the charitable acts
enjoined on (him which are not less than 32 in numkber,—the
mode cnd manner in which caste duties have to be perfcmed—
are all aimed at promcting universal brothrhood. According
to Hindu Dogmas, every soul is an akode of God,

“ gre ayud @5 paruser ehlSwsnEn
and God is the soul of every soul

“ o T s@WlamEeer '

Neesl we any further proof in suppﬁxrt of the universal brother
hood incalculated by Hinduism ?

Although all living beings are to consider ' themselves
children of the same parents in a general sense, they could be
seen, when g}\ammed closely, to have sheir own difference in
their standard of advancement—in their degree of enhuhten—
ment, in their habits and mannors &c., &c. Such drfferences
have to ve carefully df;hlarcated, as otherwise the progress of

)
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the people will be greatly retarded. Their classification
according to the degree of advancement has therefore been
considered necessary, just in the same way as the boys of a
school are grouped into different classes. It is true that the
boys are all schoolmates in a general sense, but tbere is still a
good deal of difference between schoolmates and classmates.

I must observe in this comuection that the éritics of the
Indian caste system, who speak so loudly of the brotherhood
of man, would do well to direct their atttention to the different
nations of the world, each of whom spend millions of pounds
annually in their attempt to oust one anocher and launch them-
selves not in frequently into naional wars in which valuable
human lives are sacrificed by hundreds of théusands and
millions. All these nations are children of the same God, and
what is more striking, mos* of them follow the same creed.
Still the leaders of this creed are seldom heard to raise a cry
against their bretheren being at drawn daggers with one
another ; but on the other hand, they may be found to pray to
God for success in the battle field to theic own nation, no matter
how many thousands of lives ure massacred in the engagements.
The idea of such people sympathising with the Hindus because
of their caste system being a hindrance to universal brother-
hood! : :

It strikes me that if the energy of the leaders of lmodern
religions which is spent incattacking every.thing Indian, is
directed towards some better cause, such as the suppression of
liquor “wraffic, they would confer a great boon not, only on the
Indian nationality, but ¢n humanity at large. No doubt such an
attempt on their part will materially affect their national wealth,
but they must have the moral courage to attack a common
enemy of mankind, even at the risk of lqsing a portion of their
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national wealth, and they must endeavour to teach by example,
rather than by percept, the virtue and value of temperance.
They have a better and nobler cause here to be engaged in
than in the matter of Indian Caste.

A Widow Remarriage.

The caste system is again attacked because of its alleged
prohibitien of widow remarrlage. I cannot see how the caste
system can be held respons.ible for the prohibition of widow
remarriage. It is not possible to trace any connection between
the two, althoughlfull_y admit that remarriage of widows is
against thé spirit of 'Hinduism. The prohibition, however,
being a Hindu dogma, 1 proceed to explain it.

I for one would g axl‘y vote for the remarriage of
widows, if the Auestion were only considered from a secular
pointj of view ; but the religiou)s gide of the question cannot
he overlooked and it has,to be considered in both of its
aspects.  Marriage cannot be said to be a purely secular
institution with which,religion is not con)cerned at all. it has
a good deal of religious” sanctlty about'lt and it is known as
the sacred tie between man and womad. A minute examina-
tion of the question of marrlage W'lll, I believe, disclose the fact
that it is intended more in the interests of woman than in that
of man. » Perhap$ such a view will bcz looked upon as a novelty
by soine, at the outset, but 1 am Sure, that with a little patience
and calm deliberation, crie would bé able to realize, the sound-
ness of the view if he would consider for a moment the duty
imposed on man to support his wife, the dependence of the wife
on her, husband for thlnos secular and spiritual and her natural
weakness, both of mind and body, to lead an mdependent life.
The view, I may say, will be fullyaborne out if the questlon is
considerea from a Hmd:f:stand pomt Marriage is intended as
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an emblem of the union which the soul is expected to have with
God—the husband representing God and the wife the soul—
and this, I should think, is the reason why a husband is allowed
to have more than one wife, while the wife is strictly prohibited
from having more than one husband. I have shewn elsqwhere
at some length that the object of Hinduism is to teach religion
in every secular movement, and the object lesson the religion
proposes to teach in the case of marriage ‘s the relation between
God and soul—and this is strongly borne out by the love a
husband and wife are expected to cherish between themselves.
It is the daty of the wife to serve and respect her husband,
who is her Lord, all her life-time; and the importance of this
duty is so great that she may nct 2ven serve her God; but her
husband she must serve and adore. Sajrs *he great moral
philosopher Thiruvalluvar :<— ' :
“ @sias Qsreryar @snepspH Qup1pQ s apaurar
Quibt@uerts Quidiu) wepyp

(She need not adore God; but if she will adore and serve
her husband, at her bidding will the clouds shower forth rain).

The attachment of a wife to her husband is of a rehcrlous
nature, and once she is wedded to a man, she must be dutiful
and faithful to him, so long as there is life in her. This is the
chastity expected of her. The husband may die, but ke is still
her husband and will not dié out of her memory. Her: duty
during her, lifetime is to love, adore, and: be faithful to her
husband, whether he is alive or dead, in the same manner as she
woula and she should love and adore her God eternally. * This
is the object lesson that religion endeavours to implant in the
minds of women, and this object will be defeated if widow
remarriage is allowed. Love is love whether the man is living
or dead, and it cannot be withdraw.: from one in favour of
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another. If it can be withdrawn, the woman may as well
withdraw her love tfrom God and place it on another, and there
would be nothing to prevent her from placing her love on more
than one’ hugband, even during the lifetime of her wedded
consort. 2

There is no doubt that this golden rule of the Hindu
system had dne of the most beneficial effects on our Indian
women of olden days, if we "can judge things trom the genuine,
sincere and intense love they cherished towards their husbands.
It was this love that inspired them to die on the same funeral
pyre as that on which” the dead bodies of their husbands were
cremated. They could not for a moment bear the separation
caused by the deaths of fhe’r husbands, and to them death
along with their husbands was a great relief and consolation.
This was what came to be known by the name suftfee, and I will
now say « few words on that subject, as the caste system is
attacked on that account also. i

s Suttee.

It is a great mistake aga;n to 001)1nect sutfee with the
Indian Caste System. It cannot be’said that caste system has:
anything to do with Suttee, or that any other system connected
with the Hindu faith gives any sanction to it. Suttee seems to
bave criginated from the frantic love which some widows
of zncient India cherished towards their husbands, and a
repetion of the actin a few instances seems eventually to have
grown into a practice. The religion is in no way>responsible
for this practice, but on the other hand, it may be found to
prescribe rules for the observance of widow-hood —and these
ru'=s would have been altogether unnecessary if Sutfee was
intended by the religion. The phactice may be found -referred
to in some of the Puratas and lt/zdzasas, and such reference was

N
3
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only intended to describe the State of things at the period they
speak of, and to give expression to the sincerity and devoted-
ness of the Indian wives of olden days. It must be observed
that when any act assumes the shape of a custom in a society,
the leaders of that society try to give it a religious appearance
with a view to enforce and regulate it. Care must be taken
not to mistake such a custom for a genuine religious doctrine.
Considered in its various aspects, Suffee can only be said to
have been a practice contracted in imitating certain voluntary
act- performed by some devoted wife and erroneously handed
down to posterity as a religious practice.

Infant Marriage.

Another Indian practice for which caste xsy'stem is held
responsible is infant marriage. Infant mari'iafje is no doubt
a fruitful source of great mf'.ny evils ; but the religion cannot
be held responsible for this objectionable practice.” Religion
only requires that fnarriage should be consummated in the case
of femnles before they attain the age of puberty. In the case
of males they have to go through the stage of Brahma-
chariya or Bachelorhood, before they enter into Grihastam or
married life. Brahmacharya has to be obseryed until after a
certain age, which could have the least pretension to_infancy.

~ The rule as regards giving girls in marrfage Before they
attain the age of puberty does not imply that they should be
married in their infancy. In fact they should themselves pass
through thc'étages of Pethai and Pethumbai before they be-
come [fapkai and render themselves fit for marriage. The
infant marriage could"thus be seen to be an anamoly aggzinst
the true spirit of Hinduism; and the practice, Iéhould think,
is the result of some form ef corruption. [Perbaps an infant
mariliage was consummated at some rcmote period in order to
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meet the wishes of some dying parents, and the novel procedure
was éopied by some lovers of curiosity in their fondling but
misdirected affection towards their children. No doubt, a few
instances like this led ultimately to the formation of a general
practice which has now become a fashion, The fashion seems
to have been greatly helped by the avaricious Brahmin priests
of later times Who made it a poiht to see their chxldren married
as early as possible wjih a view to entitle them to larger shares
of temple revenues and priestly incomes for which marriage
was a necessary qualification, The practice seems to have
received a Turther impc‘:t’us from the fear the people entertained
of their maidens being pollited by the unscrupulous and
arbitrary Chicfs and Rajas pf hhe dark ages.

There is nq doubt that “this pernicious custom is who]ly
responsible for the very large humber of young widows who
bewail and’bemoan their fate throughout the vast Indian penin-
sula, exposed as they are, to the temptations of demoralization.
It is high time that some stnngsent measures are adap‘ed to
remove this evil from Iadia. It should be the duty of every
educated Hindy to exert himself in this direction and to res
move the crust.that has unfortunately stuck to the Indian

society, evidently during its §L1b]’ugation to foreign rules with
no one to guide its destiny. e ;

Remarriage of widows being 'strictly prohibited among
Hindus, it is very -essential that the number of widows in that
society.js reduced to the least possible minimum, andinfant mar-
riage which contributes largely to the increase in the nur.ber of
these.unfortunate widows should be remdved once for all, from
the face of India. It may be boldly asserted that this custom
is not countenanced at all by rehg)lon and the rules. requiring
girls to ve given in marriage before they attain the age of
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puberty shouid not be iistaken for such a countenance. That
rule was evidently intended to have girls married before love
sets in their beart, so that when it so sets in, the object of that
love may be their own husbands and no others. It° does not
follow from this that marriage should be contra:cjed in infancy
—which is as bad in result, if not worse, as marriage after tie
prescribed period.. We could have a fair idea of marriage in
India of ancient times in the lives and histories of such renown-
ed personages as Sita, Droupati, Damayanti, Sakuntala and a
host of others, and we could clearly see from those lives and
histories that there was no sign of infant marriage in those
days. Itis very much to be rcgretted that the Indians of the
pfesent day do not realise the fact’ tpat by infant 'lnarriz:lge they
are exposing their dear children to the risk 09; falling unfortu-
nate victims to the woes of aarly widow-hood.
Growth of Nationality.

Caste is supposed to divide the people of India into various
sects and to render the sympathies of the different sects con-
fined to their respective spheres, impeding thereby the growth
of nationality as a wholc. - :

I should think that the case is the reverse. Caste, I think,
brings in harmony and concord among a massive whole by
arranging the various wunits into their respective sections, by
promoting their respective furictions, by dividing their labour,
by rendering each section“to be helpful and:subservient to one
another and at the same time by preventing in a systematic
methot any clash of interests of one section with those of
another. A classification according to the capacities . and
capabilities of each unit contributes largely to the preservation
of order and to the prevention of confusion in such a big
socicty as the Indian nation, and I'should think “that the
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arrangement helps materially the healthy growth of the national
band. We know that the growth of our body is regulated by
the different members and organs thereof doing their respective
work, and we could easily guess how disastrous the result will
be if these members and organs are so constituted as to do any
and every function that is required for the growth of our body.
Although the different members lperform different functions, the
varigus functions performed by all of them are in the aggregate
for the use of the body as a whole. The importance of
this common interest is of paramount importance to the Hindu
Society, and such interest is known as “ Sadhdranadharma ",
notakle among which being “ _/'wakarm;yam‘” (sympathy to-
wards fellow creatuvves) “Descvhimanam” (Patriotisim or love of
one's own county) and “Samaydbhimanam” (love of one’s own
religion). I may say that the socidl classification observed in
India has had a very salutary effect on the Indian nation for
thousands of years, and it is not possible to trace, in any of our
ancient literature, any’ signs of Jiscord o» rupture among the
Indian society at large, as a result of the caste system. There
have been a few instapces, quite recéntly. of petty disputes
between some of the castes, and thege evidently are to be attribut-
ed to the influence of foreign ideas and caste campaigns carried
on by the enemies of the caste system. “It is no wonder that in
the apser.ce of an authoritative body to administer the laws and
regulations of the caste system, and in the face ol the many-
sided attacks to which the system is exposed at ']present, it
suffers consmkerabl y both internally and externally.

There can be no doubt that if the excellent rules of the
caste system are only understood in their true light,and ad-
ministered impartially and equitabiy, they could, far from heing
a hindrance to the gro \qth of natlonahty, contribute largely to
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its expansion and free growth. It would be absurd to contend
that any system of classification according to the various stages
of differentiation in a society would impede the progress of
that society. We know that the Christian society, as it stands
at present, is divided into various sects and denominations ;
and still it is not possible to contend for a moment that such
division in any way impedes the progress of Christianity,
although the various sects created by that divisicn are in con=-
flict with one another on material points. I should think that
the vast stride of progress which the Christian religion has made
of late 1s mainly due to its division into various sects, each sect
vieing with the rest to promote the common object. The Iadian
castes cannot be said in any way  t> be opposed to one another
as the various denominations of the Christian rrligion are ; and I
cannot see why, as sister members of the same whole, they can-
not promote the common object of the Indian national;xty, provid-
ed their functions are carried out on the lines laid down, keeping
always in view the main object for which they are intended,
Liberty and freedom to low castes. :

The caste system 1s again charged with-denial of liberty
and freedom to low castes. I cannot exactly follow this charge.
Is it meant that the caste system enforces slavery ? If so,
I canonly say that this is a gross misrepresentation. There is
no mention of slavery in any of the codes of Indizn castes,
nor is one.man ever considered to be a property of another man.
1If people afe allotted different duties according to their capacity,
if the people so allotted are enjoined to administer to each other’s
wants, so far as it lies within the scope of their respective Guties,
if people are asked to respect- one another according to their
secial position and the natove and importance of their respective
{uoetfons—is sueh an arrangement to e considered a denial of
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freedom or liberty to anyone > We know that inall civilized
countries, laws are enacted prohibiting people from doing
certain acts which are considered to constitute criminal offences
in themselves or which are calculated to contribute towards the
commission of criminal offences. Can it be said that these Jaws
are denials of liberty and freedom to the people in general ? We
know again of the existence of what are known as’ statutory
laws which render tertain acts penal, although such acts have
no criminal element in themselves. These laws are introduced
in the interest of the commumty at large, and, I am sure, that
no one who has any idea of polxtlcs would find fault with these
laws as encroachments on publlc liberty or freedom. Suppose
an ordinary man in the streat arrogates to himself the powers
and functions of a Judge, Magistrate or a Police officer.
Would government tolerate such an act ? Certainly not. Would
it then be considered an interference with public liberty if the
functions and duties of the different communities of a society
are regulated by fixed rules ;and regulations. Would the
Christian missionaries who speak so much of liberty and free-
dom tolerate any man to mount the pulpit and preach a
sermon ? Surely not. How could then an exception be taken in
the matter of caste distinction alone, I cannot really see.

Itis true that every man should be given his full libesty ;
but it would be a false or preposterous liberty if it would clash
with the rights &nd privileges of others. The Lberty that is
enjoyed by every man must always be subject to the conserva-
tion and regulat:on of the interests of the society to which he
belcngs ; and if the conservation and reg‘ulatlon of those interests
would involve certain restrictions being placed gn certain
sections of the community, such redtrictions cannot be condemned
at all as denials of p!gblic liberty. It is not possible in any
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society to treat alike—a King and a subject, a Master and a
servant, a Teacher and a pupil, a Benefactor and a beggar. It
is necessary to draw distinct lines of demarcation between the
various grades of society and distiuguish them by bold and
tangible signs. If liberty is to be allowed for liberty’s sake, there
should be no laws, no moral rules, and no restrictions whatever
—in fact there should be no government, no control, no check
of any kind. Every man should be allovied to commit with
impunity any crime as he pleases, and in the matter of
marital alliance, there should be no law of marriage, and every
man should be allowed to take as many wives as he can and
dismiss them at his sweet will and pleasure as otherwise it will
be an interference with his freedom "nd liberty ; and in the case
of women, they should be allowed to live withjany man they
like, as their fancy would su’ggést to them from time to time.
The state of society under such conditions could be better
imagined them described.

Such was perhaps. the state of human society in its primi-
tive state, but with the dawn of civilizatfon, political instjtutions
and social regulations wére gradually introduced, and restric-
tions began to be placed on societies in proportion to their
degree of advancement. The Indian caste rules ave similar
regnlations and they were framed by the sages and leaders of
India at a time when the country was enjoying the benefiis of
civilization ; ond there can be no doubt ‘that ‘these regulations
- were framed with due consideration to the religious, soctal and
political requirements of the people. We know that different
laws prevail in different dominions, and [ am sure that none of
them wquld have been ushered into existence without sowme
necessity. It will not therefaie be justifiable to attack them at
random without going into their history, wnd finding out, as far
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as we can, the circumstances under which such laws were
introduced. The caste regulations are found embodied in one
of the best codes of ancient laws and they have worked success-
fully and satisfactorily for ages together, and have materially
helped the wvigorous growth of one of the biggest nations of the
world during these long ages. They have boldly withstood
several .foreign invasions and 'inroads, and they mdy even be
said to have made their marks on the foreign nations themselves
who made such inroads. It would be absurd to attack an
institution, because it does not suit the habits and manners cf
some of tHe modern ndtions who seem to have had no sufficient
experience yet to correctly discriminate between individual
liberty and social necessity. %

The Hindns of ancient India scem to have had fully
realized this difference and théy were alive to the fact that
if individual liberty is not confined within its legitimate bounds,
social confusion would be the ultimate result. They had there-
fore gcae into the question minutely, and defined the dut.zs ~nd
functions appertaining>to the various grades of the Indian
Society by means of what is known as’the caste system.

Prohi‘bition of Sea-voyage.

Another charge preferred a éaiust the caste system is that
it prohibits Sea*voyage. There is no doubt that, if this were
true, it would go a long way against the commercial expansion
of the country. PBut so far as any reliable information can be
gathered on the subject from the Hindu Sacred Buoks, it can
only be said.that prohibition from Sea-voyage is inteaded to
the priestly class and not to the rest.

ReoparQemgus HrafwsGs@ ]

“ Acquire wealth even by crossing Seas,” is a saying of the

renownea female sage ~fvvaiyar who is an accepted authority

3
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onail Indian questions. This saying of the sage would have
been impossible, . had Sea-voyage been generally prohibited.
It is a duty imposed on the Kshattriya class to resist and fight
enemies even across the Seas. Rama, the hero of the Ramayana
crossed the Sea to Ceylon to fight his- enemy Ravana;and
Subramanya an incarnation of Lord Siva in the first Yuga,
fought the Giant Sura-Padma crossing over the Sea. ‘We have
again ample evidence to show that at a certain period of ancient
civilization, there was commercial intercourse between India,
Greece, Rome and other countries, and such a state of affairs
would not have been possible if sea-voyages were prohibited
among the Indians. ;

The prohibition placed on thC Brahmm class is evidently
on account of their religious duty, the nature of which would not
permit them to undertake Sca-voyages. Their daily duty of
oblation, prayers and pijas which have to be performed three
times a day, and the performance of which is imperative on
them as a priestly class, cannot be performed on board a“vessel;
and one can easily understand why théy were prohibited from
venturing on Seas. Religious duties have again to be éonserv-
ed and protected from being polluted by alien influences, and this
is an additional reason why the Priestly class were: prohibited
from crossing seas and mlxmg up with Milechchas, and ex-
posing themselves to the rlsk of pollution. It is highly essential
that in our-anx:ety for secular aggrandizements, we skould
not forget our spiritual interests.

> ' Intermarriages.

Caste system is supposed to be against marria ges between
different communities. This may be true to some extent, but
cannot be said to be absolutely true; for, the system tolerates
a man taking a wife from among any caste lower than his.
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as a general rule, the system prefers marriage alliances being
confined to the same community, and the ebject is plain, and
no doubt a desirable one. Such a rule would materially contri-
hute towards the conservancy of the various societies in their
pure untainted form, and would amply provide against friction
and conflicts, as would otherwise ensue. We know by
experience hdw unhappy ceetain families are because of
marriages contracted outside their community. It is very
essential that in a marriage, the bride and bridegroom should
more or less have the same mode of thinking and acting, the
same tastdés and feelings and the same habits and manners.
Otherwise the result of the’unian would be discord and disunion
and ultimate .misery. Harmdny and concord in these respects
can only be exnected if both the spouses belong to the same
clan, and the caste system therefore lays it down that marriages
should, as far as possible, be confined to the same society. Inter-
marriages, again, are a fruitful source of multiplication of
sub-cactes or communal cliques which should be avoided
as far as possible, especially in a country where there is a
tendency to multiplication of clans. ’ The offsprings begotten by
intermarriages form thHemselves into new clans and help the
multiplication of castes to a great extent, as their feelings and
tastes~differ materially from those of their parents and relations
on several important points. > 1

It is not a custom peculiar to Irdia alone to select a spouse
from among a good society. We know that Chr.stian Mission-
aries themselves follow this rule. We further know how, foreign
alliances are looked down upon, and even resented in Western
ccuntries, and how a white woman who marries a black kaffir is
treated in their society. It canndot\be doubted that the Festriction
placed oa intermarriages hasits own advantages. We know the
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importance of selecting a good soil and good seed in the matter
of agriculture, and this importance cannot be overlooked in
human culture. The law of nature acts as forcibly in the
animal kingdom as it does in the vegetable kingdom, and the
caste system seems to have taken all these facts into consider-
ation when it laid down its rules on matrimony. -

Marriage among close relations, no doubt, leads to .degene-
racy and disease, but the members of a society cannot all be said
to be closely related to each other or to have the same blood in
them all. I do not think that any one “of the four main castes
of India is too small for purposes of marriage alliances; even
if that were so, the exception laid down for the purpose can be
freely utilized. ) 18 »

I must, however, admit that the minor sub-divisions of caste
that are peculiar to certain- fixed localities and villages, and
that are in no way sanctioned by the $@stras work in a direction
entirely opposed to the true spirit of caste system, and are at
times found highly prejudicial to the interests of the Society.
These minor sub-divisions are certainly to be discouraged and
it is very desirable that z reform in this direction is effecied as
early as possible. As I have said elsewhere, a good deal of
crust is found to have stuck to the Indian societies as a result of
their working for a long time without an authoritative body to
guide them, and it is very desirable that steps are taken by the
leaders of our society for the removal of that crust; but in
effecting any ‘reform, care must be taken that the principle of
the main caste system is safely protected.

Caste systen: as a Religious Institution.

Although the main object of religion is to secure salvation
or heavenly beatitude, yet in providing means to secure
that end, it becomes necessary for religion to enter into the
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secular plane as well. The attention of man is found wholly
absorbed in secular interests, and there is no means of drawing
his attention to religion except through those interests. Religion
has therefore, to enter into secularism—and the object is two fold
—ﬁr§t to exgercise some Festriction on his over-indulgence in
Secular enjoyments, and the second to teach him religion through
secular means. When man acduires a sufficient taste for reli-
gion by such teachm‘:ﬁ, it Will then be time to instruct him on
religion pure and proper. The religious instruction imparted
by Hinduism may therefor¢ be said to be of two kinds—
secular religion and rélfgion proper. Charya and Kriya may be
said,to belong to the former *while Yoga and Jiana belong
to the latter. The Caste reg. ulatlons belong to the former and
they are intended to regulate certain secular questions which
are in no way necessary in the plane of religion proper. In fact,
‘the caste Fules are not required at all by a man who breathes a
pure religious atmosphere, but on the other hand they may be
considered to be quxte.opposed} to his YICWS. When the man
once gets over the seoular plane and passes into the religious
arena; he does Jiotrequire any caste rules nor does he care to
observe them. It is therefore a sad mistake to suppose that
caste system is a religious institution. The Hindu religion may
often be found td declare that a pure Jiigni has no caste. In
fact,sit ig clearly laid down in dne 4place that religion begins

where caste endso— o 5
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and the religion therefore helps us to regulate our society by
fixed rules. The caste system, no doubt, has the sanction of
religion, the object being to keep man within reasonable bounds
while enjoying worldly pleasures.,

i Need for Reform. _

Although I have dwelt at some length in defending the
Indian caste system, I cannot, however, deny that the form in
which it is found at present requires a good deal of brushing up.
Like every other institution that has stood such a considerable
length of time, the caste system itself betrays signs of many
corruptions ; there are, so to speak, layers of crusts, in some
form or other found sticking to ic. The sooner these crusts are
removed, the better it will be for the Indian s.oc‘iety. I refer
particularly to the thousand and odd minor divisions of castes,
most of which are peculiar tc certain localities, with no religious
authority to support them, but evidently introduced in the name
of the caste system. This is the result of matters having been
carried too far, and there is no doubt that these unauthorized
mushrooms of petty castes are a fruitful source cf many evils
and are at times found tc disturb the equilibrium of the general
society. It will be clearly observed that if there is any clash
among societies in India, it is among these minor divisions and
not among the main divisions set apart by the Sastras.

‘These sub-castes may, in many- cases, be traced to Inter-
marriages among the main castes, and te the attempt on the part
of the oﬁ'sp’riﬁgs by such marriages to claim the privileges of
superior castes. Such people will not, of course, .be admitted
into the superior caste, nor would they condescend to join the
inferior one. They would form.a sub-clan and hence the melti-
plicity of minor castes, The-regulations laid on the subject by
the Sastras are not regarded in the heut of animosity, and the
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result is enmity and dissension. It is no wonder that in the
absence of an authoritative head to watch the working of the
social laws, such a state of thing should exist in a society. It is
the duty of tk.le leaders of the Indian society to enforce the caste
rules fairly antl equitably and to regulate the society to its best
a‘dvaﬁtage, not being influenced by selfish motives or selfish
gains, This isea sacred duty incambent on the leaders, and they
must perform that duty.jud'rciously and discreetly, and preserve
to their country the benefits of one of the best institutions in-
vented by their ancestors.

It is indeed a versy®deplorable state of things to find that
private grudges and petty differences are brought to play in
social functicns and pubhc guestlons, and that these grudges
and differences themselves glve rise very often to the formation
of petty clans and sub-castes. The distinctions laid down by the
‘Sastras ave quite enough to meet the natural demand, and any
additions to those distinctions to satisfy our ’craving and curio-
sity will be doing more, harm than good. These addmons are
often found to foster Jea}ousy and enmity’ among the socletles
sanctioned: by the Sastras, and thdy serve no better purpose
than splitting up a commumty into unnecessary dissentient sects
—in direct, opposmon to the spirit of the main caste system.

Want of urdon and indifference to public good are certainly
among the traits of the Indian sodiety, as it exists at present, and
these traits, I may,say, are at the roct of many of the evils that
India suﬂ‘ers under. These traits are observed in zhp Indian not
'S0 much in his relation to the members of alien castes, as in his
dealings w1tn the people of his own caste: So that, it is not the
casfe system that is responsible for the evils that we now ex-
perience, but it is the want of un;on and the absence of public
spirit: that are truly ggsponmble for those evils. The caste
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system isso constituted as to render every grade of society
helpful to the rest, so that each caste is to be considered a mem-
ber of the whole Indian society. We could cleary see this spirit
in the old Chattirams and other Charitable institutions founded
in the interests of human beings in general all o:v;er India ; and
it is a great pity that this spirit that characterized the p‘hilan-
thropy of our ancestors is almos® absent in us. We havea duty
to perform to ourselves, to those near and dear to us and to the
country to which we belong. But at present, we are bnly
concerned about ourselves, and perhaps, of our family, while our
duty to our country may be said to be wholly out of our con-
sideration. We live and die in cself‘intrest and selfish motives
which cannot be attributed at 4ll to the caste system, If
we study the caste system in its true light, vs:7e could find that it
is mainly intended for the advaticement of the nation as a whole,
and that it is one of its important features that we" should be
helpful to each other, as far as we can, and that the back-bone of
the caste system is public good. The formation of the numerous
sub-castes may be traced to some selfish motive or other, and it
is evidently the result of a .nisuse of the otherwise high:ly: bene-
ficial caste system. Division of labour is certéinly essential to
the advancement of any society, and this is amply provided for
in the Sastras. Any further division to suit our whims and
caprices is highly injurious’to the community at large, and, as I
have already said, these minor sub-diyisions are the result of
our disunionyselfish spirit and want of philanthropy. The main
object of the caste system is entirelsr lost sight of aud it is now
used for a purpose jusi in the opposite direction. It is for the
leaders of our society to restore the olden state of things and to
utilize the caste system for ensuring the stability of our society
as a whole, and for cementing the relation between individuals.
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It must be understood that caste system is a very old
institution, and that it has become so deep-rooted that it will
not be possible at all to efface it from India. Any attempt
to root out. the system will only be an attempt at an
impossibility, and no tangible result could be obtained by such
aftempt, except fretting the society to an undesirable extent.
But areform on the lines laid down by the Sastras may
fairly be expec.ted tqsucce'ed' and such a reform is all that
is wanted. We may think that otber nations are doing well
without the caste system and that their progress is due to the
absence of that system among them. This idea is a sad mistake.
I have already shown that other nations themselves have their
own caste system, though in.o different garb. But the Indian
nation cannot be compared with the other nations of the world
who are more or less of a materialistic tendency and whose idea
of religion is only formal or lip-deep. The Indians are sincere
and earnest in the matter of religion, and the classification laid
down by their caste system is mAare or less in accordance .o the
religious propensity that’is found in the’people. Caste system
is therefore indispensable to them, and it will be found that their
habits and manners, tq.stés and feelings are entirely different from
those of the pther nations whose ways are not suited at all to
the Indtans. 1 $hould observe in thi connection that the
aggrandizement of the other nations cannot be attributed to the
absence of caste system among them, but it is chiefly owing to
their puplic spirit and love of the motherland which 'they culti-
vate from day to day. It is this spirit that is woefully lacking
in the, Indian Nation, and it is this spirit that our leaders should
endcavour to cultivate and foster among them.

It has become a fashion of the day among the educated
classes of vur community to attack the caste system in the light
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of Western ideas, allured evidently by the material pros-
perity of the European Nations will not, however, act as
they talk, nor will they take the trouble of studying the
question in its entirety. If they will only take up the question
in earnest and go into it as seriously as its importance deserves,
they are sure to find that the real cause of the decline of the
Indian Nation is their indifference to the interests of their fellow
country men and to the absence of pafriotic spirit. Indian
people, as they are at present, have no idea of their duty to
their country, and if we watch their ways closely, we will not
fail to find that the only idea predommnant in their view is
self interest and self protection, and their mind may be said to
be altogether blank as regards public good. "Such a state of
things cannot at all be attributed to the caste system which
strongly impresses on the‘mind of the peop;le the necessity
of doing public good even at the risk of private interests.
In fact, the caste system was intended to promote the interests
of tle Indian Nation as a whole, and this will Le quite
apparent from the fact that all the: four castes mentioned
in the Sastras are said-to have sprung up from the different
limbs of the same mdl\ndual—Brahma.ﬂ"x They are therefore
to treat each other as bretheren, not forgetting at the same
time the difference that exists among them. The lukewarm
spirit that characterizes the Indian nation at present, as regards
their dut; to their country, is evidently the result of
the oppre’séion they suffered under the Native Rajas of
the dark age, and subsequently under the foreign rules that
immediately suceedeG them, during which periods they had
scarcely an opportunity to think of others. But such time has

* This is an allegorical . representation of the mutual service and
importance and explains the diversity in uniiv,
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already passed, and we are now given full scope of cultivating
our nationality under the benign British rule. The re-building
of our nationality will be materially helped by the Indian caste
system, 1if it js correctly understood and judiciously acted on,
I may say that the Indian society, with a large stock of spiri-
téal instinct about them, cannot be improved except on the lines
of the caste system. Our leaders would therefore do well to
improve the constitutign of our society on the lines laid down by
the caste syster.n instead of running it down in a pure Western
fashion, and evidently with a Western taste, which, I should

say, is another cause Jf the decline of the Indian Nationality.
L] Y %
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CHAPTER XVL
RELIGIOUS INVESTIGATION.
Importance of Religious Knowledge.

Religion is no doubt the most important subject every
sensible man has to engage his attention on; and no amount of
attention paid to that subject -can be‘considered* too much

or unnecessary. "It is to be regretted, however, that there are
people in whose opinion, any atter;'t:iqn paid to réli’gion is a waste
of time and labour; they seem to think that the duty of man
is only to work for the well—beihg of his fellow creatures. Any
idea of the condition of man beyond death does no. appear to
strike them at all, nor do they seem to realize the weight of tke
serior.s thought that would perplex a manat his death-ted. The
well-being of a man in' this temporary world is mere nothing
when compared with his pfospects beyond deat.h, and it will be
the height of folly to confine one’s self to the interests of his
fellow creatures in this transient world, and ignore altogether his
permanent interests beyond death. And agairn, the intcrests of
man even in this world have & religious basis, and the necsssity
for our attention to the well-being of cur fellow creatures could
itself be found to rest on that basis., However wemay hanker
after secular pleasures and worldly enjoyments, it will not be
possible to wipe off oar mind the idea of God; and so long as
this idea lies engrafted in our mind, we cannot, and we will not,
dissociate from our mind the influence of God on any question —
be it secular eor spiritual.
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We know again that morals are highly essential for the
welfare of man in this world, and that religion is the back-bone
of morals. It is not possible to conceive of any moral with
indifference to the Creator and to the religion given by Him.
Morality wil} be at a great stake if religion is to be overlooked.
Fear to God is highly necessary for the maintenance of peace
and order am.ong societies’; and the state of a society with no
feelings for their Cregtor ca'n be better imagined than described..
Religion should he cultivated side by side with secular ad-
vancement the permanency of which will not otherwise be
secure ; so that rehcrlon 1s a factor that is essential for the ad-.
vancement of secular mteres,ts "themsel ves ; and when its neces-
sity as such is coupled with,i¥s paramount importance in a spi-
ritugl ‘point of ~iew, it will not be possibele to ignore its value.

Difficulty of acquiring Religious Knowledge.

Religion, nodoubt, is a subject that cannot be solved with
any amount of scienitific accuracy, as the factors connected
therewith, viz, God ard Soul,jare beynnd scientific research.
This, however, is no reason to give up the subject as one in which
no definite decision could be arrived at. "Religion is too important'a
subject to be thrown,out so summgrily, and we must endeavour to
acquire as anuch knowledge as possible with the means at our dis-
posal. ~ Religiou% truths are large)zly to Ue verified I,)y realiz* _n,
and this realization is materially helped by a correct and clear view
of the doctrines of religion—and such a view is not po.sible without
due investigation, It is true that religious controversies often
lead to undecirable cavilling aud harangueg but it must beé under-
stood that such a state of things is generaily due to the spirit with
which a controversy is carried on. Controversies should be
carried on with a sincere and earudst; desire to find out or explain

‘truths, and not with theobject of overcoming rivals in disputations.
3
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Centroversies carried on with the latter spirit very often deceive
the combatants and their respective adherents, instead of helping
them in any way. It must be observed in this connection, that the
parties engaged in a controversy must be fully conversant with the
subject of their controversy, as otherwise they would be led astray
and be finally confused. Controversies between parties, who mis-
take themselves to be competent enough to handle a subject, while
1 fact, it is beyond the range of their knowledge, would do tLem
immense harm ; and in the matter of religion, their faith runs the
risk of being unduly affected. It is to point out the danger of such

controversies, that it has been very truly said by a Tamil Sage :

Y sevars-CuisCor rvevaris ameevarsar
(The uneducated indeed are good ! very good 1

We know that literary education, unaided by “eligious training
creates in our mind unnecesszfry doubts, which go a long way to
affect our faith quite undesirably, and inflict on us a permanent
harm. 1 may point out in this connection that the propagandists of
modern religions, by zttacking ‘n a partisan spirit and without
satisfactory grounds, the indigenous réligions of our country,
shake the faith of a large number of people quite undesmably—and
this is a source of immense harm to the cause-of religion in general.
The same may be said of persons engaged i, religious
1-astigations ‘witha large stock of doubt in their mind, and their
investigation assuming the shape of a critical examinaticn. Such
investigations often tend to widen the “sphere of doubt which
already exists in their mind, and shake their faith to a cons:derable
extent. “Such a state of things should be. carefully’ avoided, as
otherwise the result will be hazardous to their .aental repose.
Investigators into religious truths should not, in their anxiety to
add to their knowledge, damage their faith, which, I should say
is “of much greater value than knowledge. They should carry on
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their investigation in such a way as to keep clear of the evil
effects of doubts which are sure to wreck their faith. If knowledge
would in any way prove prejudicial to faith, without satisfactory
grounds, ignosance is certainly to be preferred to such knowledge.
Let me not be mis-understood to mean that ignorance is to be
preferred to knowledge. Sages have expressed their appreciation
of knowledge hy calling their God as “ the delicious fruit relished
by the educated and eglighte'ned " Y ppar alepr@n &pussset,”
The knowledge they refer to is the knowledge that helps to find
out the truth na serene; dispassionate manner, with due regard
to the nece551ty and value of faith ;—and that is knowledge in its
real cense—a knowledge that enables us to put into practice what
we have learnt in theory. )
Conservancy of Faith.

Rello'xous investigations should be carried on with religious
reverence and with a real enxiety to find ouf, the truth. Faith is
a very important factor in the matter of religion, and this fact
should be kept yery prominently in our view, when we carry on
any religious investigatioh. Believers in’ some form of religion or
other as we are; we mugt take particuldr care that our faith is not
unduly shaken; and we must alwayg bear in mind, that even in our
religious 1mest1gat10ns we have to be guided by the grace of God
which depends crreatly on our falth b3

it ic quite natural that when we have our faith in what we
consider as true, we will’ have a certain amount of ctrong feeling
or bias over such truth, and, when that truth is considered sacred
and holy, ow feeling will be much more. Due allowancd should
certainly be given to such feeling, but this f»elmg itself should not
be carried beyond its legitimate limits. Although we have our faith
in a certain theory, and consider that sheory as true and saéred, still

when we find on unassa.‘jiable grounds that the theory is faulty and
b
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erroneous, our feelings should give in, and we should withdraw the
faith we had in it. It must, however be understood that such a
withdrawl of faith is not possible before a faith in the opposite
direction—that the theory is faulty—sets in in our mind. Faith can
niether be created in our mind nor removed therefron: as we will or
like, but it depends on the circumstances that are placed around us.
This is an instinctive trait peculiar to our nature. But iv is quite
possible that we may be deceived by false reasons and unduc in-
fluences brought to bear on us by our surroundings; and we must
not allow our faith to be shaken on such grounds. It is our duty
to safeguard our faith to its legitimate limit, and we should therefore
see that that faith isnot affected at random on insufficieat or
plausible grounds. Religious truth. 1re not quite eésy of solution,
and before we commence to relax our faith on an religious ques-
tion, we should fully satisfy overselves that we have made a suffi-
cient investigation into the subject to wvarrant a decisive opinion in
the matter. In fact, it is not possible with any rigt thinking mind to
relax iu its faith on any cuestion, b >fore sucnan investigation is made
and a conviction created in it of the faulty character of the question.
It at all we shew any signs of relaxation, in the absence of this con-
dition, it will only be a show, bnt not a reality—it will be a feigning
or pretext. But by persisting in such a pretext, we may deceive
overselves, and in coursé of time, we may actually lose our faith,
—a state of things, greatly to be deplored in a moral poini of view.
o8 Origin of Faith: : /
Our faith, as I have already stater, is only possible on subjects
which we belive to be true; and the truth of any question is ex-
hibited to us through our knowledge—So that kn.wledge is the
basic foundation of our faith. The knowledge that we posses may
be said to depend mainly on *htee sources ; viz :—
- (1). On our sense perceptions ;. !
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(2). On instructions received from our parents and tutors ; and
" (3). On the exercise of our intellectual faculty—which may be
said to depend on the above two.

So that the factors that contribute to our knowledge may be
said to be natural, and quasinatural-—(1) being natural 7.¢., helping
as to knowledge by natural means; (3) being artificial or means
that enlighten-us when we exercise our intellectual faculties; while
(2) is partly natural and partly artificial—natural because we are
so constituted 4s to receive our knowledge from other sources in
the same way as we receive knowledge through our senses ; and
artificial, because our faculties receive a certain amount of training
under the instructions so imparfed to us.

If we examine for a moment the natural side of (2), we
will see that our parents and 'tutors—those among whom we are
placed by nature in our young 'days, play an important part in
imparting knowledge to us; and it would be further seen that
it is a nature inherent in us to receive instiuctions from them ;
that is to say, we accept as truths what we are told by them,
believe in such truths, and buid up ow’ faith on those truths,
The knowledge imparted by them raay be correct, or may not be
correct—that dloes not *matter. The knowledge is from a source
which is by nature "our knowledgk-giver, and as such, we must,
and we do, accept that knowledge as true and correct. This is
human nature—and a nature indisperfsab)e to enlighten ¢ in-
tellect, in the position we are placed ir> If we are deprived of our
sense ororans-—say our eyes—we will be deprived, of the power
of vision and of the knowlédge we obtain thereby. Slmllarly, if
we are deered of an¥y of the other sourgss from which we derive
oyr knowledcre——say our parents and tutors—and whom nature
has placed over us as our know]edwe-vx\ ers—there cah hardly be

any diflerence between 15 and brutal beings.
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Any knowledge that we obtain from any one of the three
means above outlined, is to be utilized by us all along our life-
time, unless the falsity of such knowledge is satisfactorily proved.
It might be that our knowledge-givers were not safficiently
enlightend or cultured to have been in possession of correct views
or ideals—that was a contingency v hich we could not have
helped. They happened to be our knowledge-givers, and we
were so constivatcd by nature as to receive their instructions as
true and correct. The knowledge we acquire by vision is through
our eyes—the eyes may be defective; still we have to accept as
true and correct what strikes our power of vision until we are con-
vinced that the vision so conveyed to eur mind is wrong. In the
absence of any reason so to convince us, we havé to follow— and
we will follow—the dictates of our know]edége-givers; and it is
not only a duty incumbent on us 5o to follow those dictates, bat it
is at the same tinie an order of nature. Likewise in the case of
our guasinatural kaowledge-givers, such as our parents and
tutors are, we are bound to accept their instructions as true and
correct, until and unless we are cunvinced of the contrary by suffi-
cient reasons. We will not be justified if we reject such instructions
on mere doubts and suspicions, or on account of the fact that our
instructers were not enlightened-people. I must also observe at the
same time that it does not follow as an inevitable sequence that the
know'=dge that comes through uncultured people is all wrong and
erroneous, and that we shorld therefore re_]ect all such knowledge.
Whether the pPople from whom we derlved our knowldge were
cultured or ignorant, they were our knowldge—glvers,_ and we are
therefore bound by an order of nature to accept and utilize
the knowledge imparted by them. A rejection of that knowledge
is only po.sible, as 1 have already said, when the falsity of that
knowldge is conclusively proved.. This is a natura] corstitution
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and this should be kept prominently in our view when we
prosecute any religious investigation.
Necessity of Safeguarding Faith.

The knowldge that we so obtain from these sources in the
matter of religion is of great importance to us, concerhing as it
does, our well being, both in this world and in the next. The
knowldge becomes a genuine truth with us, and its importance is
so great that it‘ creates in our mind a strong féeling of faith and
zeal, which we are bound to protect from the evil affect of doubts
and suspicions. We know the fickle nature of our mind and its
susceptibility of beix’ig‘ affected by sophistries and paradoxes,
especially when it begins to dotibt and starts on an enquiry. We
know again the importance (}\f faith and our duty to protect and
safeguard it; and we also 4Lnow that we are imperfect in our
| knowledfre and that religious problems are generally very deep
“and inricate. These facts should be fully imprssed in our mind
when we start on any investigation, ;

We must again take parur‘ular care that we do not deceive
ourselves by supposing that our fcuth "haq been shaken, while in
fact it has not. .t must be understood that faith is not a factor that
could be easily shaken although it may be clouded for the time being
by doubts and difficulties. Even in such cases, it will lie dormant
in the heart of dur hearts, and will suddenly burst cut when we are
in @ serious mood, such as at a time of peril or danger. It is the

absence of any inclination to be guided by our faith, when we are
| really serious, that can be truly said to bea counteraction on our
faith. befo‘e the dawn of ary feeling of such counteration, it is
highly prob-ble that we will be deceived by imaginations and
fancies—and this may lead tothe relaxation of our )duty to the
object of our faith. We cannot sherefore be too careful in safe-
guarding our faith. YVe must bear in mind that in the cace of
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religious investigation by persons who have already a faith, they
are not only judges but counsels as well to defend the cause of
their faith; and it must also be observed that the object of investi-
gations by people who have a certain faith, is not so much to find
out the truth (which they are already in possession of ), as to
inform themselves of the reasons in support of that truth.

Faith in the case of Converts and their Children.

We know that in the cases of converts—at least in the
majority of such cases—their original faith lies concealed in the
bosom of their hearts, unaffected by the pressure brought to
bear upon them, their convictions not having been affected
by such pressure. It would be jar better to leave them alone,
rather than forcing on them a new fajth which, although they may
pretend to accept for some reason or other, would not go so far as
to replace their original faith. “1heir conscience would prick them
most keenly if they attempt to relinquish their original faith with-
out any satisfactory reasons which they do not generally find ; and
in fact it would not be possible with them_seriously to relinquish
their faith in the absence of satisfactory grounds, and if they pre-
tend to discard that faith fer Some worldly concery or othér, ‘they
must be said to be a very depra\ ed lot of human beings. The
case however, would be quite different with thelr children. The
children, when instructed by their parents in the new faith, ap-
parently with a show of sericusness, will accept such instructions
as genuine and wiil build ‘up their faith ypon those instructions.
The question:therefore arises whether the children will be: justified
in retairing such faith, when they come to know latterly that
their parents were not sincere in the instructions they imparted. I
think it will not be out of place to go into an interesting question
like this a bit minute'y, as it, no. doubt forms an important subject
of religious inquiry,
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Faith is a factor which is largely, if not wholly, contributed by

the environments into which we are placed and By the instinct
inherent in us to imbibe what is dictated tous by our knowiedge-
givers. These knowledge-givers may be true or false, but
we are led by the instinct inherent in us to accept the
knowledge we derive from them as true and correct, and
to build up our faith on that knowledge. When once this
faith is formed n us—by whatever meatts it may be—it is
a faith with us and it can only be shaken when we are
convinced on satisfactory grounds that the theory on which our
faith is pfaced is faul’cyf Once a man is wedded to a faith, that
faith, cannot again be shaken, because there was some mistake in
the mode adopted in weddmor ‘the faith. A woman is married to a
man by some method or other and once she is married, she must
‘recogmze him as her husband until she is convinced of his un-
,\vothiuess to be her husband. Any flaw that she may discover
subsequently in the method adopted for the consummation of the
marriage ‘can be no excuse to re]ect the husband Faith is a strong
conviction, and in the matter of relwlo’h it is fortified by piety,
love “and zeal ;,and what is more, 1ts’formauon is caused by ’a
natural order over Wthh we have no control. I say that we have
no contro},over its formation, because it depends largely on the
cireuntstances among which we are placed, on our natural instipets
to irabibe instruclions imparted {o us in our young days, and on
the trend of our raind %o receive certain impressions)when placed
before certain circumstances. When once a faith is formed in us
under these conditions, a feeling as regards the truth of’the sub-
ject-matter of our faith getsa stronghol of our mind, and makes
the faith too strong to be shaken by any mistake that we may dis-
cover in the preliminaries to the formation of that faith. 7 he sub-
Ject of our faith becomad a sterliug truth with us, and it cannot be

¥
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controverted by any mistake that we may discover in the means
through which we came at that truth. The only antidote to that
truth is the discovery of its own unsoundness, and nothing short of
that unsoundness will be able to shake our conviction of that truth. ,

I must point out again, that our faith does not depend on the
veracity of our knowledge-givers, but on our inherent nature to
imbibe whutever is taught by theri. In fact their teaching is not
to be regarded in tne light of testimouy in which case alone, we
can go into the question of their veracity or reliability. The in-
struction they impart is an instruction in itself, and we are bound to
accept it, build our faith on it, and retain and revere it, not because
that it was imparted by our knowiedge-givers, but because that it
has become the object our faith in the ordinary (_:ourse of nature.

Faith again, it must be remembered is matured and forti-
fied by our dealings and trarsactions with those among whom
that faith prevails, and by our own mental activities that” result in
consequence thereof. So that our {aith cannot be said in any. wéy
to depend on the teslimony of our original knowledge-givers alone,
even if at all, it is to be considered as a testimony ; and it is not
therefore possible to give up a faith on account of any weakness
that we may find in the individuals through whom that knowledge
passed to us. 1

It will thus be seen that in prosecuting religious investigations,
we miust be very careful that' our faith is not impaired in any ~way
by plausible grounds j:and, cven when we find what appears to us
as satisfactory- and sufficient grounds, we must further- consider
whether .we are competent enough to judge the question under
consideration, and, whecher, again, we have made a sufficient in-
vestigation to warrant a decisive opinion in the matter. It is oaly
when we are satisfied on all these points, we can give up a faith
which we once cherished, particularly so, "> the mtter of religion.
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Religious Bias.

I have so far dwelt on the necessity of conserving our faith,
and I must now say a few words on the necessity of keeping our-
selves witnin the legitimate bounds of our faith. I have already
said in the preceeding paragraph that when once a faith is formed
in us, there would be created in our mind a strong feeling towards
the object of that faith. I must admit that such a state> of things
is natural and reasonable. But this feeling hassa téndency to turn
out to be a stro‘ng bias., with its eyes blinded to all reasons and
dictates of conscience, and it is not an uncommon thing that the
voice of cdnscience is dilenced by the force of such feelings. Even
after the force of the argumént against our faith is once accepted
and admitted; and that ar&ument remains uncontradicted or
unabated in its force, the mmd slowly reverts to its former track,
influenced evidently by its Jong hakit and its love for the old faith.
Iti is also a’' weakness peculiar to our mind that, when the absurdity
of our faith has been estabhshed on unassailable grounds, it tries
to take refuge under some excuse or other, such as the “ in-
comprehensibility of Divine mystérles " yithe impropriety of ques-
tioning Divine acts "’ &c., &c., and fedls wery reluctant to part with
the faith it once cherished. We should fortify our mind against
such frailties, and train it to respect and revere reasons and to
abide by them. °Itis of course no reaspn to give up our faith as
soomas we suspect something wrong ; it is no reason to give up
our faith without.sufficient and satisfactory inquiry, equal to the
importance of that faith; it isno reason to giveup our faith
without listening to the voice of our conscience angd honest
feelings. W¢ must give ample allowance for all these and many
otker reasonable claims on behalf of our faith ; but when, after:
~ satisfying these claims, we find styong grounds against qur faith,

that faiti: cannot stang any Ionger, and we must direct our

?
J
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mind to follow the course opened ‘to us by reason, and we
must train. our mind not to depart from that course. If we
will only keep our conscience clear and pure, we will, as a matter
of course, be forced to give up our faith, when we are convinced.
of the plausibility of the theory to which our faith is wedded.
But if we allow our feelings and emotions to curb down the
voice of eur conscience, we will surely find it difficult to get out
of the track of vw, old faith, and even when we get out of it,
we will often be tempted by our old habits to revert to it. We
must therefore take great care that we are not unduly influenced
by our bias and we must train our mind to follow the light of
reason. ;

It is true that religious problems are at timest found too deep
to be solved by us; but thisis no reason why we should not
exercise our intellectual faculty and endeavour to find out the tfuth
for ourselves. There are intricate problems not only in thé religious
plane, but in the secular pline as well ; [t we are to shelve éve}y
problem that sounds to our ears as unsound into the convenient
corner of intricacy, and rest satisfied with whatever theory we hold,
or with whatever theory that is presented to our view, there cannot
be any possibility of finding out the truth, and every theory must be
taken as true. The very fact that we are endowed with the faculty
of reasoning clearly shows that we should exercisc it to the fullest
possiu.e extent and be abided by ihe result. There are of corrse
problems that cannot be sc.ved as easily as others ; in such cases,
we must expaud the sphere of our investigation equal to the impor-
tance and intricacy of the problem, taking into consideration at the
same time, our capacity «nd fitness to prosecute the enquiry. The
argument that Divine mysteries are beyond our comprehension
should not weigh much in our mind. Questions that concern our
own interests cannot be called Divine myst~ries in any serse of the
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J

word, and our investigation into these questions cannot be said to
be a dive into those mysteries. It is very essential that we should
have a ciear and correct understading of the questions concerning
nur own interests, in order to enable us to have a full and compJete
grasp of those interests and to work in the direction of being
benefitted by them. For example, questions like the origin of sin,
eternal hell, equality of creation étc., etc., cannot be calfed Divine
mysteries, as t{]ese are questions intimately connected with our
own sphere, and in fact, schemes planned by God in our own
interests. We must have a clear idea of these questions, in order
to enable Us to understand God correctly, so far, at least, as our
relation with Him is concerned, and make a true and sincere love
towards Him. God does ,nc}f) expect us to have a blind and
baseless faith in Him and in the measures adopted by Him in our
interest, but on the contrary, we are expected to make a true and
sincere love towards Him-—which will not be possible without a
clear knowledge of our own condition and of the measures adopted
by God to rescue us from that candition. I do not mean tc deny
by this that there are questions in thg refigious plane that cannot
"be understood casily; but what I maiatain is that any question
that concerns us cannot f)e said to be a mystery beyond our’grasp
altogether, ji.e., even when we endeavour to find out the truth and
render’ ourselves’ equal to the task. W is our dity to inform
ourczlves of the various scope of r)eligllon, so that our faith in our
religion and our !ove tc God may be true and sincere.

It is of course not possible with all to have at’once a clear
understanding of all religious problems; and their belief in
some of ther at least, must depend on faith and testimony
until after a certain stage. DBut no reiigious belie)f or faith
of ours can be said to be intrinsicel]ly true and perfect in itself
until we kiow the reasonl that form the {oundation of our religious
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d\octrines, and we base our faith on those reasons and create a
really true love to God, knowing ourselves the reasons why we
should so love Him. Our faith and belief again, though important
factors in themselves, should not be allowed to override reasons
unduly. When we are confronted with reasons,. «found out on
sufficient enquiry, our faith should necessarily give in. The relative
value of réasons, in the matter of religion, being an lmportant factor
in itself, it is our dhty to find them out ; and in order to find them
out, it is very essential, that we should, as far as we can, investigate
into religious questions, keeping in view at the same time the
mmportance of faith and its legitimate scope. -
Misuse of Invgs}:igation. ) LT

It is very much to be reO’retth that in entering into religious
questions, around which there is no doubt a Gopd deal of myth
surrounding the competancy of the person engaged in the 1r'vest1—.
gation or the sufficiency of the inquiry,made into the subJegt. is pot
taken into consideration at all ; while in scientific researche—s; the
final rasult depends mainly on these point$s Followers of tfe differ-
ent religious sects attack ‘each other witheut having anything like a
fair idea of the religions tley attack, and belivers dn a certain faith
begin'to doubt the soundness of their own religious dogmas, with-
out in the least paying any attention to the fact whether they
e competen% to solve *he problems before them, or whether
they have gone sufﬁcxent]y into the subject to warraat a*final
decision in€the matter. There are many *religious questions
that are ver&‘abstrues and subtle in their nature, and’ip several
of them' the solution has to be realizedythan deseribed. I will
not, however, say that every difficult question is %o be reserved
for realization. An advanced *religious scholar will be able
to say from the nature of -the > question, whether it is one that
could be solved by our own research’ br whether it “hould be

/'.
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reserved for realization.. It is very essential that we have the
help of such a guide in our religious investigations in order to
lead us in the correct path and enable us to verify truths by
realization.

. Necessity of Religious Conduct. X

Rehglon has to be studied more by practice than by theory.
This is so in every department of knowledge, and it'is more so
in the case of religion, It %is a pity that this’fact is left out of
consideration altogether, and every man now wants to learn
religion by the mere readmg of books, and that too withodt some
one to gmde him.

,The conduct of a man in *conformity with the rules of his
religion is essentially ne(;as)qary to enable him to understand
many of the prmcxples of his religion, in the same way as it is
| necessary for a patient to abide by the instructions of his
Doctor i in order to realize the effects of his medicine. It is the
pra.ctxcal lesson that one learns by a strict observance of the rules
laid down by his religion, and not any superficial know'edge of
its theories and principles, that gonﬂributes largely towards
realization, and it is this realization which is the most tangible
proof of many rellolous truths. To a man that practices reli-
gion, the Jtheories of that r«.lxclon are rendered quite easy of
grasp, while a man who does not carry on any suth practice will
findit as hard to understand those theories, as a blind man will find
it difficult to diseriminate between colours. Religious practices
give a,nian the instinct to understand religious problems, most of
which may eppear quite strange to him. Most of the pofessions
we 20W follc.riv such as Medicine, Law, ’I*fngineering &c., &c., are
learnt by practical training,” coupled of course v_v)ith correct
theoretical knowldge; and we could,see that.even in the scientific
branches of chemis.tr;?} botany &c., practical lessson'is largely

ESSENTIALS CF HINDUISM » 44



346 RELIGIOUS INVESTIGATION [Part IL

requistioned. The necessity for such a lesson would be found
to be much more in the case of religious knowledge, as this
knowledge relates to a plane much higher than thf, one to
which material science belongs. e 1

There are people who would not care for their religion—
who would not think it worth'while to attend temples or even
attend to their daily religious ‘duties—but who would like to
be informed of religion, by readin;g books, or by conversing
with people who are supposed to know something of religion.
I may “say that such people will never be able to realize their
wish. To understand religion correctly, you must practice
religion and your investigation - mto religious questlons must
invariably be accompained by a 'ellxglous spirit ‘and religious
_conduct. : ! A

It is of course not possible with men to practice any
religion before they place their faith, on it. To these peonle,
conscience is their religion; and if they will be guided by their
conscieice and keep prominent “n their* wview the valde and
importance of religion> and faith, they: are sure to be led to
a ieligion, although they inay not have gone intg the mysteries
of the religion and satisfied themselves about those mysteries.
If they are really anxious about religion, they will be able to find
ort on what points they should satisfy themselves in order
to.be convinced of the genuine character of a religion from’its
external aspcets, and what points should be reserved to be
solved with ‘che aid of the religion itself. When a religion‘is
selected, “he inner truths of the rel'igion bave to be -verified by
a strict observance of the rules laid down by the religion.® It
would be absurd to wait to embyace a religion till after all its
truths are verified—and this would look like the idea .of a man
who would not get into the water before 2 knews to Swim.
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Investigation to end in Realization.

Realization, no doubt, is the most satisfactory solution of
« a great many religious riddles; but it cannot be said to
»be within the reach of all. In our present state of material
propensity, swe have to satisfy our craving for informatjon by
‘patient researches, accompanied, of course, with as much
religions conduct as, we cdn pursue, keeping ‘always in
our view thg scope, of realization. In reéli}z;tion itself, we
are not without our difficulty. Realization is possible in
almost every rehgxon in proportion to the faith wé have
in it, to our conduct in accordance with - the rules
therein laid down and to the standard of efficacy of those
rules. But realizations é‘f truths in the higher regions
of spirituality: is only possible in the true religion. It
is Iiot, however, possible with all men to demarcate between
the higl;er and the lower regions of spirituality, and the
duty of man is therefore to work concientiously and diligently
in his own sphere, having cue regard to reason and faith—
and he cannot be tco careful to guard these two factors
from clashing against each other> 1f be is earnest and
sincere in his invgstigation, hg will find himself materially
helped by the saying of sadhus who had ample experience
in the region of spirituality. And if he would be true to
the coaviction created in his mind during a serious and
thoughtful inquiry, and if he is actuated by an earnest
desire to find out the truth, he is sure to be elevated
gradually, until he reaches the true religion—ani in that
religion, the highest stage—where Le will be enabled to see
things in their true light and verify their truths by actual

realization,
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