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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 generation, their ideas and tastes பட் 6011 - 

largely saturated with Western influence. There are of course’ 

English translations éf many of the,Hindu sacred Books, but 

these trangalatiéns are generally by strangers who have not the: 

instinct to convey 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 systenmatic idea of the 

religion in a concise form. Such ideas ‘are only imparted by 

the Siddhanta school df the iia religion, and it isa great 

pity that this school is at. present almost an unknown factor to 

our Western critics and even to axlarge portion of the Hindu 

community. 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 ike Siddhanta School, and in 

a form suited to modern tastes. The following pages were 

therefore written by me during my leisure ட and 1 now 

present them to the public in a book form. 

Hinduism is a vast field fgr religious research, and there is 

a Jarge number of questipns that deserve our careful study. 

Although Tcall this book “ Essentials of Hindusim” I will not



ii 

undertake to say that it treats of the various important 

problems solved by the Hindu religion, nor can I say that 

even the subject treated herein are dealt with in al] 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. 

Religion 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 1am not at all competent 

to enter into the inner aspect of the religion which can only be 

explained by one who has had sufficient realization of spiritual 

secrets. I conine my observations to the outer aspect of the 

religion, referring, when necessary, to the existence of its inner 

aspect. I 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, I 

was myself a sufferer at one time under these criticisms, and | 

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 bya friend of 

mine who wanted me to explain to the public, the doctrine of 

Transmigration from a Hindu standpoint. When writing on 

that subject, in compliance with the request of my friend, I-had
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. FIRST PART. 

ee டப்ப தா - 
GENERAL ASPECT OF HINDUISM. 

  

் ° - ” What is ட ப > 

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 fot care to do so. In 

the opinion of the former, religfon ‘is our guide to God, while 

in that of the latter, it is our guide to get over our present 

state of ignofange. : 

1 thmk *a minute inquiry into the subject would disclose 

thé fact that both the theories point, more or less, to the same 

end, but I do not propose here to enter into a disquisition of the 

subject. 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 ‘depend only on: our personal endeavours to get 

ourselves freed from our present state of ignorance, and the 

reasons are twofold, In the first place our exertions and 
a, 
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4 GENERAL ASPECT OF HINDUISM [Part I. 

observance of moral rules is only a preliminary step necessary 

to qualify us for recciving 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 location, 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 our 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 intéllectual darkness. We are covered, 

nay, twisted round in a very intricate manner, bya thick veil 

of material sheath ; and inside that sheath we are again entwin- 

ed by an equally intricate astral sheath, and there is a third 

sheath further inside-which is the cause of the two outer 

sheaths. We have to be condu2ted 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, having no idea of 

the outside of the well, of the means or ways to get toit. ‘Ve 

are, SO to speat:, deeply plunged into a thick mire of ignorance, 

our intellect being fully covered up by the darkness of worldly 

allurements, and not heing possessed of any adecuate idea of 

our present miserable condition, of our capability to enjoy 

the sublime heavenly happiness, and of the nature and source 

of tuat happiness, or of the means to secure it.« Such as 

we are, we have certainly to receive sound and systematic 
௦



 



 



 



 



Chap. 1] THE NECESSITY FOR THE GRACE OF GOD : 9 
> 

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 do it with love to God—with real piety to God. ‘It is 

this love that is tke Sure and unmistakable portal to the grace 

of God. It is this love that takés us into close unipn with God; 

and if is this union that rendérs us fully reflected by the Grace 

of God” and, gives us eternal happiness. , We only enjoy the 

grace of God when it reflects on us, and this reflection is 

rendered possible when there is love i inus. The more we love 

Him, the more we enjoy Him. God is lové and,His form is one 

of pure loves-a love that does not look for any ultimate re- 

ward—and we must be reflected*byy the Gtace of that Love. The 

reflection of that®grace is rendered possible and feasible when 
We assume a form more or less similar to that Love—and this 

tis the secret why we should not only” love God, but at thé Same 
tine observe the various laws of ethics because His form is not 
only one, of love, றம் a store-house of all ethits combined 

together—all that is good and kind. According to the Hindu 
theory love te God must be clltivated for love’s sake and 

« not for the sake of any reward, that being the form of the 
great God. * சி 

₹! அன்புஞ் திவு மிரண்டென்ப ரறிவிலார் ் 

IS அன்பே சிவுமாவ தாரு*டிதிலொர் : 

ESSENTIALS OF HINDUIS® ~ ம் 4 
த 

உ



10 GENERAL ASPECT OF HINDUISM [Part I. 

அன்பே இவெமாவ தாரு மறிந்தபின் 

அன்பே சிவமா யமர்ந்திருந் சாரே.” 

“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 oie) 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 that the great God who is ever loving us would have 

given us a religion to enable 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 J therefore propose to say afew words un the subject of 

“True Religion’ under this section. ன் 

I will, in the first piace, ask “ What is true sreligion ?””> 

True religion, I may say, is the religion that helps vs in 

discovering the 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 tu 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 

_ “seeing” God is only our realizing Him by our experience OF 

enjoyment. God is an incomprehensible Being whom .our 
2 2 

7



மே. 1.] , TRUE RELIGION il 

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 not be able to prepare ourselves for 

the enjoyment that we expect. We must have again a full 

idea of our present cofidition—of,the cause of that condition, 

and of the means of removing that condition, We should also 

have a suffgient idea of God, so faras our power of under- 

standing will permit. Our enjoyment of God will’ not be 

possible without anadea of the Mature of God—at Jeast so much 

of His nature as ig necesSary for our enjoyment. These 

various ideas myst all be by practiéal’ experience or realization, 

and no books knowledge or theoretical knowledge will be of any 

service to us; and this knowledge or realization is our real 

enjoyment. .A knowledge of the theory’ may help us in the 

realization, ut it is not the actual realization which is alto- 

gether different from theoretical knowledge. 

The Hindu® religion instructs us very minutely on the 

different poirts above referred to by throwing abundant light 

>on the threesentities of Pati (God), PaSu (Soul), and PaSa 
(Boadage) ; and the means, the religion adopts for the purpose 

of realization, are சப்ப and ௦1௨101௨1௦6. > 

,_ The stage of realization is far ral very far away from us 

on account ofour present condition and the religion is fully 

alive to this state of ours. It fully recognizes the fact that our 

ignorance is 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
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enjoyments. The religion therefore triéS in the first place to 
create in usa 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 tastes, 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 usa 

religious leaning, Although almost all the religions of the 

world are agreed that we must observetthe moral laws and 

religious duties, yet very few ef 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 of spirituality, such a 

preparation being essentially necessary for the, subsequent 
realization. ௦ ட்ப 

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 forms adopted by 

the various religions, there should necessarily be a correspand- 

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 are. followed by their respective 

followers with sincere faith. Faith is an important factor in the 

matter of religion, and so 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 laid down by- that religion. The Hindu
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religion may be found to 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. Sucha 

liberal and tolerant view of the question is an evident sign of 

the true religion, as that religion is fully alive to the impossi- 
bility of a man acting against 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,preference te another. A tolerant spirit is therefore 
essential for all rjght thinking men, and we know that it is this 
spirit of religious*toleration*that has marked, the modern 
national greatness. But it i8a pity to find that "this ma gnani- 
mous * spirit of toletance is entirely absent in certain forms of 
modern réligions—which no doubt betrays their weakness. 
The Hindu ‘religion fully allows this and says :— 

யாசொரு தெய்வங் கொண்டீர் அத்தெம்வமாகி யங்கே 

மாதொரு பாகனார்தாம் வருவர் '", ந 

“ரம்மி வள God you may vaorship, it the form of that God 
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 salvation. ல 

It must be observed again Hae a taste for religion is not 
enough i 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 
டப்பு raging ‘in the atmosphere where we are now plated. 
We have a worse, enemy &gain in our, mental restlessness and 

க



14 GENERAL ASPECT: OF HINDUISM {Part I. 

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. 

Wecan only approach religion by degrees and we require 

several steps or gradations by means of which we could reach 

1௦ 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 JHanam for approaching 

Siva. ‘Tne devotee may be found tosing:~ . 

'விரும்புஞ் சரியை மு.சன் மேய்ஞான நான்கும் 

அரும்புமலர் காய்கணி போலன்ஜோ பராபரமே”, : 

“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. ‘ne 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. isa subject beyond description, 

© Realization. 

Every enjoyment ts a realization; and heavenly enjoyment 

is itself a realization, Realization #s more to b2 experienced, 

than described and it is more so in the spiritual plane; and as 

such it will.be idle onmy part to attempt a description of such- 

realization particularly so, when | cannot boast of any religious 

realization, Although I cannot uncertake to give a description



Chap. 1.] ள் REALIZATION 10 

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 igdriyas 

cannot penetrate, and in which we have to depend on experience 

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 a tk ப் 

I. Indriyakkatchi (vision by senses), > 

2. Manadykkatchi (vision by mind), 

3. Yogakkatchi (vision by yoga) and 

Siete Jianakkatehi (vision by jhanam). 

I. Indriyakkatchi 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 dependent on the vision 

obtained through our SENSES. 4, ° 

3. Yogakkatchi is a vision obtained by yogic practices— 

by controlligg our psychic, energies and by communing with 

God by congentrating our mind. * 

> 4. Jianakkatchi is pure wisdom or vision of things by 

பதி realization, and this is the most satisfactory method of 
arriving at truths. This is called thé vision in silence (மோனக் 

emt) which will not beax,descviption. 

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 is only 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 aré 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 should not prevent us from 

making religious enquiries and satisfying. us so far as our 

futile capabilities can; but in mattcrs transcending our intéllec- 

tual power 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 asyect of the question is 

not receiving the serions consideration it deserves, and people 

expect to attain heaver. without »reparing themselves for such 

realization. Modern religions seem to have tle 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. It is 

this realization that is referred to by Saint Manikkavacagar 
in the following words: “2es youre pi gder றுணர்வ தோருண 

we)”’, “ An experience realized lésingywords and thoughts”. 

Faith. — 
Realization depends to a large extent on faith. It is ot 

possible to realize spiritual truths without following the rules 

laid down by religion with strong: faith. Faith is one of the 
௩ ©
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most important factors of religion, and blessed certainly are 

those who have a strong faith in their religion. | 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 the Hindu devotee has therefore very aptly said, 

 கல்லாதபேர்களே நல்லவர்கள் ஈல்லவுழ்கள் !! 417116 un-educated are 

‘indeed good, very good ”, and he further adds: “ Qader cra 

ரையும் வெருட்டிவிட வகைவந்த வித்தை எனமுத்திசருமோ '' 4/7]]1 

education that enables one to overcome his rival sécure him 

heaven?” ௫ 2 adie 

‘Education withqut religious training ட் 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 isa great pity that the’ real value of 

faith is greatly misunderstood by many of the, so-called educat- 

ed people ef modern times, and that*iw their opinion faith is 

another word for superstitione» But if they could*take a little 
trouble over th€ matter and suppliment their secular education 

with a bit ofereligious knowledge, they would bé able to see 
clearly that faith is a legitimate °acquirement necessary for 
spiritual advancement, and that it is incumbent on every man 
to cultivate it as a part of his morgleduty. A truly educated 
man will be able to see for himself the nature and value of 
religion, the necessity offfaith and the duty of man to cherish 
and cultivate faith in his religion. Man is bound to place his 

sfaith 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 5 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 this world. 

It must, however, be understood that this faith should not 

be allowed to siles@@ the voice of reason. Fath 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 tiiae 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 siven us a religion as a guide to 

what we may call His kingdom, the tenets of that religion 

cannot be said to have been eorrectly understood by all 

alike owing to their Karmie effects and standard of enlighten- 

ment. Meh, are of different tastes and different degrees of 

intelligence, and this difference multiplies by leaps and 

bounds as time advances, SO" "that, although” itymay be said 

that the réligion given 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 worklered at that the 

original refigion was materially alter’éd and mutilated by 

scheming sectarians to answWér their own purposes. Such 

alterations and ‘mutilations made from time to time must have 

put different” garbs on the same religion, and in course of a 

further atlvance of time, the difference between the original 

religion and the ~arious garbs put on it subsequently must 

have been rendered so great. as to affect even the main 

principles ; and the state of things would have 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 cropped up from time to time would 

fuily bear me out’in this inference. 5 

3
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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 toa 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 of»their faith 

on what they believed to be true; and to this should be added 

the merits of following the truths embodiéd in each religion. 

The Hindu religion therefore tolerates every form of religious 

faith as a necessary evil, and according to that religion, the 

‘various forms of religious faiths are formulated by. Siva Sakti 

(divine 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 made-in 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 acquired by them in thei? respective 

faiths. 5 

The Sidtlhanta Sckool of the Hindu faith classifies the 

different religions of the world under four main heads in 

reference to their relation to the true religion. They are:— 

1 eens } Heter abe 

௮20006 ர 4 

தறன 0 
4. Innermosf 5 3 
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The religions that would not accept at all the Hindu 

revelations of Védas or Agamas are called outermost (purap- 

purach-chamaiyams) religions. 

Those that accept the Védas and ee the Agamas are 

called outer (purach-chamaiyams) religions. 

The religions that aceept both the revelations “and believe 

in the existence of some additional revelations are called inner 

(agap-purach-chamaiyams) religions. 

Those that believe’ only in te two kinds of revelations, 

but put different interpretations on the texts are called 

innermost (@gach-chamalyams) religions. 

The Saiva Siddhantam stands above all these religious 

forms. . ° ந் ° 

: ‘The Six systems of Indian Philosophy. 

ate six systems of Indian Phildsophy in which Oriental 

scholars are greatly ested 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. ் ௦ 

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 Védic texts, to suit their own 
€ ௪. e ச ௯. 

‘line of thought. Whatever may be the relative value of their 

interpretations, ome thing is quite plain—that the Védic 

revelations were held in great veneration 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 Védic 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 
e ,
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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. 

(6) Nyaya. This school differs slightly from Vaiséshika 

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 Brahm (or 

the supreme God) is the only reality, all the, ‘rest being 

illusions caused by Maya. Knowing self totbe Brahm is the 

final beatitude. ன் ் 

(6) Barkaryavada, This school inculcates the theory 

of Parinama 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 ard 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 Brakmavada. According to this philosophy, 

Brahm which is the cause of all forms, will be of the form of 

sound at the dissolution of the universe and that on account of 

avichchai (nescience) it expands as the meterial and spiritual 

world. . ் 

4, Sankhya. 1 

This school believes in the existence of 2; 2shas or souls 

but not in the existence of God. According to this philosophy, 

the souls belong to the highest or the twerty-fifth plane o. 

Tattva, all the other 7Zattvas 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. Yegam. 

This school places God on the twenty-sixth 7afiva, and 

maintains that He is different from the souls. This school lays 

great stress on the efficacy of Yaga t.e., contro] over the, mind 

by practising: the art of concentration. 

6. Paficharatram. 

The followers of this philosephy contend that Vasudéva 

‘who is the twenty-fifth Tattva or plane is the supreme God, 

and that *all world —tmaterial as well as spiritual—is his 

Parinama or variation of form. They attach more impor- 

tance to their own "revelation "known as Paiicharatram than to 

the Vedas. க 

Of the six schools above ப்ட் the Vedanta, or Ekanma- 

vada, as it is known by the Siddhantins, i 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 atlother eminent savant 

Schopenhauer, will clearly sh&'v the high estimation in which 

the philosophy has been held in the West :— 

ர்க oe , Lhe Vedanta philosophy, a system in which 

human $petulation seems to me to have reached its very 

achme.”’ (The Six Systems of Indian Philosophy, preface p. 5). 

« At the same time, 1 make no secret that all my life I have 

been very fond of the Vedanta. Nay,Ican fully agree with 

Schopenkaue- 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). It has been 

the solace of my life, it 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 Iam 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’. (The 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 Siddhanta 

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 direct than the 

Vedanta philosophy. In fact, the Vedanta Stttras 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 

Sankaracharya. The various branches of this School owe 

their existence to the different interpretations put on the 

original Sutras, which in their true sense are not opposed to the 

views. of the Siddhayta philosophy. The intimate union or 

advatta relation that exists between God and Soul, the entire 

dependence of the latter on the former; so much so, that the 

soul cannot assert itselfas 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 combined together and 

made the ERanmavadins to rush into an abrupt but errone- 

ous conclusion that there is nothing besides God; while the 

Siddhanta philosophy goes into the question very subtly and 

establishes the existence of souls, maintaining at the same time 

their advaifa relation with God and their full dependence on 

Him, discriminating the difference between the two entities, 

with wonderful nicety ard minuteness. ,
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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 Ido nét think it 

possible to call even the * indigenous religions of India by 

the same name of Hinduism. The word“ Hinduism” seems 

evidently to have been® intended to mean the religions that 

acknowledge the Vedas as their revelations, But IF 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 treatéd as one 

and the same religion. ல் 

However, I-am concerned only with Saivaism or “ Saiva 

Siddhaptam.”, as itis generally called—a faith, Imaysay, very 

common in South India and Ceylon; anid I will லள my 

remarks to that form of the Hindu faith. உ 

் Saiva Siddhantam’ 

46 Siddhantam ” literally fheans “ established truth” 

distinguished from the other forms of religions which are கை 

_“Parvapaksham’, or “refuted theories”. Although the 
‘Siddhanté férm of the Hindu religion is not very much known 
in Western circles—or at least it has not received as much 
consideration in Western hands asitS importance requires—it is 
neither a new idea nor less significant one than the other religi- 
ous ferms of India. It has, chiefly for its basis, the Agamas, 
while it fully and freely admits the authority of the Vedas. It 
Selects out the intrinsically religious portions of the Vedas and 
explains their true meaning and enlarges vee them as 
propounded by the Agamas. os: 

* 
s
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Nilakantha who lived long anterior to Sankara wrote his 

Siddhanta commentary on the Védanta Sitras 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 Tamils are considered to have been 

among the original inhabitants of India, long before the Aryan 

settlement, 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. I hope 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, ard the philosuphy deduced 
  

* Rev. Dr. G. U. Pope, .a., D.D. writes as follows in the appendix 

to his Tiruvacagam:—“The Saiva Siddhanta System is the mos¢ 

elaborated, influential and undoubtedly the most intrinsically valuable of 

all the religions of India "—5, txxiy. 4 
௩
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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 initssense. Siddhanta is the real key 

to the Vedanta. 

The sage says:— 3.1 

வேத மொடாகம மெய்யா மிறைவனூல் 

ஓதும் Qun gars இிறப்புமென் ஓன்னுக 

நாத னுரையவை ஆாடிலிரண் டிந்தம் 

Gos மதென்பர் பெரியோர்க் கபேதமே, 

“The "Vedas and Agamas are true revelations from God. 

One is general and the other Special. These words of God if 

inquired into will Ve found t& be two forms of conclusions. 

They, say that they are different ; but to the great they are 

OMS Es ப னி: ட 
i Siddhanta Paramparai. 

It is indeed very much to be regretted that the substantial 

merits of the Siddhayta philosophy havenotbeen brought to 

light at the persent time as their importamce deserves. The very 

fact of the philosophy got being’ known*in Western circles is 

put forward as 4 reason to contend that it is comparatively of a 

late origin, ‘But according to the philosophy itself, it is as old 

as the other ‘Indian Philosophies, if not older than they as the 

following account of its Paramparai or lineage would clearly 

show :— i tai கு 

_ At the commencement of the cosmic evolution, started after 

the main dissolution, known as “Mahagankaram, the Védas and 

Agamas issued out of Kudilat or Pranava, first in the form of 

«Nada, then in that of Bizdu and then in that of akshara, 

They then took the forms of words and phrases and proceeded 

out of the faces of Sivdthe four,Védas out of the four 

x 
௫.
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side-faces, and the Agamas out of the top face. The Védas were 

revealed to Brahma through Aynanda-Déva, and the Agamas to 

ten MaliéSvaras and eighteen Rudras—those revealed to the 

Mahé&varas being known as Siva-Bhéda and those revealed to 

the Rudras being known as Rudra-Bhéda: Asan Agama was 

revealed to each 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 tomake the point clearer still, he instructed Nandi’ 

on Sivajfianabodha which was enunciated in. 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 Sattyajiana-DarSigal, by him to Parfijoti-Muni and 

by him to Meykandan. : 

Meykanda-Dévar translated the same into Tamil with a 

short commentary and instructed 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: Meykande-Déva, 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 NamaSsivaya-DeéSikar. This
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establishment traces its connection to Mount KailaSa, 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 In@ia too. In 

fact two out of the fourteen treatises in Tami] on the Siddhanta 

philosophy are ascribed to a sage called Uyyavanda-Dévar 

who is said to have come from the North. The philosophy in 
Tami] has a very rich stock of literature of which Sivajfiana- 

bodham by ‘Meykanda-Devar takes the fore front. This is one of 

the fourteen Tamf]l treatises above referred to and these fonder 

treatises are held in the Light of Inspired Writings. There 

are several other important “works i in Tami] on the Siddhanta 

philosophy and I-fervently hope that the time is not far when 

these excellent works will be unearthed and brought to light. 

The Tami] Sivajfianabodham is said to be more than 650 

years old and UmapatiSivacharyar who” wa’ the fourth in 

succession to the author of Siv ajfianabodiiam gives the date of 

his work Sankalpanirakarana AS 12 35 of Salivahana-Sakabda 

which takes us nearly 600 years back, 

: Although’ it.is not possible to fix an exact date for the 
origin of the Sanskrit literature of the philosophy and its funda- 
mental authority, viz., the Agamas, yet there is ample room to 
infer that they belong to a very antitjue period, The Agamas 
are ~eferred to in the Purayas ang the Smritis and as well in the 
ancient Tami] sacred writings such as 7évaram,.T. truvacagam, 

Tirumantiram, etc., which no doubt belong toa very ancient 
period. Sri NilakanthaSivachgrya was a contemporary , of 

Satikaracharya’ 5 preceptor Govinda-Yogi, and he (Nilakantha) 

wrote his Saiva or Siddhapta-Bhashya @n Vedanta Sutras long 

* 
e
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before Sankaracharya wrote his Bhashya on the same. It is 

therefore quite evident that Siddhanta philosophy and its 

literature were already in existence, and were acknowledged as 

an important branch of Indian thought long before the time of 

Sankaracharya. The Agamic literature was widely known 

during the time of Rama, and the Rev. Mr. Hoisington, the first 

translator into English of the Tami] Sivajiianabodham seems 

to think that the Agamas should be assigned a date. much 

earliar than 1000 B.c. Inthe opinion of M. Barth “the Védic 

writings chance upon them (Agamas) and, as it were, go 

along side of them during the very period of their formation’. 

This opinion, 1 am sure will be shared by all who havea 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 outline‘a few of the salient points 

of the philosophy. 

The Savia Siddhanta postulates the existence of three 

padarthas or entities:— 

1, Pati or God. 

2. Pasu or soul and 

q. Pasa or the Bondage of souls (origin of evil). All the 

three cee are eternal. 

- Pati or God is, in its nature, beyonc the grasp of pasane, 

or in oe 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 pasa from eternity: and hence he is 

ignorant, subject to illusion, pain and sorrow, and his condition 

is therefore wretched and miserable.
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3. PaSam is the bondage of souls and is of three kinds :— 

(a) Anavam, (6) Mayai and (¢) Kanmam.. 

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

(6) Mayat is the seed of the material universe, and it 

has the power of illumining the intellectual powet of man toa 

certain extent when worked up by the Pat, in the material 

plane. 

(¢) Kanmam is’ the accumulation of: the merits and 
“demerits acquired by the souls, and is the cause of their 

experiencd and enjoyment. 

The bondage of the souls by these three malams is a 

condition of the sbul from eternity, and not caused at any 

certain lime. It 15 ‘so 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’ Pasamz—the meaning 

of the namie being that which is botnd—bound by mala. 
The relation betweenePaSu afid PaSam is so close and inti- 

mate that it is not possible to see the one separately from the 

other. Théetwo 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 experieSicés the grac€ of God—that 
is tosay, 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 

> thé grace of God to the view of the soul having been removed, 
When fully reflected by the grace of God, the soul may be 
said to enjoy the heavenlf*bliss. த 
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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 Petta 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. 4 
God, in His genuine sublime state, is beyond description. 

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 seriptures therefore say that He is “Nirguna”: 
that is to say that He is beyond the sphere and influence of the 
three Guna powers of Satvéka, 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, affecting 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 attrikuted to the Grace of God which



Chap. I.] *THE PERSONAL GoD 36 

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 aban :—Sivam, 

Sakti, Bindu, Nadam, SadaSivam, MaheSvaram, Rudra, 

Vishnu and Brahma—each one being subtler and more com- 

.prehensive than the one next below it. Each one emanates 

from the one above it, _ while the Jast one is an emanation from 
Suddha Suen or the impersonal Para Brahimam.> In fact 
all these manifestations shew themselves out in the grand 

presence of Suddha Sivam விட் is impersonal and beyond 

description; Rudra js the manifestation that controls the acti- 

vities in a Lativam or cosmic principle to which we belong; 

and this form of Rudra itself assumes various other shapes 

such as Vinayaka, Subrahmanya, Birabhadra, Bhairava etc., 

for the purpose of helping us in securing Divine Grace, 

Action sof God. , 

God has ng like of dislike and as Sic 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 place 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 ine :—(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 

“of pasa, although it is quite capable of enjoying the heavenly 

beatitude, if released from the bondage and restored ‘te its pure 

state. Such a release is “only pogsib: 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 PaSa? 

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 9n 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 smal] graces, to rise up gradually in their level, and to 

finally get released from the bondage of Mala, dnd see the 

good God in His full splendour and enjoy Him eternally. 

When the souls are put to action, they do good and bad 

deeds according to the degrees of the bondage of mala each 

soul is encased in; and it is only wien they do good deeds, they 

are able to experience the grace of God, while inthe case of 

bad deeds, their vision 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 prnished 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 tillatlast they are enabled to realize the
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true state of things and become one mun God and enjoy the 

heavenly bliss. 

Among the various forms of existence that souls are Qala 

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. ‘Phese duties may even be said to extend 

beyond his death and previous to his birth, if we may take to 

account the duties *hat are enjoined on man to be performed on 

account of departed souls and those that are to 6 performed on 

the conception of children and during their state of embryo. 

These duties are intended to create in mana yearning for God 

ora religious turn of mind, and when this object is achieved, he 

has to go through a course of religious training by following 

the gradato?y steps of (1) Sarivat, (2)*Kiriyat, (3) Yogam and 

(4) /vianam, one after the other, and then the last stage of 

Jiianam is attained, he may be said to be finally freed from 

the hold of *PaSam and become ay qualified for the enjoy- 

ment of etemal heaven. 

. Panchakrittiya or the five Actions of God. 

In order to enable the souls tto*go througl? 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 

athe3e five forms of His action, known by the name of Pajicha- 

krittivas (five acts) are therefore said to be eternal. “The 

qtiestion may be asked that, if the gouls are finally released, 
es 

௩
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as they are expected to be, some day or other, should not the 
Pajichakrittiyas cease. The answer to that question can 
only be in the negative. The Pajichakrittiyas 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 Pajichakrittiya 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 will in the 

performance of any of his actions from time to time. If that 
were so, He will Himself be subject to change and hence to 
decay. The Hindu religion therefore lays it down that in the 
strict sense of the word, God has no action, Dut that the whole 

universe moves in His presence. That is to Say, just as in the 
presence of the sun, one flower expands, Snes: closes, a 
third drops its petals etc., according to their respective condi- 
tion and maturity. Se 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 the-Pajicha- 
kritttya of God. The self same Grace, while it affects the 
souls in heavén, enables tiier'1 to enjoy eternal bliss, and this is 
Paiichakrittiya 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 five 

actions of Patichakritya, Srishti (Creation), Stiti (Preserva- 

tion) and Sankaram (Destruction) are performed by God 

through Brahma, Vishnu and Rudra respectively , while the 

other two actions, viz. JTirobhavam (obscuration) and Anu- 

graham (Bestowal of Grace) are performed by Him in the 

forms of MaheSyara and Sadasiva. 

Creation. 

Creation is the bringing into existence of the various 

means necéssary for the living of souls, such as Tanu (body), 

Karanam (senses), Bhuvanam (regions) and Bhogam (enjoyments). 

These several forms of the material world are produced from 

Maya by the great God in accordazice to the effects of Karma 

performed’ by the different souls. Maya is very subtle in its 

form and is the seed of all the material world. It is one of the 

three bondages of the soul and is இல்டல of a capacity to 

produce all, the material phenomena when worked by a skilful 

hand. The Great God produces out of it all that is necessary 

for our life and,living.” : 

Creation, according to some of tbe modern religions, is 

bringing the world into existencesout of nothing (ex nzhilo) : 
this, 7 should Morals 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 cannot 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 possibility or an absurdity a congruity. Because Ged is 

omnipotent, He cannot be said to be able to enclose a space 
with two straight \jnes—and this “will in no way militate 

x 
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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 0 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 it is 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 it at a 

time when there was nothing. ‘T-his is a mere play of words. 

The question is “ Did God create the world out of anything ?” 

If the reply is “No” then it amounts to the same thing as 

creating out of nothing—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 applicable 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 
Tanu, Karanam, Bhuvanam and Bhogam is what is known as 

creation or Srishti, 

Preservation. 

The objects created have to be maintained till such time as 
they are required to serve the purpose for which they were 

ர்
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created, and the function of so preserving them is what is 

known as Sfiti or Preservation. 

Destruction. 

Destruction or Saikaram 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 mala. The souls 

-undergo changes of state as often as their Karma require, but 

they are given a complete rest once in a Kalfa and this is 

called the Mahasankara or the great Destruction. > 

: Obscuration. 

Obscuration or Ziv abhavan i is the allurement of souls into 

segular pieasures and enjoyment. \ The real cause of this allure- 

‘ment isethe mala that binds the souls, and when it is stirred up 

by God and the soul influenced thereby, the act is known as 

‘the Zirobhava of God. Neither the souis nor the mala that binds 

‘them are capable of independent action, and the necessary 

stimulus Nes therefore to be given by God. The function of 

stimulating 1 in man the influtnee of PaSa 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 always 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. 

Anugrana or bestowal of grace is the Divine mercy shewn 

in relieving the souls of their bondage. This mercy may be 

said to be of two kinds—general and special. The mercy of 

God is always at work on the souls and the four actions of God 
ந ட் ௧௫ க் 

above referred to, are all the out gonfe of His mercy—and these 
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may therefore be said to be of a general nature. When, asa 

result of this general form of mercy, the soul is enabled to enjoy 

the special favor of Gad, 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 
exten dene; intelligence being clouded by the illusory PaSa, 
they father every action done by them, 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 independent:y—such actions 
are made to reflect on them back and convey to them 
their respective results, with a view to educate them on the 
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 

A
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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 ignorance, both directly and indirectly. When 

God puts us to action for this purpose, He moves us exactly 

in the same manner as we would move if we were>capable of 

moving independently; so that the reward given to us in 

ரட் of any such action cannot be said in any way. un- 

merited. It may, however, be pleaded as an excuse that we 

are not responsible for our actions; but the responsibility 

could be found to exist in our will—because our will is at work 

and urges us 6n to action, screening from’eur view the influence 

of God, we are treatedin 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 takes as entirely based on our own capacity; God only puts 

us tu action, 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- | 

lity. Itis this capacity that urges us to father what we call 

‘ our actions and mistake such actions as our own, creating in us 

ao witl and desire at the same time for the performance of such 

actions and making us to ignore the fact altogether that we are 

incdpable of any action without beiyg energized by God ; 
் ௫.
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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 <aas 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 avidyad or ignorance, and if there were 

no avidyah in us, there would have been no necessity for 
God to stimulzte us to action, nor would we have any 

‘desire for such action. 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 noi only by the 

process of its constant sprouting but also by the remedies 

administered in the shape of rewards; for such actions. 

Actions are of two kinds good and bad. The good actions 

develop the Sdtvika quality in man and renders him fit to. 

enjoy the light 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 the 

decrease of the stock of the 7amata quality தகவம் in 

man, and weakens the-mala power க.



 



CHAPTER IL. 

HINDU IDEA OF GOD. 

Tife Existence of Ged and His Attributes. 

அவன் அவள் அதுவெனும் அவை வினை மையின் 

தோற்திய இதியே யொங்கி மலத்அுள காம் 

HFS என்மனார் புலவர். 

That is how the Saiva Siddkanta opens its philosophy. 

The meaning of the text in short is as follows ees 

“ As the universe differentiated as he, she and 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 religious 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 tle universe and 

for their “ origin, 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. I mean the evidence of Mahdus 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 Manikkavacagar, Appar, 

Sundarar, Sambandar, Pattifiattadigal, Tayumanavar, Aruna- 

kirlyar and a Kost of others, than through any amount of our 

logical reasonings and philosophigal inquiries. Though none 

of us—bond-slaves‘as we are to the demon of Material craving 

—can boasteof anything like spiritual realization, yet the trifle 

that we may have had once ina way in the shape of Divine 

‘influence would, I think, be ehough to convince us of the 

existence of God who perméates the whole world and yet 

transcends our intellectual grasp. 

The existence of God is, however, an admitted truism with 

the vast majority of mankind, and it would therefore be the 

natural desire of every sensible man to knoW something of God. 

It must be sail at once that it is not possible with our limited 

knowledge to have any thing liké a conci$e idea of God whose 

nature is beyond the grasp of our intellect. This, however, is 

no reason why we should not ட் to know Him at least 

so far as our gntelligence would permit. It cannot be argued 

that eve cannot have ¢ eny idea of Him, because without knowing 

something of Him, it is not possible With us to believe in His 

existence. Although God is bey ond 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 50 far as we can—and the only means at our 

disposal to acquire any knowled{ ge of God is the material world 

around us, out த் 
ந
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If we proceed on an enquiry about God with the means at 

our disposal, 1am 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 ina 

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. Yhat He is Omniscient—Becarse, without having a 

knowledge of all things, it is not possible to create them all. 

3. That He ts Omnipresent—Because if He is confined 

to certain places He will be limited 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—Becatise if He ‘is 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 ts Merciful—Because we see His mercy extenc- 

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 His dominion. 

9. That He is Immutable—\If He is mutable, He will be 

subject to the influence of time and consequently to decay. 

10. TYhat He is Perfect—lf He is imperfect He¥rvill 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) serauwigs@s0—Self-existence or Absoluteness, (2) 

MuaoIoreysc—Being Immacultate, (3) QusemeyemtMer ese 

Intentive wisdom, (4) Ms2@entse—Omniscience, (5) இயல்பாக 

Cai urrm sofia? @se—Natural freedom from imperfections, (6) 

பொருளுடைமை-- (1011011660 மீள, (7). மூடிவிலாத்றலுடைமை-- : 

ெயர்ற௦ன௦6) (8) வரம்பிலின்பமுடைமை--11101016 happiness: 

The religion calls Ged at times,by the name of “ Nirguna ” 

(one without quality), and this has induced some people to 

argue that no attribute ean be brought home to God. ‘Uhis is 

a mistake. By “ Nirguna” the religion only means that God_ 

has none of the May3vic gunas known as Satva, Rajas and 

LT ands which are within the range of limitation, and this will 

not go ‘to shew that God is possessed of no attribute whatever 

—which would ultimately mean that God is a nonentity. 

As I have already said, it would certainly be preposterous 

on our part, with our limited knowledge, to attempt at a 

definition of God; but atany rate, a definition, though imperfect 

it may be, is necessary tg enable*us to uriderstand God to the 

best of our capacity. The few hints given above will, I 

believe, throwesome light on the sublet 

ந 5௫ His influence on the Universe. 

® have already? shewn that immutability is one of the 

attributes of God and the question may be 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 Siddhanta doctrine on the subject is that God neither 

wills nor thinks as we do. Hei is one sublime glow of blissful 

intelligence in whose preseneéd the various actions necessary for 

ESSENTIALS OF HINDUISM z 
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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 crop up in 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 existence 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 are 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 che central figure 
around whom is the whole universe, every corner 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 influeuce of God; but the farther they are from 
God the lesser will they exhibit signs of His Grace. His Grace 
will be most intensely 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 acquire some idea is one or more than one. 

5
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Iam 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 asecond.” 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 Véda quoted by 

Prof. Max Muller in his® “Six Systems of Indian Philosophy ”’ 

PP. 41. 5 
Ekam Sat Viprat bahuda vadanti, Agnim, Yamam, Mataris 

vanam ahuh. (Tke sages call that one in many ways, they call 

it Agni, Yama, Matarisvam). ~ ் 

Anitavatam svadhaya tat ekam, tasmat ha anyat na parah 

kim kana asa. (The one breathed breathless by itself, other 

than it, there. nothing since has been), 

The following passage from the ruby like 7twvagagam of 

the ancient Tamil Saint Manikkavagagar will, } feel sure, place 

the matter beyond all manner of doubt: ” 

புற்நில்வாழரவுமஞ்சேன்பொ ய்டர் சம்மெய்யமஞ்சேன் 

கற்றைவார்சடையெம்மண்ணல்கண்ணு தல்பா தண்ணி 

மத்றுபேரீர்ெய்வர்தன்னையண்டெனநினைக்தெம்பெம்மாற் 

குற்றிலா௪வரைக்கண்டாலம் ௦5 ஈமஞ்சுமாறே, 

+® Not the sleek Snake in anthill could I dread ; 

Nor feigned truths of men of lies— 

As we in sooth, feel fear at si ght of those 

Who have not learnt the lofty one 

2 

  

* Mr. J. M. Nallasvami PiJjai has made us familiar with the more 

arfcient text from Yajur Véda and repeated in the Svétaévatara Upanishat 

namely ‘Ekaméva Rudré nadvitiyaya Tasthé’. 

_ Dr. Pope’s Translation of l*suvdgagam p. 28a. 
ச ட் ட இ
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Yo 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 strong in its monotheistic views and that it would-be a 

gross misrepresentation to charge it with arly 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 theniselves be: treated likewise, 

௩
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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 denied 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 personally, 

but on account of tle function’ performed by them ¢ 

i God 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 vanerate that object 

to the extent to which we see God ia that object ; and the 

veneration paid to that object j$ 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 sufficiently 

advanced to receilve 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,uhiverse, as a reward for their merits. These 

mediums are therefore venerated to the extent of the functions 

performed by them, and this _ veneration, in its strict sense, is 

only a veneration to the great God by whom they were 

députed to perform their réspective fynctions. Just as a king 

௩
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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 
is found, and such a veneration will ultimately be a veneration 

to the fountain-head from whith that good originally pro- 

ceeded. $ : 

It is, again, a natural instinct 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 doubt dear to 
us, and if we are yeally attached to Him, we will certainly have 
some attachment to these that are devoted to Him 4nd who, on 
that account, are likedtand 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 conseq uence of such an 

attachment, we love and esteem those that are. devoted to 

God and on whom the Brace of God is mad2 manifest, surely 
we ought not to be charged! with the worship of many gods. 

The Hindu Sastras find the necessity of our veneration to 
objects through which the gracé of God is madg 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
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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 blindu theory 

is that whatever object is Worshipped as God, such worship 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 tolerant 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 oan imagiifary being for the immortal true 

God, God knows that the oBject of the man is to worship Him 

and He therefore aécepts the worship, although it is performed 

in a wrong place; and leads him ultimately to the true path. 

Ifa child, in its ingnorance, mistakes a wrong person for its 

mother and cries to that wrong person for food, will the real 

mother be annoyed at it and refuse to give the child the 

necessary food ? She knows tfiat 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 forward 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 call: 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 believe in two mothers. 

The tolerant spirit of the Hindu religion is mistaken again 

in Another direction, and itris 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 ix different stages; and it is 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 sanction of the 

Divine Will in order to suit the different stages of advancement 

that man nas attained, the final salvation .however being 

confined to the true religion while the other religions are only 

considered as stepping stones to the true religion. 

The Advaita Doctrine mistaken for Pantheism. 

In elucidating the relation between God and the other 

entities, the Hindu Sastras introduce the theory of Advaita 

and expound it at length. This theory has been yreatly 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 asoul. 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 them from God and predicate of 
them an existence. If not for this dependence, it wil] 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 intellect, 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 jagat is 

cajled by the ‘Sastras as Advaita which means “non-dual”, 

but it will be clearly seen that the Sdstras take particular care 

not to call these entities same as God. Though the relation is 

non-dual, tliigre is yet ihuch difference between the two, and 

this difference is compared 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 tanner, as the body is the vehicle 

of the soul, so is soul the vehicle of God. In the same manner, 

as without soul there could Be no body, so there cannot be any 

soul, or any other entity without God, Inthe same manner as 

Jife and soul are inseparable (in their unitéd ssate), so God and 

soul are inseparable, one from the other. «In the same manner, 

as no body can exhibit itself Without a’ soul, so no soul can 

exhibit itself wititout God. The Sastras may again be found 

to assert that? in the same way as the letter A is preserit in 

some forra gr other in all other letters, so is the great God 

present in all the entities. That is to say, there is no action—_ 

either active or passive—to the othe? entities without God, 

and i in fact, if not for God, their vee existence itself could net 

be எண டு a 

The realization of this truth is the highest end of religion, 

aud itis Our. ignorance that conceals from our view this truth. 

When this truth is realized, we will find that we have no action 

of our own, and that we are wholly dependent on Ged. That is 
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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 the 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 coursé 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, and 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 except 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, although, they are 
two distinct-objects ; and it is this union ‘hat is expressed by 
the advaitd relation. The pantheistic view of the Hindu religion 
is, therefore, a serious mistake committed out of the ignorance 

of the real meaning of the advaita relation. , 

The Védanta 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 misconstrued by the 
sect of Indian thinkers, known as ' Mayavadins” or “Idealists’’. 

t
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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, does 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 existence hut that of God. In fact, the 

existence of other ehtities is yery essential in this case, as other- 

wise, God c&pnot 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 any way, by any other existence 

—that God is not, inany way Handicapped in His free movement 

by any 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 withinsthe realm of His 

control and perfection. The idealists commit a serious blunder 

by contending it as an angumenf 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, , Thissis a fatal mistake. This argument can only hold 

good'in the case of objects that haye 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 

afid sty that all the phenomena that we see are but illusigns 

that have no real existence. 1 must say, that this theory itself 

is an illusion. When they céntend that, the whole universe is 

a 5
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an illusion, their theory must necessarily imply the existence of 

some objects that are so deluded. God 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 ikusion 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 postulates how the two 
entities—God and soul—are diiferent, anu howethey are linked 

together so closely that it would not be possible*to 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 very subtle yet substantial difference it points 
out between the existences of God and soul, maintaining, at 
the same time, their close unton 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 G6d, and His manifestation is, therefore, 
rendered necessary. The manifestation of His energy or His 
influence over the intelligent and non-intelligent world, atJarge, 
is rendered further necessary to put the universe in motion in 
the interests of the souls. The Livine Grace has, therefore, to 

ந
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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 :—Sivam, Sakti, Nadam, Bindu, SadaSivam,) MahéSvara, 

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. . 3 

3 > Siva Linga. 

It is this’ form of SadaSiva or Sadakhya, as it is known i in 

its undeveloped. State, that is fepresented as Siva-Linga in all 

temples deditated=tc 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, itis Pranava itself, combining in it the subtle forms of 

Nadam and Bindu, the former being represeated by a line and 

the latter Ly an are. Siva-Linga is the 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 faituams from which the whole universe sprung up— 

and it is, therefore?considered the germ of all seen and unseen 

world. , ் ் 

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 futting into the mouth of the religion an explanation in 

support of that construction. ர்ந்த is alleged to represent the 

Phallus or the generative ergan of Siva, 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 

means ‘to print’’ 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 represented by*the Siva- 

Linga, but every form assumed by Siva, such ab thé twenty-five 

MahéSvara forms, are known as Lingas ; bu’ the name is mostly 

used to denote the Sadakhya forth of Siva-Linga, as it is the 

most important form under which Siva is worshipped. 

The absurdity of the construction put on the Linga-form by 

the enemies of Saivaism 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 insuch temples. Linga neing the primordial subtle form 

assumed by God long before He assumed any gross or material 

form, it would bea misnomer to call that Linga as one of the 

limbs of the form assumed by God much later in the process of 
evolution. ‘ ( 3 : 

The word Linga, inits widest sense, has become a name for 

the generative organ too, and this seems to have led the critics 
to draw, out of their fertile imagination, a story,that has neither 
any foundation nor authority. 

் Other forms assumed by Siva. apres 

Besides the Sadakhya form of Linga, there are several other 
forms assumed by Siva,<grosser and: less subtle in their nature,
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such as the developed form of SadaSiva, the still apparent form 

of MahéSvara, the further apparent form of Rudra etc., etc., 

including the Muhirtams known as Vipdyaka, Subrahmanya, 

Batrava, Vira Bhadra, ete., etc. 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 are 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 Enjoythents are themselves Grace. 

உருவருள், குணங்களோடு முூணர்வருளுருவிற்றோன்றுங் ட 

கருமழுமருள் ॥ரன்றன் கரசமணாதஇசாங்கர் 

தருமருளுபாங்சமெல்லார்! கரணகட வட்டு னிவ வ 

: யருளுருவுயிறுச்கென்றே. யாச்னெனூர் சனன்றே 

His Sakti 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 Mantras themselves are 

referred to as His form in some of the scr#ptures. 

Hideous and Monstrous forms. 
Among the forms assumed by God, is one with five heads, 

another with ‘six heads, a third with an elephant-head, a fourth 

‘with a garlagd of skulls round the neck and besmeared with 

ashe$, a fifth with a° dreadful look etg,, etc., and these forms are 

supposed to be too hideous to be suited for our worship Cer- 

tainly, any thing that is strange to our view will, in a way, be 

hideous to our idea ; and I do not think that, this is a sufficient 

ground to reject any thing and every thing that is strange to our 

views The important characteristics or attributes of God, sych 

as His infinity, omnipotence, omnipresence, omniscience etc., are 

incomprehensible and entirel ¥ strange 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 thesouls; 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 Prayava itself which is the seed of the 

whole cosmos: the six-heads represent thé combination of the 

Pranava and the five mantras above alluded tox “the garland 

of skulls signifies the potent sact- that Siva alone is eternal, 

while such magnates. such as Vighnu, Brahma-ete, are subject 

to death and decay, their skulls and 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 found besmeared over His body while He per- 

forms the dance of Samhara at Paravedi, 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 oporessing 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 bestow 
  

_ ™ 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 Tafvam 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 witha 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 of Di 
eee 
Wine Mother, so that people who seek after Divine 

Grace may, Seek it from their Eternal Mother who is full of 

maternal affection towards the souls: 

Lord Siva, again, is tne 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 /Vachchiramam 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 Ziropavam or obscuration, as He thereby 

excites the /ckcha or desire of the mala-stricken soul with 

a view te make the soul enjoy its desire and exhatist it 

ultimately. 

Although the Grace of God is but one and the same all over, 

yet that Grace takes different forms according to the require- 

ments of the varied stages or Pakkuvanis of the different souls, 

and hence there are different forms of Sakti known as AaiSabti, 

‘Parasakti, Ichchasakti, Krivat¥akti, Umai, Manonmant Durgai, 

Kali, &e., &e. 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 Bhayda or 

mala condition, while in the Mué&ti 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 

Bhayda 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 aré‘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 attributed 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 accompanied by Vishnu who followed Him 

in the form of a Mohtni—an attractive damsel. 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 know for a certainty that 
Lord Siva is too far away, from the influence of Maya to be 

ஆ ௩
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actuated by any corrupt motive. What the motive was could 

be clearly seen if we gointo the question and study the whole 

case. 

_ The Rishis of Darukavanam were no doubt highly 

esteemed for their austerity and penance and they were ona 

very high plane of religious life. They were, hosvever, labour- 

ing under a very seriouS 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 cduld not be shaken by any one, and that with 

their high’ principle of domestic life and practice of the Vedic 

rites and ceremonies, they were able to do any thing and every 

thing, while there Was no necéssity for them to seek the help. of 

Siva whom they cofsidered’as a being much inferior to them.* 

Siva, therefore, 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 spirituality, assumed the shape of ‘a 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. Titis was done, and the object was at once realized. 

Neither‘the Rishis, nor their wives, were able to maintain their 

much boasted self-control and chastity. As soon as 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 Mohint. Lord Siva wanted to convince them their own 

‘mistake in as strong a manner as possible, and at the same 
  

* This was the doctrine of the Ptirva Mimamsa school of ancient. 

Tndia or Sabda Brahmavadiny,* ~ age 
ய 
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time, as suited to their Pakkuvam, and there is no doubt 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 Pranava. His two Saftis 
represent the /chchd-Sakti and Kriya-Satti of Siva. His Vel 
(Jayelin) represents the trident of Siva, &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 cf the Kadi cra, and He is con- 
sidered to be the friend and the lord of the ignorant hill-tribes. 
The Védic literature may be found to refer to himas 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, especialiy in the Skanda Puraya among the 
latter. As I shall shev: in the chapter on Hindu ‘scriptures, 
Vedas are, concerned nore with the material 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 excellerce, Lord 
Subramanya’s sports. with the Giant called: Sara are. full of 
spiritual lore. The three brothers Tharugan, Stgan and Skran 
represent, the three. kinds of Mala known as Anavam, Mava. 
and. Karma and His killing them. with His /iianasakti (or. Vel) 
represents His killing the three kinds of mala ‘with pure jiianam. 

, His. sports. in. marrying one of~ His consorts. Valtinayak. is, 
replete with, rich, esoteric, meaning, and , it would _ profit. one Sead 

‘immensely to remove the veil of Ma feriality, that, coyers His, 
= 
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CHAPTER Iil. 

SOULS. 

ப 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 : 

. - உளது இலதென்றலின் எனதுடலென் தலின் 

ஐம்புலன் ஒஇக்கம் அறிதலின் சண்படில் ன் ் 

உண்டிவினையின்மையின் உணர்த்த உணர்தலின் 

மாயாவியக் இரதனுவினுள் ஆன்மா, பி 

[ (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 dream; (5) Because in the state of sleep, although the 

Pranavayu (the Vital air) is at work, the body is 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 has to be con- 

cluded that there is as ul inour body quite indepenaent of 

our physical embodiment. 

The above is only an indication of the lines on which the 

Siddhayta philosophy establishes the existence of the souls; 
and I 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, Vifjiiakalar—those with one mala, 

2. Prajayakalar—those with two mala, and 2. 

3. Sakalar—those with three malas. 

Although they are merged in ignorance on account of this 

bondage, yet they are fully capablesof enjoying the heavenly 

beatitude if they are released of the bondage and enabled to feel 

the presence ‘ef God. Their nature in fact is such that, they 

become of the nature’ wh the object to which they are attached. 

and placed as they are at present under the influence of ala, 

they are pervaded by. the qualities 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 grace of God depend largely on. ' their own exertions 

which are altogether impossible in their normal condition of 

dormancy. The pice God therefore gives them a body out of 

maya and furnish them with the organs of sensation, with the 

result ப their intelligence is stirred up and they begin to know 

and act. The bodies and sense organs 5௦. 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 according to their Karma, are classified into 

seven main heads, viz :—gods, men, quadrupeds, birds, reptiles, 

aquatic’ animals, and stationary heings such as vegetables &«. 

The regions that are required for the habitation of these 

various ecu are themselves of varipus* kinds, and they are 

ந.
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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 Sudda 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 Sth#la and Sakshma —or gross ‘and subtle—the subtle or 
Snbshma portion being the chief -instrument for illumining the 
intelligence of the soul. With the double coating so furnished, 
the soul undergoes five avastas or stages known as /agra, 
Svapna, Sushupti, Turyam and Turyatiiam. \t will be hi ghly 
interesting and useful to have a clear knowledge of these avastfas 

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 avas/as known as Kévalam and Suttam—the dor- 

mant condition and the pure condition of the souls respectively. 
The Siddhanta philosophy explains the various major and 
minor avasfas 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 anzious to have a 
clear understanding of the capacity and condition of the souls. 

These several avasfas are intended by the great God for the 
gradual purification of the souls to enable them ultimately te 

enjoy the eternal beatitude. — ni 

Souls are Eternai. 

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 themselves 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 sucha 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 were 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 

nature would arise. Wh¥ swere 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 toseek 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 witn 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 of Anava Mala in the 

Hindu Siddhanta Philosophy, which postulates that the three 
“ Padarthas” or entities called Pathi (God) PaSu (Soul) and 
Pa&Sa (Bondage) are eternal. 

All tiving objects have Souls, 

The process of purification according to the Hindu 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 forn of a man, 2 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 ren- 
  

* It must be observed that the heavens here referred to do not rfer 0 
the final beatitude from which there is no return—these are only places of 
enjoyment and are known by the name of “Pada Mukti” (பத முக்தி), 
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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 have 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.smy task of replying them is, therefore render- 

ed very easy. — > 2 

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 living 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 beings other than 

man have no souls. ‘The intellectual capacity of man is not the 

samé all over, and this will not bo to shdw 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 

tiving beings, other than men are possessed of no intelligence at 

all, ws there isa good deal of it in yeveral 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: 

S:ch 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 even in plants.and creepers,: but our. 

3



HO. HIDNU IDEA OF GOP [Part I. 

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 cf 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 cr otier in all living 

objects, the conclusion is inevitable 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 Anava Mala and in this state it has no sign 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 Sikshma 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 thit life is not possible without 

t
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EVIL AND ITS ORIGIN. 

ர 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 ofcourse that there should be a cause ior our sins 

themsetves, and every earnest inquirer will be anxious to know 

what this cause is. 

Sin is an impure act and this 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 impure 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 enou;;h to resist any temptation, but he 

does not exercise the facuJty 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 itis not possible for animpure being to 

deceive a pure soul. if at all Satan deceived our first parents, 

there should have been some wrakness in them for the decep- 

tion practised by Satan to hav2 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 “9What made the angel fall?” It must cer- 

tainly have been on account of the stock of impurity that 

existed inthe angel. } 
Thirdly, how could an angel fal from heaven? Heaven 

isa place which is totally free from the effects of’ impurity, 

and an angel in heaven cannot possibly be affected by anything 

like impurity. z : 

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

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

could any impure 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 tobe 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 committed 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 to understand hew the sins committed by 
our first parents be made to affect our souls 7 

Fighthly, even granting for the sake of argument 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 11s 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 che 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-fatlers or that 

we were allured into it by Satan. Nor could it be said that it 

suddenly alighted on us from some unknown source. 

Pa&u. | 
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 transini gration. > 

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 discriminate one+from the other, and 

which is therefort compared to the advaifa relation that exists 

between the soul and God. 

> This germ of impurity which js found to exist in man is 

of v>rious 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 ehtirely free from evil, and sit ma y be found to possess another 

ESSENTIALS OF HINDUISM. ம் It 
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feature to assume to itself the nature of the object (1981-15 

reflected on it. When PaSa is reflected on it, it assumes to 

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 Pa&a. 

If PaSa is the cause of sin and its attendant evils, the 

question may reasonably be asked ‘‘ Whence is this PaSa?’ 

PaSa was not created, by any one, nor did that emanate from 

any source at any time. Ifwe take the cosmic world and 

scrutinize it minutely, we could find that'in the ‘rst place there 

is a 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, because:it is in close 

conjunction with souls (PaSu), and the Hindu religion therefore 
postulates that the three entities vig: Pati (God), PaSu (souls) 
and PaSam (Bondage) are eternal. If we take the Pasam 
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 toa certain extent 
to. enable the souls to realize the intrinsic value of heavenly 

ரா
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bliss which is fully devoid ofall 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 no 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, and hence the necessity for this 

evil; and it must be observed ct the same time, that any 

thing that *serves us directly or indirectly to enjoy a sublime 

eterna] good in the long 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. “abt ts 

This PaSa, or what we call evil, does not bind all the souls 

equally—its 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 onby 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 will all beable to enjoy the 

theavenly* bliss equally. Even thi} very diversity in their 

Capacity is a necessity in order to ehable them to understand 

the value of their unity or,advaila 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 in the second place, it is indispensable 

in the natural order. of "things ; and 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, infiiite or absolute. 

The existence of souls again would imply that they are 

imperfect, dependant and capable of being benefitted by the 

goodness of God. Ifthe existeace of God anc souls are thus 

conceded, it would be necessary to concede the existence of inala 
or PaSa, which is the cause of the souls’ ignorance and that 

of the material world around no 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 Paga the 

indispensability and utility of which under the existing state of 

things, | have already explained. “இயக 

The souls, in their nature, are imperfect peings, and they 

are therefere found clouded by the veil of Pa&a, the removal of
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which serves them ultimately as a cure for their imperfection. 

We calla thing good or bad from the motive or result. In the 

case of PaSa, it is 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, ifit céOntinues without termination, as in 

the case of an eternal hell. 

Congruity or consistency is itself an attribute of the 

Divine presence, and the absence of 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 ci things the evil or the seed of evil that we 

complain of is a necessity, and that, at the same time, it serves 

a good 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, which“is 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 donot care to havea 

correct idea of salvation. Let us for a moment think seriously 

on the ‘subject and ask ours2lves the quesiion “What is 

salvation? ”’. | 
Salvation is not a mere liberation from the effects of the 

sins committed by us, as many people suppose it to be. Even 
if we are granted a free pardon of our sins, we cannot be said 

to have been saved ii the true sense of the word. A pardon of 
our sins is not capable of removing from us our inherent tend- 
ency tocommit further sins, and so long as there is this 
tendency in us, we cannot be said to have been saved. 

It isa fact generally admitted that human nature has a 
craving to what we call tie 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 toGod. Wedo not realize the 
unstability and the undesirability of wordly pleasures, 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 Avidyad or Mala, and it is the liberation from 

this Mala that vould 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 heayen in this our ignorant state. Ignorant as we are, 

we are not ina position to realize the sublimity and grandeur 

of the Divine Grace, nor 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. Weare 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 important element for the enjoyment: of heaven, and in our 

present ignorant state, eur heatt cannot be said to be pure 

and perfect for thé reflection therein of the great God. 

It is the getting rid of this state of our ignorance that is 

said to be» Mukti or liberation which y the salvation we are all 

in necd of. 

Let us again consider our intellettual capacity. We are 

of course all intelligent beings, but how is our intelligence 

stimulated? It is through our organs and senses which are 

wholly dependent on our physical frame. If not for this body, 

it gvill 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 are usleep, or when we are ina state
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of unconsciousness as when we are subject toa 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. 

Heaven is 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 immense gulf between our preséat state and 
the state we have to attain for the enjoyment 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 dependenze on the 
mighty power of the Almghty 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 philosophy 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 securing of the same, 
openly confesses that a descript.on of the genuine Mukéi 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 prt 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 salvation, so that he 

may be ina position to see for himself what the real means of 

salvation shotld be. 

lhave already explained that human tendency is greatly 

inclined towards ;the evil pleas‘ires 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 tu exheust 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 goud tendency is fully developed. 

This process of’our development creates in us at the same time 

a desire for spiritual advancement, and we begin to work in 

that direction, ‘whereby we are gradually enabled to work out 

the? aval of our ignorance, or a5 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 quite différent from the earth on which we 

are now placed ; as we "hase to take various forms of bodies in 
இ 
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order to exhaust the various forces of our Karma and the vari- 

ous forms of our ignorance; 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 again and again is what is known by transmigration, 

and it will thus be seen that this process of transmigration is 

indispensable for our salvation. re 

I know that the questicn has very often been asked by 

strangers who are not conversant with the Hindu doétrine that 

if the onject of transmigration is to exhaust the stock of our 

Mala, how is it that, instead of working out Our 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 ultimately. 

Heaven. 

Heaven must necessarily form an important factor of 
religion; but our modern religions do not seem to feel-the 
hecessity 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 region 
where there is a good deal of physical enjoyment 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 we are 
saved we cannot attain heaven, and rest satisfied there, 

c 
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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. Patamukt: 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. Uut Paramukti, the heaven 

proper, is not a place that can be located. The pleasures of 

this heaven cannot be enjoyed with the aid of any physical 

form ; they have to be enjoyed Dy 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 Patamukti is only 

temporary, however long its duration may Le. Patamukti is 

besides of various kinds, while Paramukti is invariably uni- 

form in its nature. Souls are of different grades and their 

actions are of dilferent types: the reward therefore should 

themselves be*’of different kinds, and hence the necessity for 

the differént, forms of Patamukti o5 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, Salokam 

-(residing in the same heaven), Sdmipam (residing in the pre- 

sence of the Deity), Sa@r#pam (assuming the form of the Dei ty) 

and Seyujjyam (becoming assimilated with the Deity). These 

several forms of local heayens are tentative to the securing of 

the gentine heaven of Pardmukti. The local heavens are
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intended as encouragements to people to pursue 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. ல 
Hell is wholly in the material plang and is itself of various 

kinds of which there are 2¢ crores according to the Hindu 
doctrine. Different forms of Hell are® rendered necessary to 
punish the different types of sinners, and the object of the 
punishment is to exhaust the effects of gins that accumulate 
around the soul that committed*such sirfs, 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 inflictson us is avowedly 
with the object of benefitting us, and this 0160 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 point out here that although hell 
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 hié release from his 
ignorant state, and much less would any fear for hell be abie to 

t
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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 punishment 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 means or other ma’ Age to escape incarceration ; 

but he cannot be said te be altogether free from the sufferings 

of prison life so long as the criminal element that is inherent in 

him is not removed, 1nd much; Jess 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 appliés with greater force to the question of salvation. 

Till the germ of avidyad 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. Avidyd is only 

removed by the enjoyment of Divine grace and it is this enjoy- 

ment that can bersaid to be the real and genuine salvation. 

: Eternal Hell. 
: Ifthe theory of Transmigration is rejected, the only other 

alternative we have to accept is thad.of Eternal Hell. Is this a 

rational theory ? Is,it in the first plaee 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 

unlimited and out of all proportions, the agent who submits us 

to a effects mhust be condemrfed as an unjust and unmerciful 

beihg whom we cannot adore as our creator and benefactor.
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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.¢. todo 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 areall in our own 

interests, and they cannot therefore bet said to bein 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. " a 
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 obseene 
language slfould be prevefited 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. Eternal 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 people that 

are benefitted are those that are frightened by the threat, and 

not those that are actually punished, the punishment cannot 

but be called an anamoly! When the eternal punishment was 

decreed, God knew -very well, that. ந் 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 the niany eternally in hell? God, again, cannot 

be.said to have decreed eternal punishment, although unjust 

and. cruel it 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? 213 

What abvut, 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 af 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 2nd cruel to inflict eternal punishment on 

these several inillions 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 case 

of eternal punishment. If a man is to suffer eternally in hell, 

where is the chance for him to, @orrect himself? 5 
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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 of 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 inits aspect asa 

threat, and -it is needleSs fo.. me {o go any-further 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. : : oe 

It is true that in cases of capital punishment, it cannot be 

said to benefit thesufferer. 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 toa 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, wil] 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 
Issson 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 

$ 
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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 agaln 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 im 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 po mercy at ally and the punishment cannot 

therefore be called divitie justice. But on the other hand, the 

punishment being out of all proportion, it must necessarily be 

branded as crue! and unjust. 5 

It must be observed that) justice is considered as.a divine 

attribute not because of its mere name, but because it has for 

its object 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 punishmert, no benefit can 

be said to actrue thereby to any one, nor the non-infliction of 

that punishment can be said to efttail anyeloss to any body. It 

is not therefore pdssible at all to see any justification in eternal 

-punishment. .» ‘ 

» Another plea that is generally urged in justification of 

eternal hell is that man having beeh Joffered eternal bliss as a 

reward for his merits, it is but reasunable 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 | have said on the subject of salvation and ask 

them to judge for themselves whether eternal happiness could 

be secured by the so-called, merits of faith and repentance, 
ர 
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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 transitory 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 amount 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 removing their sins than 

eternal hell; but the usefulness of the punishment is only partial 

in that it is confined to venial sins ; and tke exigtence 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 beyond pardon 
or removal, because it is said that there is ample opportunity 
of a pardon and removal of these sins while we 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 virus too hard to ba 
removed. Ifa purgatory is provided for the removal of wenial 

sins, why ‘should not another form of chastisement be provided 
for the removal of mortal sins os 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. 3 
Salvation can only be said. to exist in enjoying the Grace of 

God, by realizing the true stat2 -of things. A man who*does 

+ %
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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 idependert 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 Grace of பட்டு it is this that is salvation 

in its realsense. « டி 

Hindtism provides’ a systematic course for this realization 

through the four paths of Charya, Kriya, Yoga and Jiiana 

and these paths upkft a mane gradually to the final stage of 

realization. ‘ ° 

Charya. | 

In the first grade of Giana: aman places himself in the 

external service of God, and this service creates in his mind 

a yearning for spiritual advancement—this yearning being 

fostered and@nursed day by day by theephysical 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 

einfluencedl by the physical service that he performs. In this 

stagé, Ee may be said to be in the’ precincts of God, though 
2 ர) not in His presence. 

Kriya. 

When the man receives a ‘sufficient religious training by 

observing the rules of Charya, he is rendered fit to approach 

(௦0 010501 still, and he observes the rules of Arzya by which 

he is enabled td render direct ‘services to God, or, in other 

words, he is enabled to officiate in 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 flirtation’ (Vritts) and 

concentrates the mind on God. Y6gam,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 spirittally. The man who 

succesfully practices Yoga gains mastery over a large sphere 

of the material plane and has his capacity of vision and intelli- 

gence enormously augmented. 

படக Jnana. 

In the Jiiana stage, he transcends even the ‘mental plane, 

gets over all the Mayavic influence; becomes one glow of 

intelligence (chittam), realizes all truths, looses his self and 

merges into the grandeur of God, his individuality being no 

more visible. ; 

This Jfiana is the true realization and it is not a mere 

hook knowiedge or a heresay knowledge, -It is 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 tor 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 proper guide, 

to initiate him in the mystery of realization and to lead 

him along the path. 

DaSakaryam. ழ் 

When the subject proceeds along this path, he has to rea- 

lize, one after fhe other, ten main experiences which are known 

by the name of DaSakanyam. (Ten aeheivements). They are:— 

Tattvarapam (33 g0e5'3). 

Tattva DarSanam (தத் அவ தரிசனம்), 2 

3. TattvoSuddhi (தத்துவ சத்தி). 

4. Atmertparh (ger ரூபம்), 

‘5. Atma DarSanam (garw sfears). 

6. AtmaSuddhi (gers +38). 

7. Pararipam (பரரூபம்), 

8. Para DarSanam (ussdecorw), 

g. Para Yogam (us@wirsw). ௮3 

Io. Parabhogam (பரபோகம்). > 

1. He has in the first place to realize’that the whole Jagat 

or world is apart from 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 Tastvas ; he must 

realize the truth that they are only /adas 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 Jatfvas. He must transcend ail their influence. 

He must realize their instability and get himself alienated from 
them. - ae
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4. He must loose all ideas of his own self and of the 

influence of PaSa. 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. Hisactions 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 PaSa and he shoul4 merge in Siv7. 

7. He must realize that 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 everywhereé « 

9. He must realize the different forms of Divine grace in 

their true light and become assimilated with that grace. 

to. 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 enjoyment 

of heavenly bliss, and will never allow him again to slip out of 

it and drop into the mire Se worldly sorrows. ் 

- நகா். ட் 

One of the chief means provided for realization is “Bhavana” 
#.¢, 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
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nature of the soul in that it becomes one with whatever it is. 

attached to or associated with (9a 9H#ans serenw); 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 training 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 ood many secrets, be- 

cause it explores our path toa 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 to observe any mysticism in the 

lower ‘grades of religious life, we have necessarily to do so when 

- we get into feligion 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 intricacies 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. 

It is 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, ‘he services of a Guru or Divine Precepter are highly 

essential in this region; dand,when a disciple is fully mature for
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the instructions and practices tlt appertain to this region, he 

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

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

ment: and this initiation or Jana Diksha, as we callit, 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 feasibility, Dut of efficacy. I have 

already explained what salvation is and how difficult it is to 

secure it, The means to secure such an abstruse 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 al] 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 eterna! 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 again 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 
have 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 ee said to bein His spiri- 

tual presence until we are enabled” to feel that presence by the 

removal orour evil tendency ¢ or Su ignorance, as we may rightly 

callit. The argument, therefore, that in His presence the seed 

of our ignorange will have no, effect cannot hold good, and as 

such, the feasibility urged onsbehalf of the Christian method of 

salvation must necessarily fail. ட் 

It has again to be obser ved that even the 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 time, the circumstances charged and they fell back into 

their old method of doing and thinkig. 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 implicit faith on the mercy’ of the sovereign and may 

sincerely repent for the offence committed by him. Would fhe 

king be justifie¢ in granting him’a free pardon without submit- 

ting him to the punishment decreed to him by the law of the 
ஓ 
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country? It isin consideration of these and other facts, it has 

been laid down by the Hindu religion that the fruit of every 

deed must, asarule, 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 be suchas not to bein 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 bé 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, ° 7 

It cannot, however, bé denied that sincere piety and faith 

in God accompanied by a genuine repentance for the sins 
~committed by us have their own merits. They goa 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 reaction brought on us by the punishment 
prescribed for thesins committed by us. The Hindu Sastras 
abound in stories where such faith and repentance were of real 
‘value, and I will quote one of them here for the edification of 
the reader :— ட 

“Once 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. Siva had a smile 
over the pertinent question, and instead of giving His Consort 

a direct veply, asked Her to assume the form ofan old decrepit 
ம்
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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 by Her Lord, 

She addressed the pilgrims and cried “will any of you, if 

free from sin,t help my husband up and place him under 

a shade” ? Nobody cared to answer Her call, but they excused 

themselves by saying that they could Rot 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 Fusband 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 

inthe Ganges. [will therefore help him,’ and he helped Him 

_accordingly, and went his way. The divine personages dis- 

appearedsat once, and Siva addressing His Consort said :— 

‘My Beloved, the one that helped meis 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 faith and 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 

reedgnized therein; and furthermore, 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 /fidnam 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. thetremission of our sins is 

vouchsafed, I may say that the Hindu religion provides a good 

many of them, asI have already stated, in the shape of sacred 

ashes, sacred waters, sacred beads, sacred'shrines, the thousand 

and odd sacred /ilas of Siva ete., 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 reflection of His grad onus. Although this 

may be said to be the ultimate dbject 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 cr thoughts. The 

attention of man to any subject is drawn more effectively by 

deeds than by words qr thoughts; and this is particularly 

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 pecple, and the lower the people are in the rung of spiritua- 

lity, the more rites, and ceremonies are imposed cn them, or 

they are taxed more in deeds and words, than in thoughts... Of 

course, it is by his thoughts, man has to reach 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 
% 9
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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 coioring, and of reminding man 

of religion even in the enjoyment of secular pleasure. Temples, 

Piyas, 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 inhis own way. . 2 [ 

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, and 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 »y the Vedic worship on religion 
proper is vather 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 understanding. The 
grace of God is seen evidently in the various forms of nature 
such as Sun, Moon, Fire, Water, Thunder ete.; 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 an@ religious duties are enjoined to be 

daily performed by each of the four Varunas and the four 

Agramas, according to their standard of advancement. In addi- 

tion to these various forms of ordinary uuties, there are several 

forms of special worship’ and religious functions that have to be 

carried out on special days and occasions—and when all these 

various duties help the man up and create in hima yearning 

for spirituality, he could find ample food in the Upanishats ; and 

the knowledge 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. Sacrifice is interded to represent the killing of 

the Self or ahanhira (I-ness) which is offered to appease the 

Deity invoked, in yajfias in token of the submission and resigna~ 

tion which the performer tenders tosuch Deity. In the Vedic 

age, animals were considered to be the fittest objects of sacrifice, 

as in that age religious emblems *required somo 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 

mcn and hence the substitution of animals for that portion. , If 

the subject of sacrifice is further tnquired into, it will be found 

that’ it represents not only ethe animal portion or pasutvam 
க ஓ
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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 

(ASvamédam). was intended to represent the killing of the 

breathing principle in man—breath or Prana (Vasi) being a 

synonym for Horse. Cow sacrifice (Gomédam) represents 

the killing of human nature—Go (Pau) being another name for 

soul; and goat sacrifice represents the killing of the mind, as 

mind is generally ccmpared to a ஐ084-( தள்ளூமதி '”) the 

leaping goat. And there is another side of the question that 

deserves consideration in this connection: ys 

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 whem: 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. Im 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 Bali- 
pifam 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 sacrifices
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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 intoXicants is one of the cardinal rules of 

the Hindu faith; yet an intoxicant beverage extracted 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 reli gious | license to several )ractices in the secular 

plane wit a view “to take man ultimately to the side of spirit- 

uality. Lovers of intoxicants themselves are given an ‘ oppor- 

_ tunity to satisfy their craving for liquor even in their religious 

practices. Liquor is offered as an oblation representing the 

human spirit of merriment, and is then allowed to be taken by 

the parties 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. ‘he religion says in one plage :— 
  

* The following passage from the Satapatha Brahmana will throw 
some light on this Subject :—“ At first, namely, the gods offered up a man 

. aS avictim. Wher he was offered up, the sacrificial essence went out 

,of him. tt entered into the horse. They offered up the horse. When it 

was gffered, 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 have for him; so mnch efficacy 

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

ESSENTIALS OF HINDUISM 15
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கள்ளுமூனு £ விரும்பினால் மகங்கள் செய்காமத்தின் விருப்டானால் 

கொள்ளு பெண்டொகி கலவிசெய், 

“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 obstacle 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 und2r certain conditions, 

the religion is rather lenient, and Sinding that a total prohibition 

of such evils would lead toa 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 appezrance, 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 Vedie worship for final. 

salvation, that provision can only be said to deal wita the 

question ii1a 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 tendency by guiding 

them in the proper course in that plane. It is with this object, 

it embodies a good deal of mystical secrets which are wholly in 

the region of maya; thers ed Of sscularity. But asystematic
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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 Védas, 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 toa large extent the proceedure laid down for 

the subsequent spiritual realization. Agamas take into full con- 

sideration thettwo 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*the Vedas, arid providé gradatory steps for the secur- 

ing of the heavenly beatitude, They define the four paths of 

(1) Charya, (2),Krya, (3) Yagq and (4) Jaana; they detail the 

duties of the three kinds of religious preceptors, viz. (1):Piréraka- 

charya, (2) Bodhakacharya and (3) ‘Muktitacharya and the con- 

duct of the three kinds of religious scholars :—(r) Samayi, 

(2) Putra, and (3) Sadhaka are specified therein ; they formulate 

again the four kinds of initiations or “Dikshas”’ viz. (1) Samaya 

(2) Visésha,.(3) Nirvana and (4) Asarya; and elaborate and 

exhaustive rules are laid down by them for the (1) construction 

and consecratiomoi temples, (2) the daily pijas and other cere- 

monies connected therewith, (3) the periodical festivals and 

, other functions ‘therein carried out &c., and special lessons on 

the philosophy of religion and the final stage of realization 

are given with exactness and precision. 5 

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 pijas 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, ahd that idea i is made. further prominent
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by the establishment of temples in each village. The idea is 
made stronger and stronger every day by the daily payjas 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 through 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 in 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 offerings 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 eur human weakness (Pasutvam). The several 
‘ceremonies of ablutions, anointments, burning sof 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 give 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 is no 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 
crowd of people that attend these temples. for Divine service, 
and from the devotion and : solemnity observed by them there.
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It 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 xauteh 

dance allowed in these ttmples, and one could find here a 

glaring instance of the woeful result of corruption ? In olden 

times, devotees—both maleS 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 டட. 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 cf what was originally intended!! The 

practice seems to have received encouragement during medi- 

zeval 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 mqn,,and it is much to 

_be regretted that this form of worship is condemned by modern 

theologians in their ignorance of the principle underlying it. 

I think that it isodesirable, therefore, to say a few words on 

that subject. 

. The sources through which man acquires knowledge are his 

senses, 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. 

ம 

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 helped by some sense perception 

or other—either immediate ar ultimate. 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 insufficient 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 prescribed 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 we are in our present stage in which we look to 
our senses for our ideas and knowledge, it is indispensable that 
this form of worship 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 i image, and rendering our worship S-ronger 

and more effective. 

We all know the fleeting nature ef our mind and the 
difficulty it expriences in grasping 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 our sense 
perception ; and the difficulty 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 borne*out by human experience 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 ,worship, 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. It is a matter of vital importance that 

our communion with God should be as strong and fervent as 

possible. ; 

There may possibly be a time when we will be able to 

have communion with God in His> spiritual form, but in our 

present state of development, it is vei'y essential thet we have 

some material form or other through which our mind may be 

enabled to reach the spiritual God. 

It isa 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 dunteseas 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 
unaer (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 toa 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 to theimages. 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 in invoking the 
grace of God to abide there, 1 

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 correspsnding 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, assumes 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 inthe Hindu religion to direct the attention of man to 

God. The universe itself is a symbol of God. Every creature, 

down to the minutest atom, is symbolic of God. Man can see in 

his body ’a, fully developed sytbol 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 

again 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 purpose. 

ons The practice of symbolization for religious purposes may 

be clearly seen in the Christian rite of sacrament ; and it may 

be found to exist, in some form or 2other, 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, curiously endugh, that Church seems to contend at times, 

that images are used by them only to remind them of ,the 

form of God. I confess that I~ am unable to follow this 

contention. They bow * to. the images; they carry them 
s 
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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. ; 

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 oneplace ? 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 adept 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 tha 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 renain 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 Jixe 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 fmprovement on the general Vedic 

worship which, in its corrupt or degenerated form, may be said 

to be what we call “Popular worship.” The Vedic worship, when 

followed by ignorant people, would no doubt have received 

additions and alterations from time totime according to the 

taste and fancy of the people, and in course of time, such changes 

would have slided into certajn wild forms that are now known 

as “Devil worship”, “Fetish: worship’, ‘Hero worship” &c. 

The religious 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 pleagures 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 unvefined 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 which are no doubt better than no religion. 

2 Popular worship is generally at great variance with 

genuine worship, and this is a “state of things common to all 

religions. Even among Christians, 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 

_0f 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. 

Corrupted 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 
cannot 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 own way 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, 

Kannappar 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 Siva, is sup- 

posed to be the God of the Jungle tribes called Vedars, and the 

Puranas relate a good many stories of His sports 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 réligion. Love is love and God is 

Love.! ட 

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 frm of worship. Our 

heart is the best exponent of our feeling, and the best, way 

of expressing cn cultivating our feeling towards any object 

that is precios tous, is ta devote our whole heart ina. 

thought over that object. It is our daily experience that the 

_ more we love and caress an object the more we think of it and 

keep it prominently i 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 Aave 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 ou. uninter- 

rupted attention on God even for a few seconds. The mind is 

not only fickle and fleeting in its nature, 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 slight communication through 

any of these openings is more than enough to set it on in its 

fleeting movement, however hard we may try to control it and
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confine it toa 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 

have 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 Hindi—no doubt the highly 
religious man in the world—has studied the question in its 

various aspects, and has worked outa science to control his 

mind—and this science is what«is known as Yaga. Yoga isa 
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 have in ordinary conversation with any of 
our fellow beings, but a strong, intimate absorption in Him; and 

this absorption is generally known as a tranct 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 fountain head 

of all nature. The process ‘prescribed for the practice of Yoga 

is indeed very irksome and tedious, and asa 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 posture helps him materiall y 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 Yoya. 

They are :— 

ர். Yama—non-killing, truthfulness, non-stealing, conti- 

nence and non-receiving of gifts. > 

2. Nityama—cleanliness, contentment, mortification, study 

and self surrender to God. 

Asana—posture. 

Pranayama—regulating the breath, 

Pratyakara—vestraining the senses. ie 

Dharané—concentration, 

Dhyana—meditation, and 
8., Samadhi—super-consciousness. 

There is,a good deal of connection between our mind and 

ப
ப
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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 martialling and disciplining: our mind, and in 

exercising a control over its movements or vrittis. Just like 

various other Hindu formule, 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- 

denmed and rediculed by then) as, superstitious practices, 

although their beneficial results have been proved “a 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 the material plane, jn our march to the ultimate 

goal. The concentration of our mind on God and our control 

over the vyiftis or waves ofthe mind, 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 yagi is enabled to release himself from the clutches of nature, 

and his vision of things is largely augmented, as he is ina 

position, by the practice of yéga, 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 He 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 elements and laws of nature. The 

following extract from the writings of Sir Monier Williams, a 

staunch Christian as he was, would I be:ieve 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 secondly, 

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 asEuropean, the climate and the diet in 

the one case tending to debilitate, in the other to invigorate ? 

“In the Sakuntala (Act VII verse 175) there is a descrip- 

tion of an ascetic engaged in yoga. whose condition of fixed 

trance and immovable impassiveness have Jasted so long that
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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 I. 355) once 

actually saw a man in India, standing motionless ith his face 

turned towards the.sun. The same traveller, having occasion 

to revisit the Same spot sixteen years afterwards, found the 

very same man in the ,very same attitude. Such men have 

been known to fix their gazeon the sun’s disc till sight has been 

extinguished. This is ல by a particular form of 

austerity described in Manu VI. 23 where mention is made of 

Paijich-tapasi, a ‘yogi 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. 35 3) 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 elevated in the air, he 

remained for three hours in that position. He then seated 

‘himself cross\legged and continued bearing the raging heat 

of the sun.above his head and the fires which surrounded him 

till the end of the day, occasionally adding combustibles with 

his own-hands to iicrease the flames. S 

“ Again in the ‘Asiatic monthly Journal’ for March ae 

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 Air, about four feet fromethe 

ground, for forty minuteg. This actually took place before the 

Governor of Madras.” Nor floes there appear to be any 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 pilgrimage; 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 {or thirty five’ கொல அக்கட ar 

“OF course all these mortifications are explicable by their 
connection with the fancied attainment 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 passage from Professor Banerjee (Dialogues 
pp. 69, 70) extracted by Sir Monier Williams in connection 

with his -oove remarks :— : 
“The yogi may not see or hear what passes around—he 

may be insensible to external impressions, but he has intuition 
of things which his neighbours Cannot see or hear. He becomes 
so vusyant, or rather so sublimated by his yoga, that gravita- 
tion, or as Baskaracharya calls it, the ட்ட 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.” : , 

Although it is possible to lave a control over nature and 

perform various miraculous deeds by the practice of yaga, the 

genuine religious student would not care for them, his object 

being to soar higher up and>get into the region of Jfiana 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 /fia@na, and the ydgins 

who indulge in the enjoyment of miraculous powers are 

condemned in strong language by the /iianis. In fact, yaga 

itself is of two kinds—Karmd yoga and Jiiana yoga—and 

itis Karma yoga that is generally resorted to for miraculous 

powers, while /fiana yoga is the aim of real religious students. 

;: -  God-less Yoga. த 

16 ன் are aclass of thinkers in whose opinion the concen- 

tration of mind on God is not necessary for practising yoga, 

nor is it inany way expedient even to: acknowledge the exis- 

tence of God. They think that the concentration of mind on 

one’s own self, or the mere controlling the vyiftis 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. Altho&gh the weary is absurd i in itself, it 

? : ae
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clearly shews how the saga 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. ட் 

It is 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 vyiffis; 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 yoga, 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 do so with the help of that Maya or with 
some of her various products. We cannot therefore expect. 
to get over that Maya, 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 attention. 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 medication 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 chitta vyittis. This cannut 
be postulated as a fact, because it is not our mind chat is 
responsible for our imperfection which is wholly due to the
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influence of the @nava 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 d@zava—and* as such, we cannot be said to be 

able to see nature in her true light by simply centralizing the 

vrittis of our mind, Itis true 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 nbc ence as clouded by the aduava mala, and 

not beyond that. It may even be conceded that the normal 

capacity of our.,intelli gence i is handicapped to a certain extent 

by the vyittis of.our mind, and that a check over such vrittis 

will enable us to see things ina better light—and this is what 

the karma yogins make much of. But this cannot be called the 

aim of yoga proper—/iiana 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 light, by assimilating 

and identifying ourselves with God in qur meditation, and by 

‘such assimilation and identification with the fountain head of 

the Universe, getting profusely inftsed with the grace of God, 

*so much so shat, we are released from the shackles of anava, 

maya and karma that obscure our view, and are enabled to see 

things in ther true light. Mind is only an‘instrument given 

to us to illumine our intelligence which is clouded by.the Anava 

mala, and the illumination that we receive either thtough that 

mind or through any of the other organs furnished out of Maya 

is not by removing the veil of Anava that obscures our power 

or vision, but it is along with the bondage of that Anava, the 

illumiriation being the effect of the‘awakening dose administered 

to us to stir up our intelligeitce to a slight extent, when we are 
e .
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still under the influence of @zava. 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 Guava 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 anava should be removed—azd 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 anava and maya, is che only means to recover us from 

the trammels of those bondages. 

The futility of Godless Yoga may be pointed out in 

another way. ‘Phere are three factors indispensable for any per- 

ception viz:—the perceiver, the perception and the object per- 

ceived (sremuncr, a, am AsQurger). 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 intelectual capacity uf the yogiu 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 goverued by his inner and outer organs, 

(அகச்கரணம் ஊர் புறக்கரணம்), 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 sore object, whatever 

its name may be, and that the organs given to us only illumiue 

our intelligence to a very limited extent. Limited as they 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 *our 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 aspects are. 

Now agai, as regards the part that the object of our 

perception takes in illumining our intellect there is indeed a 

good deal init. The illumination of oun intellect lies wholly in 

the information that we receive through the various objects of 

our perception, any one of which cannot he expected to afford 

us all the information that weocould gather from the rest. So 

that, by concentrating our attention on a particular object of 

nature, as the god-less Yogin 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 the Szddhanta doctrine lays it down that the 

- yogin should :concentrate his attention on God in order to attain 

the state’of Jnanam 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 v7ittis isan 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 onandits uyittis cannot possibly be curbed unless it is 

directed to a cértain object and made to stand firm therein. 

This is based on the soul’s! nature of not being able to exist
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லூர்பெ௦யம் க 5மறற0ார் (பற்றுக் கோடின்றி நில்லாமை), 14 must be either 

attached to the world or to God. Ifit 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 we 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 possibly get through that object, but 

also renders ourselves largely influenced by the nature of the 

object that we meditate upon, ard effects a material change in 

our own condition—and this object, the most important object 

aimed at by ydga, cannot be secured unless we have God as 

the object of our meditation—such a result being based on the 

soul's அது 2) 9078, poxeio—becoming one with whatever it is 

attached to or associated 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 sya@ddha is performed in their name, 

besides various other special rites and ceremonies, such as 

antlieshtt 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 actions, 

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



 



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 f%ja (worship) to Siva. The moral duties 

imposed on us contribute largely tc our mer.tal purity or Chittha 

Suddhit which is very essential for our communion with God— 

the mairy Object of worship. Moral precepts are generally 

டலஸ் almost all the religions of the world, and it is one of 

the important rules of Hinduism that before one observes the 

special rules of his «eligion, he must fully conform himself to the 

general rules of moral dyties. These genera] rules are laid down 

at length in the Hindu revelations and are largely elaborated by 

the Puranas and Swmyitis.* There are, besides, several other 

rks exclusively devoted to the expounding of etkics of which 

there are a great many in Tami]. The immortal work of the Saint 

Tiruvalluvar—the sacred Kural—is a grand treatise on ethics, 

and it is wrolly intended for the guidance of the people in the 

secular plane. There are several other well-known works such 

95 ஏலாதி, ஆசாரக்கோவை, அறப்பளீக.ரர்சசுகம், இரிகடுகம், வெற்றிவேற் 

கை, நீதிநெறி விளக்சம், இன்னாகாத்பச, இணியவை En DUS) கான்மணிக 

9.628, etc., etc., which expound ethical problems ; and the schoul 

series of the renowned poetess and saint Auvatyar, viz., 3.460, 

கொன்றைவேர்சன், ஈல்வழி, ஈன்னெதி, வாக்குண்டாம், 60௦, 6௦, impress 

ர
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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 Vamil saint of great renown, summarizes 

these morals very beautifully in one of his songs :— 
1 கொல்லாமத் Sanna ,இன்னாமற் கோ airs or ay 

கல்லாமற் கைதவரோ டிணங்காமற் கனவிலும் பொய் 

சொல்லாமற் சொற்களைச் சகேளாமற் மோகையர் மாயையிலே 

செல்லாமற் செல்வக்கருவாய் சிதம்பர தே௫ஏகனே.'' 

(Oh my Lord. preceptor of Chidambaram! grant me thy 

grace not to kill, tot to eat anything that is killed, not to learn 

guile or theft, not to associate with evil minded people, not to 

speak a lie even in iny dream} not to be enticed by the charm 

of women). ் 

Yet the ஷட் religion is represented as a religion without 

any morals to teach, or that it is indifferent on that subject! The 

numerous Puranas, Upa-puranas and /tihasas are full of moral 

codes, and their main object is to teach morals°*by means of stories 

and anecdotes. The Syzritis 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 in the case of such sins as could be atoned. The 

Agamas describe very minutely the good deeds men are bound 

to do and the bad deeds they are bound to shun, and they detail 

the methods in which the doers of the respective ects will be 

rewarded in this world, and in the heavens and hells beyond ; 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] sage 

Pajtinaltad’g ‘gat and drayw the attention of the reader to the 

brevity i in which the various fins are summarized therein : 
ப் 

\ 
ட்
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1 சொல்லால்வருங் குற்றஞ், சிந்தனையால் வருந்தோடஞ்,செய்ச 

பொல்லாத தீவினை, பார்வையிற் பாவங்கள், புண்ணியதூல் 

அல்லாத கேள்வியைக் கேட்டிடுந் தீங்குகளா.பவுமற் 

நெல்லாப்பிழையும் பொறுக்சருள்வாய் கச்சியேகம்பனே."! 

[The faults that | commit by my inouth, (words), the evils that 

accrue by my mind (thoughts), the sins that I commit by my acts 

(deeds), the mischiefs that | 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 

Kaiichi.| 

The life of Harichchandra mould speak volumes in favour of 

the Hindu idea of truth, and the life of Rama weuld speak in un- 

mistakable terms of what a Hindu tiinks of his duty to his parents. 

Merits and demerits and their respective rewards are again 

fully detailed in the Tamil Sacred Books such as Pas @Gurgs 0, 

இிருமக்திரம், காகொண்டம், குூதசங்கிதை, வாயுசங்கசை, காருடபுராணம், 

etc., etc., where they may be found arranged in a systematic order 

and treated with great care and precision. Siva Darmottaram a 

Tamil] 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 : 

அயிங்விதை, பொறையே, மெய்மையறைதலே, அரிய.சாணே 

உயர்ந்த வாதரவே, உள்ள மொக்கலே, கொ9க்கைசாணே, , 

வியக்த வர்ச்சனையே, மெய்பூன் வெறுத்துறுதவமே, என்று- 

Bubs பாவனையே என்னச் ப நன்.றுராளும். 

Be Feeling 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 God, 10. Communion 

with God—these ten are meritorious deeds ]. 

The meritorious or good deeds are called “Punnyam ”, while 

the bad deeds or demerits are calle1“ Papam”’. I know of no
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appropriate terms in English 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 place they divide them into: ழு தாலம்-- 

Gross, (2) Gé@42—Subtle, (3) குக்ருமத.ரம்-- 001650. 

1 பனு கஜம்: 0 ஷல்நு (1௨ ண்ட 1010: (1) மனத்தாற்செய்யப்பவென-- 

Sins of thought, (2) ரக்கா உசெய்யபிபிபுவன் Sins of word, (3) 

காய த்தாற்செய்ய்ப்பவென--510ட of deed, ; 

Another classification is:—{1) wsmumss2—Heinous Sins, (2) 

Gun gee—Serious sins, (3) 2vLmsei—Subordinate sins, (4) 

sxaduungssi—Light sins; anda still further classification is 

made in regard to the different phases of our mental propensity in 

doing evil deeds: (1) er0-—Lust, (2) $@27—Anger, (39 மதம்-- 

Pride, (4) Gamu2—Parsimony, (5) மோகம் தீரலார்06, (6) மாச்சரி 

யம் 100107, an 

The main sins, however, are put forward in plain language as: 

(1) @sr20—Killing, (2) so 4j—Stealing, (3) sor —Use of intoxicants, 

(4) smou—Indulging in lusts, (5) @@s’tens —Despising Preceptors. 

It would be found that these five forms of sins are very com- 

prehensive ip, their meanings : uttering falsehood could be covered 

by seraj, Cisrespect to parents by 6q@#/s ee etc., etc, 

It would no douvt 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. 

* Tt would 1 well in this connection to enter into the question 

of morals rather analytically, and ask ourselves the question why 

morals should be டட. apa duty. lf the subject is in-



142 RELIGIOUS CONDUC ; [Part I. 

quired into with the modern spirit of investigation by putting the 

question 4 why ?”’ at every point, we could find that the thread of 

reasoning is at last traced to the main principle that every moral 

is productive of some good, and thit is the reason why we are 

bound to observe the rules of morality. 

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 nature for the reflection of His grace on us, that 

reflection being only possible when we assume a form 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 is 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—sat—and the only true Being. Take again justice. 

We are enjoined to do justice, because God is just and His foria 

Is one of pure justice. Take again sympathy towards fellow 

creatures: God is merciful, and His form 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 us the 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 areligious sanction, with the object of dragging 

man gradually on to its side, and creating in him an inclination to 

seek after truth.e It isan important feature of Hinduism that in 

every walk of life—whether social, politica], industrial, agricultural, 

or commercial—or in fact, in the several business transactions of 

man, SO lohs as he is in ‘this “word, there is some connection or 

other with religion, and this connection may appear to-a stranger 

as very trivial in itso effect; but when taken as a whole, the 

object will be quite apparent, and there could be no doubt but 

that fee connection contributes largely to the winning of the heart 

of man, little by little, to the side of religion, ina manner agreeable 

to him, more or less on the lines of the Kindergarten system of 

education. 7 9 

The generality of men are ina very. \ow plane of spiritual 

advancement; and they cannot be expected to control their mind, 

and direct their méntal faculties in their devotion to God. It is 

therefore very necessary that their attention to religion must be 

attracted, by. means suited to them, and such means, should 

necessarily: be of a physical character such as rites and ceremonies. 

These rites and ceremonies are said to form the first vo steps 

(Charya and Kriya) in the ladder of salvation, while the steps higher 

up (Yogam and nda) are fee those who have already been 

benefitted by the first two steps. ‘Lhese rites and ceremonies, if 

earefully vested into, will be found to be emblematicalof 

various philosophital truths and psychfe disciplines that may be of 

great use in the latter stages, pf Yogam and /fiduam, 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:—M~rtt (Divine form), Stalam (Divine abode), 

Tirtam (Divine water), Guru (Priest), Zingans (Holy image) 
Sangamam (Devotees), Vibhuti (Sacred ashes), MRudraksham 
(Holy beads) etc., and even in certain times and events, 

which are consequently considered sacrec, 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 mm the path of seeking the eternal beautitude which is the 
final goal of religion. ட 

We may even say that it is to facilitate uhe seeking of the 
divine grace by man in his present primitive state, that God 
assumed a form and shape and occupies a home and abode, just 
as any of us, and opens so many ways suited to the different 
stages of human 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 ceremonies will not 
be of much avail. 

_ Butin dwelling on the efficacy of these riteS and ceremonies, 

we know that reference has bee1 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 act, it is 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 between 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 

Sastras could be found to classify our acts of merits and demerits. 

into what are known as conscious acts (4éSy7e) and uncons- 

cious acts (44s Mya). 

If we observe the nature and propensity of man in general, 

we could see that rites and ceremonies are, indispensable to him 

in his present state of advancement to cultivate anything likea 

religious taste, Is it possible to conceive that the merciful God 

gave usa free wii and left us alorie to work out our salvation 

without providing sufficient suitable means that will lead us to the 

vath of satvation, although it was well known to Him that without 

some such means, we will not be abled 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 not 

wish.to Se saved,” Still how many of us try to be saved. by govern- 

ing our free. will ? I may admit that Salvation 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 lessons 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 diffe-ent 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 befhg that has a soul 

is not only crue] and inhuman, but a direct violation of the 

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

being which has as much right to live in this world asany of us. 
Benevolence to fellow beings is one of the cardinal dectrines of 

Hinduism, and that religion may therefore de found to preach a 
ctusade against taking animal life. The sin is rendered more 
heinous when it is committed in self-interest, .¢., 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 inferioc to that 
of animals, it cannot be said that tLe former are subjected to any 
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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 easily 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” portions of jt without Jdepriving it of its life, is a sin in 

itself, although .of a very minor degree. This is because our 

Karma is such,that °even fordiving a life in this wretched world 

we are obliged to commit a Sin, one way or the other. It isa 

necessary evil; but the necessity could be no excuse for choosing 

the worst of it, while there is ample opportunity to choose the least 

of it; and ifa 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—whilé no,such expiation is provided for the taking away of 

> animal: Ife, evidently because it cannot be considered a necessity 

for mairnaining our body, such maintenance being amply provided 

for in the vegetable kingdom. 

It has been put forward as an argument in favour of the 

necessity of killing animals that there are regions where vegetables 

eannot grow,,and cannot therefore be available for human con- 

sumption. Ido not consider this argument sufficiently strong. 

‘Even admitting’ for the gake of argument that there are regions 

‘where vegetables cannot gtow at.all, they can very wel] 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 weed not trouble 

‘myself to refute this theory; as it has been fully exploded by 
‘modern scientific investizations. i 

A third argument set up in support of animal food is that it 

4s more nutritious and healthier than vegetable: food, and that it 

wil] be highly detrimental to the physicat 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 ees 

bear reproduction :— : 

‘‘The natural food of man is abundantly fernishad 2 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, onions, cabbages, breadfruit, plantains, 
are the great staples of food of man. Add to these grapes 
apples, pears, peaches, plums, limes melons, “berries KC, and 
we. வர்கள் variety of the most Seis and delicious. articles of 

௩



Chap. VII] * VEGETARIANISM 149 

food 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 further? Ought we to deprive any 

animal of life that we may feed fat upon its body.?..,... When 

we come to the warm red- blooded animals, the birds and beasts 

which seem to be 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 ope that man is naturally a fruit 

eating animal and that he finds hig most natural and most health- 

ful food in the vegetable kingdom, that though the use of fish and 

flesh may be justifiabie 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; thé 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 

மர் crecter டட And all flesh must contain waste matter 

not yet cast out ’ 

It is contended by a certain section ot the non-Hindu commu- 

nity that the prohibition of animal 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 

been fully sanctioned: This, I must say, is asad mistake,—&nd 

one.of the many evils that result by the reading and interpretation 

-of the religious. literature of ofe 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 Sdastras such as Smritis, Puranas, 

Ttthasas, 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 Saséras were compiled 

by authors who were best competent to do the work and who 

were fully aware of the correct sense and import 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 therefore no ‘reason to suspect that the 

prohibition of animal food is only a Jater introduction or in any 

‘way opposed to the sense of the /7edzc doctrine. Passages could 

be found in the Vedas themselves in support of the doctrine, 

though not in a direct form. As an instance, the Safapatha 

Brahmana of the Rig Veda may be found to describe how 

animals revenge in a future state of life injuries and death inflicted 

on them by man i: this life; and there are several other passages 

in the Mantra and Upnishat portions of the Vedas that strongly 

support the theory. If the prohibition of taking animal life is 

opposed to the sense of the Vedas, surely the theory could not 

have been accepted alike by the different schools of the Hindu 

Philosophy and religion, which are at variance with eech-other ou 

several other important points. It is true that animal food or 

rather animal sacrifice is provided for in thé Vedas, but this does 

not go to show that meat is-sanctioned by the Vedas as an 

ordinary diet. E : 

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 edas must first te ascert- 

ained before passing an opinion on the sanction so given. Vedas 

cannot be treated in the light of a history or of an account of the 

general life of the ancient Aryans of India. They can only be 

said to represent the religious ‘Jife of the people of the ancient 

Aryavartha, and that too, ui a certain direction—in the perfor- 

mance of Yajias 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 eating 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. Vhe 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 ina secular plane. This 

grace is compared io the fee a tutor Zets in return for the instruc- 

tion that he inaparts to his pupil; as the instruction imparted by 

the teacher is much more valuable than the fee he gets, so, in the 

case of sacrifices, 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 Kaiyuga, cannot be taken at all fur a sanction to the eating 

-of meat as a general article of food. ல்



 



SECOND PART. 

CHARTER VIII. 
= 

TRANSMIGRATION, 
2 

  

The antiquity 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 us that the belief in the 

doctrine was® shared by, the anciedt Egyptians, Americans, Jews 

~ and some of the Catholic Fathers themselves ; and in the philosophic 

world we see that the Gnostics and that Neo-Platonists, the 

Germans and Italians were earnest advocates of the theory. 

Traces of a belief in the doctrine may be found in the New Testament 

itself. But the belief seems to have faded out of the European 

smind 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 quotations will clearly shew :— 

Goethe :— 

ரபா. soul of man is like the water. 

_ From Heaven it cometh, to Heaven it mounteth. 

And thence at once it must back to Earth, 

Tor ever changing.” 
2 

Wordsworth :— 

“Our birth is but a sleep and forgetting. ° 

3, The soul that riseth with us our life’s star e 

“ath had’ elsewhere, its sifting 

And cometh from வலா? 
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Dryden :— 

“Souls cannot die: They leavé a former home 

And in new bodies dwell and from them roam.” 

Longfellow :— 
t 

; ‘Mysterious change 

From birth to death, from death to birth 
From earth to heaven, from heaven to earth.” 

Tennyson :— 

“Well were if not a pleasant thing 

To fall asleep with all one’s friends 

So pass with all our social ‘ties — ss 

To silence from the path of men: eats 

And evey hundred years¢o rise ௦ i 

And learn the world and sleep again.” é 

The genera] trend, however, of modern ideas in the West is 

against the doctrine, and what is worse, it is now looked dowii 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 f communi- 

cated through a Sadu. Whatever it may be, I will proceed. 
We are all agreed on the existence ofa God, and we are 

therefore forced into the inevitable 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 myseif to the phenomenon 

of human creation and make some inquiry about it. Though 

according to the tenets of certain religions we‘ cannot ‘question 

the why or the wherefore of this 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 ignmense 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 one:life—and that he should 

therefore be given some more charices to run the race, and this 

would mean >that he should be called to life more than once ; and 

this is what we, call>Transmizration. 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 fUlow creatures not 

less than three chances to make a trial, and it is absurd to think 

that the all merciful God has given us but one chance to secure an 

object which is extremely difficult? to obtain and which is far 

beyond our osdinary reach, 

° > ப , Reasons in support of Transmigration. 

Human life abounds with may puzzling problems which 

cannot possibly be solved in any other way than by introducing 

the doctrine of Transmigtation. 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 

urable to proceed. Their researches being confined to »the 

materia’ 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 abundantly 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 of man is not ‘of the same standard 

all over the world and there is a marked differeace.in this respect 

‘at al] times and in all places. We see sages and 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- 

tua] 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 sucha 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 where dunces are born 

to highly intelligent men and wice versa. And even supposing 

that we could find an explanation of the difference in the lav: of 

‘heredity, this wilk 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 sinyis always an object of dread. How 

can this be accounted for? It is true that man is given a free 

will; and it, is equally true that along with this free will he is 

givena 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. Jt *i¢ this mid that ‘invariably guides one’s will, and I 

cannot see why fhe just and merciful God gave one man a weak 

mind which 1 shouldssay is a passport to hell, and a strong mind 

to another ? 5 ச 

: 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, ta>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. We*have seen their destiny in this 

world, and their pitiable state demands a satisfactory explanation. 

site ; 4. PHYSICAL DIFFERENCE. 

We see again people who suffer‘from various physical defects. 

We see some blind, some deaf, some lame, some subject to 

several of these defects. combined together, while others enjoy 

the blessing wot physical perfection. There are again people 

who, much oftener’ than others, are subject to various ailments 

afxd are objects of public sympathy and pity, while the rest enjoy 

a moresor less covetable healthy life. Surely there must be some 
இ. ° ச . . 

substantial reason for these manifold differences which cannot be 
ம்
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explained by physical causes, since these causes themselves owe 

their existence to the great God. 

3. SOCIAL DIFFERENCE. 

When we look at the positions in which men are placed, we 

see the difference greater still. We see 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 apparel; 

another in rags; one driving a pair, another crawling in the street. 

Are these differences intended simply for the sake of curiosity ? 

60, 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 open 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 seine sound: 

reason, and what this reason is what we all should endeavour to 

know. It cannot be that these differences exist without the 

knowledge of the great God, or that God, our eternal Benefactor 

and Protector, is indifferent about them. ப 

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 inno 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 human Jife an actual blessing ; of a time 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 Providence who called to life different people 

at these diffrent perlods did so without some valid reasons ந 

2» »  §. DIFFERENCE IN CLIMES. 

The same argutrient may hold good in respect of the nativity 

of the various peoples. Some 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 wold have done so only as a return for 

their actions in a previous state of lite. 

Now’ again, look at the ages of men—some die before they are 

born : 50115 live but a few minutes after their birth; some a few 

days ; some a few weeks ; some a few months ; some a few years ; 

while others live to a good ripe old age. What is the secret of 

all this? Surely this is a state of things into which every sensible 

man must make it a point to inquire. 

pe Ip. ACCIDENTS. ; ப் 

0016 meet with accents over which they have no control 

and which at times prove fatal to then, Some are inflicted with 

: 9. DIFFERENCE IN AGE.
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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 

enjoy a more or less perfect immunity from such accidents and 

troubles. Are these again without a sufficient reason ? ட் 

11. RACIAL DIFFERENCES. 3 

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 anda 

Kaffir are all of the same standard ? 11 not, what is the reason 

of such difference? Surely we are not responsible for our 

birth into a certain race in pre! ference to, Another ; ‘and as this 

reason cannot be found outside our own merits,«the conclusion 15 

inevitable that we had a previous existence.‘ , 

: 12. SEXUAL DIFFERENCES. 

Can we say again that the pleasure and pam which the two 

sexes-—male and female— experience are of the same “magnitude, 

either in quality or in quantity? The independence and freedom 

which the males enjoy, the physical strength, vigour and health 

which nature has encowed them with, cannot be compared 

to the dependence and subjection of the*females and their physi- 

cal weakness and liability to sickness, especially in connection 

with their pregnancy and confinement. Can we say that the great 
rae ற Creator was partial towards the males ? 

12. PRODIGIES. t 

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, ‘his: 

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. 

௩
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14. THE EXISVENCE 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 éternity 

forward, but an eternity backward as well. If, the existetice 

of souls. during 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 bringing them to life 

only just now nfay very rightly be questioned. If, however, it is 

argued that the souls had no eternity backward but have been 

created just now for the first time, we will be confronted with 

various objéctions. Yn the first ‘lace what necessity was,there 

for the great» Ged to create us, and to plunge us into the 

miseries of this wretcded world, and again to torture us in eternal 

hell ? . This is undoubtedly a serious, 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 isnot enough to 

say that such a question should not be asked by us; for so long 

as there is sense in us, we have every right to “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 summoned ? “க knowledge of this reason 

is highly. essential to regulate our duty and to secure the object for 

Which we ive been called. Rational beings as we are, it is our 

duty to satisiy our faculty of reasoning, and we are not expected 

‘to beliéve in any theory without sufficient proof of its truth or 

correctness, especially so, when our common sense tells us that that 

theory is not workiug of our belief. Why should God create us is 

an all importart question, and if the question is properly mvesti-. 

gated, we will not fail to see that God would not have created ‘us, 

if at all he created us, for the saké of His own benefit, or even for 

that of others. If He is said to have called 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. 

1s. 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 natlire of our b6dy, and’ these are the 

main sources of the sins that are being daily committed by us. 

Why should the great God give us such¢a body and place us 

open to so many temptations ? *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 variefl differences which 

we see in the human creation, and which can 4n no way be 

attributed to human influence, are the result ai the/awvill of Pre- 

vidence, and this will being far above any suspicion” gf partiality 

or indifference, 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 actions in our present 

existence will be rewarded in tha same way in ur next. And 

when this conclusion is admitted, the theory of Transmigration 

may be said to have been well established. 1 ச 

 



CHAPTER IX. 

TRANSMIGRATION, (Continued), 

  

2 

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, 1 am sure, 

hold good for a single moment. த 

nt DIFFERGNCES APPARENT BUT NOT REAL. : 

As a first, attempt, it has been put forward, that the in- 

equality among huraan 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 thet 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 

tan we then say that the net result of human experience is the 

same all over? We. could instance’ the lives of several of our’ 

own friends and kinsmen whose whole career in this world 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. ‘ - நி 

2 கேோரு€ 000றலா6 (106 life of a happy prince—his pleasfires 

minis Lis’ pains—to. that ,of a beggar in-rags, crawling from 

door to door; for:a morsel of food ?-Can we compare the life of



164 TRASMIGRATION [Part I. 

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 ? Canit 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, both’ 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 of 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 ofargument 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 experiences to the extent: 

of all these figures are all equal, in the aggregate?, Can we 

hold with any amount of aceuracy that there is no differenee 

between the experience of a man who has tenfold of pleasure 

and one of pain and that of another who has one hundredfold 

of pleasure and ten of pain? Or that a man whose 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 thousand: rupees income and a hundred of
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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 of the people of these different grades, and such a difference 

must necessarily needs a satisfactory 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. 

22. DIFFERENCES ARE EQUALIZED. 

It is again argued that every advantage has its own dis- 

advantage and that every disadvantage has its own advantage ; 

and there is ‘not therefore mutch difference between advantages 

and disadvantages. It is true that advantages and disadvanta ges 

are mixed up, but ‘his wills not go to show that there is no 

difference between them. An advantage and its attendant dis- 

advantage are taken as a whole and considered as an advan- 

tage; and soisa disadvantage withits attendant advantage. 

It is therefore idle to say that there is no difference between 

what we call an advantage and a disadvantage. 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 disadvantagts. 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 &re 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 ofan ordinary beggar’s life. We 

find again much difference: between the lives of the different 

kings themsel¥es, We find the life of one king a happy episode. 

in’the annals ண்பன் while that of another is along lisa of 

miserab.2 drudgery ; and 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 பபப அ 

to the enjoyment of the ensuing pleasure. 

3. DEFECTS HELP RELIGIOUS DEVOTION. 

It is further argued that the poor and the deformed have 

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, tne deaf and the crip- 
ple, the poor and the sick, are more religious than the others ? 

Suppose we take the statistics of the religious people in the 
world. Can we find among them 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 justifications. 

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 equitable arrange- 
ment ? 

4. SCIENTIFIC EXPLANATION OF DIFFERENCES.” : ~ 2 
The differences that we see in this world are explained 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- 
capv the inevitable results. Surely I do not deny the ‘theory of 
cause and effect, but the question I ask is why shoud 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 characterise 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 d@ainst 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, it be that he is pre- 

pared to be marked down as mad. ah 

It is true that.the rich and those in authority have a good 

deal of worry and trouble, but along with these troubles they 

have advantages that will greatly outweigh those troubles ; and 

>this is the secret why people prefer to be rich and to be in 

power, though they are perfectly’ aware of the troubles that 

will be associated with the positions they aspire to. 

6, DIFFERENCE JS OUR OWN SEEKING. . 

It is also urged that the differences in the circumstances of 

men are due Lo their own individual exertions and not to any 

saperhuman cause, Let me observe in the first place thatthis 

content’ on connot be applied to cases where people are found 

in affluent cireumstances by their birth right, and to other 
ச் 

ம் 

3



168 TRANSMIGRATION — ் [Part Il. 

differences over which they have no control—l mean differences 

in their physical features etc. So that, this argument, even if it 

could be maintained, will hardly be of much availagainst the 

doctrine of Transmigration in general. ர 

I am prepared to admit that self exertion ட பட 

much to better a man’s condition, but not without the grace of 

God. could 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 incovetable positions. It cannot 

therefore be argued that adversity and prosperity are people’s 

own seeking. Whatever may be a man’s exertion, he cannot 

expect to realize his object without the grace of God. Exettion 

can only be said to be a means chrough which we obtain the 

grace of God, and not the direct way to success. 

Furtfermore, how is it that some people are in a 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 free will heis givena 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 Providence: 

has been favouring some and not the rest, a fact that cannot be 

reconciled with Divine Justice eee by the theories of Katma 

and Transmigration. ea 

7. DIFFERENCE IS A NECESSARY EVIL. 

It is again argued that if all men are placed 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 

௩ 

ம
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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 bea 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 & teachin; be considered a lesson in the strict sense 

of the word ?,Be,it a lesson or otherwise, why should one man 

be made to suffer ir preferer.ce to another, if he has not done 

something to merit that suffering ? 

9, DIFFERENCE IS INTENDED AS A TEST. |) 

The disadvanta ges 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 carnot in the first place see any reason why the 

test should be apPlied toa few afid not to all. And could a 

better reward be awarded to one so tested, in preference to 

anotberenét tested, and who cannot therefore be pronounced to 

be inferiog to the other in any way 1 ? As I have already said, 

these are explanatioris. with no forethough t, but only, invented 

in the anxiety to say something in mitigation of the’ apparent 

injustice that cannot be gainsaid in any way. 

10. , THE pikrERENcE IN THIS WORLD WILL BE MADE GOOD IN. 

93) pa ; THE NEXT, , reg 

Another reconciliation is that the difference in the experi- 

ence of men in this world will be made good in the next. 

ESSENTIALS OF HINDUISM s 22 
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[ cannot see how this can be effected. Our experience in 

this. world is only for a limited 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 ex perience ? 

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 fie next world! Why 

should such a privilege, | again ask, be given onli 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 we live, but it isa 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. 

Il. THE DIFFERENCE 1S A DIVINE MYSTERY. 

As a last attempt at reconciling these varieties; itris urged 
that Divine 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 : Il religious en- 
quiries and controversies must end here. But -ic must’ be 

pointed dut that man is not a block of wood or a piece of stone 
without any reasoning power in him. He isa rational being



Chap. 1X.) eee RECONCILIATIONS’ REFUTED 1௪1 

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 extent ; 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 comprekension, simply because the action is attri- 

btited to God. It is quite true that we cannot attribute to God 

anything like injustice, and it therefore behoves us to decide 

that such an act cannot, have proceeded from the all merciful 

and just God. 2 fare ; 

I do not deny that some mysteries are beyond human com~- 

prehension; but, I] am not prepared to call the inequality, 

which I speak of, a Divine mystery 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 possession 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 understanding. If we are satisfied on this point, we 

could of course be justified in passing 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 01: 06 beyend the range of our knowledge, we 

should then. é.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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CHAPTER X. 

TRANSMIGRATION (Continued). 

  

Objections met. ன 

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 existence. 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 I may even say that it is the theory of Karma that 

has Lrought 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, I believe that a few words on the doctrine 

of Karma will not -be considered out of place. 

ம் Karma. 

Karma literally means action—action of thoughts, words or 

deeds. And these actions are either good or bad according to their 

nature ‘and gravity, and they produce certain results which are 

themselves good or bad as the actions are. Every action may be 

said to produce two results—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 a has 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 remun€ration that he gets. This 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 minutely, <we will not fail to 

see that every action produces a corresponding result sooner 

or later, and this result is therefore called the fruit of such action. 

We have unmistakeably-seen that good acts always produce good 

results and bad acts bad results. It may be‘that in some instances 

the actions do not bear fruit immediately; but the “fact has been 

fully borne out in myriads. of cases, so much sa, that it is con- 

sidered a fully established -principle. Wan 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 also 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 to some cause or 

other anterior to such experience, and if such a cause could not be’ 

found in our present life, it must necessarily be traced to a 

previous state of our existence. Likewise, our actions in our 

present life must produce certain results, and if such results - 

cannot be seen to accrue in this life, they must be awaited 

in a future state of existence. So that, the Karma taeory niay be 

found to be an iron rule of nature which it is not possible to avert 

and which, if clearly understood, wil? mals pears launch: us” 

into the theory of Transmigration.
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I may also point out here that scientific esearch has 
established the fact that every action has a reaction, which, after 

a certain interval, reflects to the centre from which it originally 

proceeded. ‘| he Karma theory is perfectly in harmony with this 

truth: Our actions reflect onus after a certain interval, and this 

reflection is what we call the fruit of our Karma. ‘he Buddhists 

are strong. believers in the doctrine of Karma and we find in our 

Puranas that @ certain sect of the Hindus of olden days called 

“Mimamsakas” were so strong in this opinion that they cid not 

even care for God, but had the strongest faith in Karmi which, 

they blieved, shaped their destiny. 

Though such a view of the question. may not be considered 

entirely wrong, I shcald charazterize it as purely materialistic in 

that it is confined to the materia] 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 | 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 »lane. I 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 fnurder. The action of murder does not contain in 

utself, ind&pencent of any other பட்ட 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 Wlo 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 thers are others that take a long time to produce their 

results. ‘Lhe ‘same actiop, when done by different people, is 

found to produce its result at different intervals, ‘This difference 

2 

7



176 TRANSMIGRATON {Part II. 

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 elash- 

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 und 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 borne 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 all 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 resi It on us, it is 

because God has intended that, and He has laid it dows 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 

isa 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 the concord 

between these theories and science, they were readily accepted 

and approved. This, I should think, isa sad mistake. Any 

explanation of a quesiien without a spiritual foundation is not 

worth the name, and | must, in this connection sound a note of 

warning that such an explanation, however satisfactory it may be 

for the present, will eventually lead us to blank materialism, as 

has been the case with Buddhism. The Theosophists whose 

main source of religious elucidation was Buddhism, have adopted 

the course -0f 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 fora time, will not very much help the cause 

of Theism ; but it may, I,am afraid, goa long way to fortify the 

position of a certain sect of Materialists 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 

mysteries that are found in it. If the theories of Karma and 

Transmigration can he established on the basis of simple material 

science, we. can freely argue, as the Rishis of the olden Taru- 

kavanam did, that a God is not necessary for the origin, develop- 

iment or decay! of the cosmos. It is not to be understood from 

th's that 1 decry scientific. explanations of religious problems ;. 

but. what I wish to impress. on the reader is the necessity 

of connecting such explanations with a spiritual element; as: 

ESSENTIALS OF HINDUISM ் 23
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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 

scientific truth to a spiritual agent, and see that without this 

agency, it is not possible to maintain 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 
object of reducing and finally removing the stock of Mala 

that is inherent ir us. 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 on 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 in Chapter VIII, are mainly due to our Karma in 
a previous state of existence; and this existenc2, if accept- 

ed, ‘vill conclusively prove the theory of ‘Transmigration, > I 

will now proceed to meet the objections raised against this 
theory. . ;
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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 negative evidence put forward in Chapter 

VIII. 1 have already shown’ that the justice of God cannot be 

maintained if the inequalities in His creation are not justified 

through the doctrine of Transmigration. If this is not a strong 

evidence, [ do rot knew what else can be called a strong 

evidence. * றிட றக 

Propositions are not always proved by direct evidence. Take 

the more important cuestion cf 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 inference that there is a 

God, and believe in His existence. Exactly in the same manner 

should the inference be drawn of the principle of Transmigration 

from the inequalities and varieties that we so abundantly observe 

in the creation of God. 

, 1 would however point out that the theory is not without 

some positive proofs. The prodigiés of which we have amply 

heard, and to which | 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 positive 

proof in support of the theory of Transmigration ? 

Positive proofs, however, are not quite necessary to stipport 

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 theory. 

Original Difference. 

It is argued bv the critics of our religion that if the 

difference in this our existence is ihe 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 toa 

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 bringmg forward the theory of Karma to explain 

the inequality 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 way 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 

in 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- recollection of Previous Births. 

Another objection is that ave have no recollection of any 

previous existence. |], will only say that this is 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 daculty isso feeble that it cannot retain any idea of 

our remote experiences, and this is doubly so when we change our 

physical coating and sense organs by our rebirths. 2 

, - Punishment in Ignorance. 

It is again argued that the punishment inflicted on an 

individual when hz is ignorant of the cause of such punishment 

will not be of any avail. This may seemingly be true; but an 

insight into the religion in its philosophical aspect will answer 

athe questfon once for alJl. The object of the punishment is not 

only to correct a man, but as well to remove the Karmas: that 

accumulate around ‘him. Karma may be said to be a force that 

accumulates around us as a sequence 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 

great God, ‘therefore, removes our Karmic force by some cotinter 

force, which we call the, fruits of our Karma, and this counter 

டட is a sure remedy for te evil effects 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 future, 

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 Sriufis 

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 subjeci 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 tlie mast unlimited period ?—Such is the nature 

of a further objection raised against the theory. 

(a) 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 pcint of eternity 
however back in time it may be; for take any point in eternity 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 attained eMmancipation—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, sinve 

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 infinitum, and it would not be possible to post the act to any 

time of eternity—which would ultimately mean that no acts-of 

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-COMPEETION 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 equally 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 

could net have been finally removed yet; and this is the conclusion 

we can arrive at by an @ posteriori reasoning ; 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 Sabi have been greater or more powerful than 

the backward eternity. But the Mala powers being” stationary 

while tirie’is ever ‘growjng, it is confidently expected that 

Mold would at one time be finally removed. But, so far, the
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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 thas, 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 losmg its power 

gradually, and that the souls that hada lesser degree of bondage 

have already been freed from it finally ; and our religion says that 

the souls that attain Wukti 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 sontials 

always undergoing a change—a change of course to the better— 

and it is therefor> expected that it will finally be removed 

one day. . 

(c) EXHAUSTION OF MALA... 

It may again be argued that if time aid 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. ime 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 4Jala. However, as time is considered to have some connecton 

with the removal of the Mala bondage, I think it expedient to say. 

a few words on the subject.



> = 

Chap. X.] NON-COMPLETION OF SALVATION 185 

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 dr smaller than another or equal to it. 

To draw such a comparison 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 are 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 

“between Mala and time, and we cannot therefore say that because 

they are unlimited in their scope they are equal to one anotter. 

The possibility, however, of a difference between unlimited 

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 hundred years baci». Both are certainly unlimited ; 

stil] the time ap to date is undoubtedly greater than the time a hun- 

: dred years back. 5 We are enabled to guage this difference because 

of a limited factor being introduced into the question.) It couid 

similarly be shown tat Mala, which 1 is always stationary 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 50 36. 

> (d) EXHAUSTIBILITY OF THE MALA POWERS THOUGH UNLIMITED. 

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

their sphere, how could they be expected to be finally removed. 

ESSENTIALS OF HINDUISM Sie 24
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Iam 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- 

meiit—measurement by a limited standard, but ‘an unlimited 

standard could very well measure it, and by being 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 factor may be unliraiited by either of 

its two sides. It isnot necessary that it should be so by both 

sides. ட்ப 

The powers of Mala again are no doubt unlimited, but when 

the power of Siva Sakti, which is infinitely more 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. 
(௪) 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.
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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 

muit be taken in the light of non-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 impossib’e things. Impos- 

sibilities are not உட் (or things that can be done) and God 

* cannot Himself make one the other—a ngn-entity an entity. 

Impossibilities may be ‘saié to be of two kinds, firstly those 

that cannot .»be done for want of adequate power, and secondly 

those that cannot Be 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 றவற 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 ogcd, 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 @njoy the grace of*God, and this capacity being a 

natural condition, God Himself cannot be expected to undo this, 

nature and work out an impossibility. 

a he Siva Sakti or divine grace is availab! e in abundance at 

all times and at all places ; but the question is whether 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 

mane should eee the faculty of vision; he should open his eyes 

and he should let the light fall into his eyes ; and then an@ then 

alone san he be said to be able to be benefited by that light. 

The benefit he derives ‘from the light 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 (Ass சுத்தி) 

without which, it will rot 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 quantity 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 that 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 to 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 ofthe “Anava 
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 gther as a pulley to lift us higher 

in the plane of spiritual advancement. In either case our mind 

obtains a certain amount of purity by which we are enabled to 

taste the divine grace (23ay%@ss% +65) which, when once settled, 

dispels the darkness of Avava Mala to the extent of the grace 

so settled in us, and prevents the Mala os portion of the Mala 

so dispelled from getting hold df us again. This process of 

the divine graee *that is always at work over us is called the 

ugse @@GsHund or thé five divine actions, the sole object of 

which is to ripen our Avava Mala with a view to finally remove 

it, What we call nature is itself a part of this Paficha 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 givena 

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 enslirouds us, by enabling us to taste or enjoy the divine 

grace that ts 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 by Him, and particularly in the light of 

His grace 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 removal of the 

Mila power. The second is the special grace of God 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 in all its movements, but this guidance of 
the Siva Sakti will benefit the soul only in proportion to its 
Pakkuvam. . 

(7) EXHAUSTIBILITY OF MALA POWERS, THOUGH ETERNAL. 

How can the Mala be expected to have an end, if it pugs no 

beginning ?—is a further objection. 

It is of course a ‘ruism that things that have no beginning 
have noend, 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 I shave ex- 

plained in another place, they are subject to the mfluence of 
time. They have a beginning, they are subject 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 brougit on by time. But 
there may be other causes that may tend to the decay of these
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things, and if such causes are sufiiciently powerful to bring on 

their decay, they must necessarily give in. 

The question 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 effecton 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 té admit of any change when a cause sufficiently 

powerful to effect, such a change is at work on them. In the 

case of Mala, though . it has ng 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. 4 

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 rendered’ powerless and that it undergoes a change 

in its quality and helps us ultimately in the enjoyment of 

eternal happiness. ் 

Even such a change inthe original form of Mala’ may be 

argued as putting an end to that form which existed from eter- 

nity and it may be yuestioned how that form which had no 

beginning can come to an end. It is enough to point out that 

the form itself undergoes only a change or is rendered power- 

less ; “but it is inno way “annihilated or reduced to nothing.
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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 thrown 

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. 

(g) 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 under- 

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 Maya, and much less the more powerful Mala, by 

time. This Maya itself is set to work with a view to remove 

the Ayava 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—Ayava and Maya—cannot therefore 

be gauged with the minor product time, however unlimited it 

may be, since it is only a nroduct of the less powerful Maya, 

and limited as it is to a certain extent, when compared-with 

the more powerful Avava and Maya. iE 

The release of the sous from the bondage of, Mala is a 

question that is far beyond the range of Time. ‘lime, 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 ege, 

growth or decay asa result of such time. To speak in short, 

neither the Mala, nor the souls which it envelopes, nor the Siva 
டே
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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 2 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 of ours is invariably to bear its fruit, and if 

there is no condonement for an act once committed, it is 

argued, that there is 110016 or no encouragement to seek the 

grace of God. ade 

I may compare this argument toa stricture on an impar- 

tial but strict judge who would show no mercy to,culprits. It 

will not, I believe, be denied that a strict judge does greater 

service to a country than a lenient, and therefore, a compas- 

sionate judge. Leniency means an indirect encouragement 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. 

ச It must, however, be remarked here that the argument that 

Karma theory offers no encouragethent 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 ignorance, 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 
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CHAPTER XE. 

FATE. 

Yransmigration of souls being regulated by predestination 

or fate, the two theories aré closely wedded together, and I 

will now proceed to offer anxplanation of the latter. 

. 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 

predestinatidn with the’Western idea of fate. The Hindu theory 

of predestination,is 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, down to the minutest 

atom, and that “not a hair droppeth. without His will’. .It is 

therefore apparen 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 to say that 

He is indifferent wien anything happens to a man when he 

does not merit it. The rational conclusion would therefote be: 

that every event that befalls a man is in accordance with 

the Divine will: and this 4s, 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; é.e. whe- 

ther men act as preordained by God. 

This question has to be viewed in two aspects—fitst in 

relation to our view of things in our present state of Mala- 

bondage or “ Pettanilai”’ (QugsA%-), and the second in relation 

to our view in our future liberated state or “ Muttinilat” 

(முத். திரிலை), 
Although it is the liberated state 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 hints on it in 

its aspects as regards the liberated stage or Muttinilai. 

I 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 a man may be divided into two 

sections—his actions and his experiences. His ~ctions are alwa ys 

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 his 

experience that may be directly attributed 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: Akumia, Saiichita 

and Prarabdha. Karmais called Akémia 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 Sauchifa; and when it is fed 

in a subsequent birth it is called Prarabdha. It is Prarabdha 

that governs-our 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 Akamia deeds done with 6ur free will. 

It is of course true that our ex periences are at times found 

to be the result of our current actions (Asamia), and it may 

therefore be possible to‘argue that these Akamia Karmas them- 

selves are the result of our Pyarabdha Karmas. It must be 

understood that our current actions or Akamia Karmas that 

precede our experiesces 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 

neighbour ‘of a large sum of money and enjoys’ high life with 

the money so robbed. This enjoyment cannot be said, in 2 reli- 

gious point of view, to be the result, of the robbery committed 

by him. This is evidently the result of sgme good Karma prev- 

jously done, and fhe 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 experiences that follow such actions, except in 

cases where our Akdmia Karmas bear immediate fruit. They 

are only instrumental in bringing on 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, the instrumental causes which bring about such 

experiences should themselves have been predestined. This*does 

not necessarily follow. The great God Who knows things 

before-hand reserves Karmas and arranges theirs results in 

ச் 

ச்



198 FATE {Part II. 

such an order that they may be experienced by the respective 

souls at the instrumentality of certain Akdmia deeds. The 

Akamia deeds need not therefore be said to be predestined. 

It is true that God knew that such a deed woula 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 manin return 

for a certain act previously done by him; and the Akamia deed 

of men cannot be called preordained in that sense, 

Free Will. 

It is very essential] in this connection to demarcate between 

fate and free will. Though free-will itself 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 

accorance 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 Avava 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. I can. 

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 ike 

element of free will is brought into play in any transaction, the’ 

question of fate disappears. and is rendered. unavailable as. ani 

க
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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 (சற்போதம் 

as the Siddhanta schoo] would call it) dies, the responsibility 

of man ceases and he is free from all actions and thtir effects. 

The Hindu Sastras lay it down again that souls are bound 

by three kinds of Mala—Aava, Maya and Karma—and the 

functions of each of thes® 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. So that Karma is only responsible 

for our experiences, while our actions are attributable to our 

Anava Mala. It is this 4728௦௪ Mala that is the source of our 

ego ம் and because this ego prompts our actions and give us 

the stimulus to perform them we are held responsible for those 

actions. ; j ப 

I will not, however, deny that in our action there is some 

influence of our previous Karma. Such an influence could 

certainly be seen m the physical features and the mental facul- 

ties which are given to us according to our past Karma, and 

which, nosdoubt, 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 previous birth becomes the father of our action 

in a succeeding birth; so that there is evidently some éonnection 

between our Prarabdha Karma and our present action, and 

this requires some explanation, 

>To enable us to form a correct idea of the Karmic infliSence 

over our actions, 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 primary 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 onus. 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 Anava 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 only availed of to adequately stir up the Anava and Maya 
Malas with a view to exhaust them ultimately. It is only the 
standard by which God energises the souls. 

Justification of Punishment. 

The question may agair. be asked that if 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 te 
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 accords 

ing ‘o its own capacity. 

To explain this in another form. ட்ட 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, #.¢., 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. ¥ 

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 dé so in the belief, that we are simply 

urged by Ged to work in that direction. In fact we have no idea 

of the will of God, but act as if our actions were entirely indepen- 

dent of any interfercnce of Ged. 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, there is an 

end to all our troubles, Because we do not iealise 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 to the treatment of a disease 

by a doctor who stimulates the bad blood in the body of 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 Maya 

Malas, which in their turn excite the Will, and this Will rouses 

the soul. Thé soul, whew 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 salutery effect on the 

Mala bondage which is gradually weakened, and in due course 

exhausted of its vérws. 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 Upmaiiianam or pure 
wisdom dawns on him in-due course. Or the advent of this 
Jiidnam, the ego dies and the soul has aclear vision of the 
actual state of things, and here its action or responsibility for 
action ceases altogether, and it is in the en joyment of Para- 
mukti or heavenly beatitude, realizing the truth it has no action 

of its own, the who!z energy being stimulated by God. 
The above is a meagre outline of what is meant by the 

action of God and the action of soul (@asr @ericv and வே செயல்). 
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 Mv étitasai 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 tous. 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 ofthese, and as we all aspire for certain results, we must. 

exert ourselvés 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. ம் 

But it is an anamoly to keep quiet pleading it as an 

excuse that what is decreed will befall us whether we exert our- 

selves or not; because b y pleading such an excuse, We presume 

that we are fated to keep quiet, while in ict we have no idea of 

our fate; and, again we know that keeping quiet is not the 

means through whiah our destinies befall us. As I have said 

before, our destinies generally befall us through our exertions, 

and when we aspire for any good end, ‘we must exert ourselves 

in that direction 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 one» to proceed in the 

line of action until he realizes that Ae has po action. 

It will thus he very clear that so long as we are in she 

Pettatasai, we mvSt 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, atid I have done: [have alread y explained that 

fate applies only to ourexperienses and not to our deeds) and that 

if st has anything to do with our deeds, it is only to the extent of 

the influence by which the Ayava and Maya Malas are stirred 

up-to action. The question may, however, be asked. whetlfer a 

_bad Karma once committed ean 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 

Anava and Maya Malas that stick to the soul and exhaust them 

in due course. A bad Karma will rouse up the bad, side ot 

the Anava 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 

ever 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 aets of a 

similar nature. This is the influence which past Karma may be 
said to 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 some- 
times down--everyestep in the journey being an advance towards 
the top. The course contributes every minute to the final ex- 
hauction of the Mala power inherent in-the man, and when the கெ 
haustion is completed, he may be said to have reached the goal: 

 



° CHAPTER XII. 

SACRED BOOKS. 

  

Hindu Sacred Books. 2. 

As I have. said. elsewhere, Hindus are taught religion in 

every walk of their life, and such a metiiod of teaching has no 

doubt its own beneficiat results. Hindus 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 fhereim, and all the 

belongings thereto ‘very sacred ‘to them, They have again 

their sacred ashes and sacred beads. They have their sacred 

places, mountains, rivers, seas, lakes and tanks ; they have their 

sacred fires ; they have {heir sacred ந் trees, aplants, grasses and 

flowers; they have their sacred animals, 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 

,aave 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 religion and. religious culture; I think it 

necessary to throw some light, on them. த் ) 

The Hindu sacred books are a great many in number, and 

are of different descriptions. In the first place stand the: 

Srotis or revelations. These are the four Vedas and the twenty 

eight Agamas. if Medan means knowledge and “Agama” 

means knowledge of the three entities. 
2 

> 
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Secondly, there are the six 4ingas—the necessary prelimina- 

ries for the study of the Vedas. 

Thirdly, there are the four Upa-Vedas and two hundred 

and seven Ufa-Agamas which are considered in the light of 

supplements to the original revelations. ் 

Fourthly, there are the sixteen Surttis 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 Purauas. 

Sixthly, /#thasas—These are historic narrations of events 

that occurred in recent yugas, anc they exrlain religion in the 

secular plane. 79177 

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 sé@dhus.. Among 

these could be mer tioned the treatises that expound the six 
systems of Indian philosophy, 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 Vyasa and there seems. 
to be a good deal of misunderstanding on this point. Vyasa 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 errange the scriptures during. 

every yuga, when they get disfigured by long use during the 

previous yuga. There have been several Vyasas who revised: 

the H-ndu scriptures from time to time. ம் வலயம், 

The scriptures or sacred books above referred to are all in 

Sanskrit, and we have again in Tamil an equally rich store.ofi
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sacred writings which are more or less of greater importance 

and sanctity. The Devarams of the three canonised saints 

Appar, Sundarar and Sambhandar, and the Jiruvdcagam of 

Manikkavacawar are considered in the light of Tami] Vedas, 

while’ the fourteen Siddhanta works are held in the light of 

Agamas. There are again the fourteen Pandara Sastras which 

may be compared to the’ Upa-Agamas, while the 7iru-/saippa, 

Tiruppallandu, I irumantiram, the forty separate works that 

form the Eleventh Tirumurat, Periyapuranam and the songs 

of இன்ப மதன் may %e treated in the light of Upa-Vedas. 

The Tamil’ works from Deveram to Pertyapuranani are 

codified into twelve தக or codes and are held very 

sacred by the Saivites. We have again the Kural of the 

highly reputed sage and ‘bard of universal man’ Tiru-valluvar. 

There are also several translations into Tamil of the Sanskrit 

Purtinas. There are also other original works such as Siva- 

Dharmottaram, Saiva-Samayaneri, Tiruppugal, Kandaralan- 

karam, Kandaranubiuti efc., which are all considered sacred and 

whose authors are supposed to have beey inspired. 

It will be very clear from the above that Hindu religious 

literature is abun@antly rich and full, and it will-no doubt take 

one by surprise when he finds that the Hindu religion is attack-_ 

ed in certain quarters as a religion without any scriptures — 

in support of it. . 

And what is more curious: and perplexing is that when 

the attention of the assailants is’ drawn to the facts above 

referred to, they turn round ‘and find fault with the religion 

for haying too, many sacred writings. Religion is a vast field 

and I donot think that any amount of literature to ‘explain 

the subject will be considered 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. Som@would 
require religion to be taught to them in the shape of storie’ 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 people would requirea 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 Janam 
(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 thc same class, pupils may be found to be of different grades 
of understanding aud 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 Jfiana 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 

revelations of the Saivite religion. The Agamas are intended 

for those thas are advanced in religious culture, while the Vedas 

are rAeant for'a larger sphere of men who practise religion in 

different ways, according to’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 povtion of the Vedas and the /iianakayda 

of the Agamias are exclusively philosophic in their teaching, and 

they may both be found to inculcate the same truth, if under- 

stood in their fae light. It isa great mistake to suppose that 

they are in any way conflicting in their views, the coincidence 

of which has been fully explained arid established by erudite 

pundits and advanced savailts. The Advaita theory is one of 

the important points on which sectarians carry on a hezted 

contest, but I should thipk that it is gn points like that, the true 

meanings of the Vedic texts would be found correctly expounded 

by the Agamas. ,The interpretation ae on the Vedic texts on 

this subject by tlte sectarians called Mayavadins or idealists is 

nothing short of _pantheism pure and simple, while their true 

ee of non-dualism and the very abstruse but substantial ' 

difference between God and soul ate fully explained and defined 

by the Agamas. The Vedas propound theories in a rather 

general manner witha view tp benefit the different grades of 

men qualified to Bierce the Vedic rites according to-their: res- 

pective Pakkyvam or standard of maturity, while the Agamas 

‘or “Siddhanta (the True end) expound the true meanings $f the 

Vedas injan unequivocal manner in order to explain the ultimate 

‘truth to subjects fully advanced i in அபக நட் 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 are understood 

in different lights by the followers of the six schools of Indian 

philosophy, according to their respective 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 veiy 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 11111. 

the book by the Theosophist, Madras :— 

“Our 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 being arrived at 
by az 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. es 
«
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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 orf the subject, 

he proved that the antiquity of the Vedas may be safely carried 

as far back as 4,000 %. ௦. | 

“ We hope further vesearches in this- direction with the clue 

furnished by the author in page 85 will extend 4,000 years B.C. 

1௦ 20,000 8.0. , 

“For if we suppose the Wargasirisha 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 

with the vernal equinox. This gives about ere B.c. for the 

period when these positions could have been true.’ 5 

Such a theory will not of course, be pleasing to believers in 

the Bible according to panic book, aan was only created 4,000 

years before Christ. But modern sia has distinctly proved 

that the creation ef man must be assigned a date much further 

back, and the-following extract from one of the local newspapers 

swill fulby*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 to the lower middle posttertiary 

period which dates from at least 20,000 yearsago. This is the 

second discovery of the kind that has been made in the ‘cent- 

ralsmassive’ of France within a year "The Ceylon Motning 

Leader of and November 1909. , 

Man must therefore t be assigned a date much earlier side
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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 wvery fond of 

attacking the Vedas on various other grounds, although! they 

are forced to admit that these‘sacred books contain many 

valuable truchs and excellent morals. -They charge the Vedas 

with several defects which may be summarised under the 

following four heads :— 

1. That there are several passages 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. 

Idonot 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. ் i 

The Vedic Babblings and Repetitions. 

Vedas are quite~mystic in their meaning anda 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 Angas or supple- 

ments is devoted to this purpose. 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 wiil be marked 

down as a superstitious person if Isay 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 futly expected by Vedic experts, and 

this effect largely depends on the arrangemen? and order 

observed in the position of words and phrases, and in the number 

of times a syllable, word or phrase is repeated in the text. Their 

exoteric meanings mayeat times appear as amusing or puerile, 

but when tlfe inner medning, is disclosed’ and the mystery un- 

veiled, the merits of the Vedas will then be appreciated and 

admired. Of course these are'secrets which will not be divulged 

for anything in the world to strangers like our critics, and it 

wouid 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 expression of opinion on matters of which they have no idea. 

The Vedas, it must be remembered, have apother name “Marai”’ 

(we)—things hidden. rire. 
The efficacy of the,Vedas in producing miraculous results 

has been fullyo accepted from, time immeniorial, and it 

would appear 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 and are said to have produced 

miraculous results by the practice of Vedic mantras and rites. 

Such is the character assigned to the. Vedas, and I think that 

strangers who have no idea of the value of the Vedas as8such, 

would be. altogether incompetent to express an opinion in the 

matter. oh a
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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. T’ake again the cases of the highly cultured pundits 

and savanits who wrote elaborate ‘commentaries on the Vedas 

and built huge structures of philosophy over them. 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 objectons now raised by the critics 

had any real foundation. ட 

Inconsistencies. 

The Vedas (and Puranas too) are charged with incon- 

sistencies 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 Purdanic 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 .falpa, 

and there might be slight variations in the details of the 

actions when they recur during successive Aa/pas—and these 

variations wotld 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 explaitied by other religions; but Ican 

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 15 dissolved into its first cause. 

Although the main principle of the creation is the same at all 

times, it cannot be seid 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 orto the creation cf the present kalpa to which 

science is exclusively confined. The scriptures describe events 

that transpired during different kalpas and it is but right 

therefore that they should differ from science in many respects. 

2. Taking again, the existing world itself, science predi- 

cates various manifold changes such as the Aéantis 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 Yong 

anterior te these chan ges—and they must therefore necessarily 

disagree with modern science.
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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. AsI have already said, the Vedic and Puranic stories 

are mostly of a figurative character. The creation itself hasa 

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 fato cosm?< 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 tobe given in the matter of creation also. It therefore 

becomes necessary that a creation formulated to represent as 

nearly as possible religious 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 cunflicting 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 Actions 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 support of theories advanced by Hindu 
scriptures, especially as regards the cosmic evolution, the law 

of gravitation, the position and motiou of planets &c; and I may 

Been say that a close search into those hoary scriptures would 

disclose “many items of modern discoveries lying imbedded 

there.” The period assigned by modern science to the habitation 

of man on earth is more in conformity with the Hindu scriptures 

than with those of any, of the modern Teligions. Some of the 

Purayas may be 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 ot 
astrcliomy would excite the adniiration of any unprejudiced 

mind. The valuabte 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 Newton and other modern discoverers were born would 
amply testify to the familiarity of the Hindu scripture$ with 
-scientific truths, It would be grievously wrong, I think, to 

charge, without due oonsideration, literatures of such value 
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that they conflict with sciencé. 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 all reasonable 

men. : 

7. 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 certainty that its 

revelation as itis, is exactly identical in form 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 spirituality that the truth appeared 

to him and he was the means of delivering it. The truth that 
SO 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 fur 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 cari cnly 

be said to have been up to the mark of the secular advancement 

attained by the agency who was the means of delivering the 

௩
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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 weakness which will in no way militate against the religious 

truths revealed to him. Suppose an expert medical authority, 
in expounditig, a medical theory, introduces a question of 
engineering, and suppose that*he makes a mistake in that ques- 
tion. Surely his opinion om 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 பட்லு that is outside the religious ,Sphere, their religious 

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

writers only look to God or டு themselves with God for 

information on the r2ligious 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 troduced, of their 

own accord, into religious sayings, prompted by their human 

tendency, they would -merely follow the accepted theory of 

the day—and thi¥ should not be eonsidered a reflection on the 

inspiration. 5 

ன 1௨9 ௨௦௨ ‘Jittle further and say that even in the secular 

plane, ‘the, truths need not be said to have been unknown to 

them; but it is very probable that they followed the 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. 

because it was not given at a time when the world wa’ not 

sufficiently high upin secular advancement. . 

Ihave again to pojnt: out that . the. ன have peek
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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 side 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. | : 21 

i would thus appear that any conflict between religion 

and science, if sucli a conflict exists at all, would in 110 way 

weaken the credibility of the religion or its revelation. 

Reference in the Veds to Hindu doctrines. 

Some of the essential doetrines of Hinduism are supposed 

tobe 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 ate 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. I 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, those 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 doctrines would not have been accepted by 

the Hindu publig 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 thé Saiva Agamas which deal elaborately 
with the theoretical or doctrinai side of the religion and ampli- 

fies the J/iianakanda 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 :— ் ) 

wag “TRANSMIGRATION. ் 

1. Krishna Yajur .Veda—Taittreya Aranyaka, 27th Anu- 

vaka—Just as wind drives away before it 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”. ் க 

“Again and again do not ~llow yourselves to take births and 

deaths. Again and again do not keep yourselves confined in 

‘this wniverse., Give up your connection with your body which 

gives you little bits of bliss only to make you more miserable”. 

2, Rig: Veda,. Aiyttreya Brahmana, 17th Adhyaya, ath 

Kanda “ When the soul*takes its births-as a man &c., this earth
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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 XI. 6. 11 ் ௦ 

“ Animals and plants revenge in a future state of existence 

injuries and deaths inflicted on them by manin this life’’, 

4. Atharva Veda, 13th Kanda, 2nd Sukta, 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 :— ப 

“Those souls go from this world like,moon, Again they 

come to this world from there.” : 

6. See also Kathoparishad, verse 2 of Valli 2, verse 11 of 
Valli 4, verse 7*of Valli 5 and versé 4 of Valli 6. x 

7. See again Kenopanishad, verse 5 of Chapter II, 
8. Prasnopanshad pols 9 of Pragna 1, verse 4 of Prasna cp 

Ome Dheré:is: a clear declaration ‘of it (transmigration) in 

the Aranyaka of Aiyttreya Brahmana—,Monier Williams. . 

2. CAST& DISTINCTION. 8 

1. “We must not forget that in one of the hymns of 
“the Rig Veda, Stdras are distinctly said ‘to have - “sprung 
from him like other caste’ "—Vedanta Philosophy, by Max 
Muller, page 74. ப் 5 ; 

2. There are two cases at Jeast in which Upanishads seem 
to speak of Sidras as admitted to the wisdom, of ‘Vedanta, 
namely Ganastri ளி Satyakama ’’— Vedanta Philosophy ‘by 
Max Muller. - . 34 

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 Sidra 

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 

deities 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 that Vedic Mantra and rites are largely used in 

consecrating images. Jtis not therefore possible to contend 

that image worship is a’ post;Vedic practice. 

2. Linga worship is referred to. in the SvetaSvatara 

Upanishad—and this is image-worship pure and simple. 

3. Appaya Dikshita quotes in his Sivarkkamant Dipika, a 

passage from the Rig Veda, sth Mandala, 3rd Sukta, 3rd Mantra 

which supports the Linga worship, and which is expounded in 

the Parasara Purana to refer fully to Linga worship. 

4. GOD-HEAD OF Siva. _, 

1. Kaivalyopanishad. i ர் 

ம் Umasahayam Paramesvarem Prapum Trilosanam Nila- 

kantham Prasantagn”’. 

2. Atharvasikopanishad. 

0 Siva only ‘is to be meditated upon, the rest being given 

up, as He is the one that grants fimal beatitude”’. 

ய் ணன 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 ofall. He is tobe meditated in the, centre of the heart- 
plane’’. ் 2 

3... Paiichappranopanishad. =a 

It is 1Sa (Siva) that is*to be known who is beyond the three 
இ 

ல்
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avastas of jagra &c.: who is subtle, who has the name of Brahm, 

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 transcending Brahma, Visnnu 

and Rudra cnd who is the One to be adored’’. 

5. Sarapopanishad. 

“Qne must meditate Brahma who is the letter A, in the 

navel, Vishnu who is the letter W inthe heart, Rudra who is 

the letter M in the centre of the eyebrow, and SarveSvara (Siva) - 

who is Pranava in Dvdtasanta”’. 

6. Rig Veda Samhita. 

‘Vishnu in the form of a bear split the earth 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 knows, who lords, and one 

that does his work. “He who is able to know in this way, attains 

Saywya! attains Sayujya!” 

7. SvetaSvataropanishad. 

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 ; and itisa 

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. Referetice 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 einphasise the importance of the functions, the func~ 

tionaries are praised in the same light as the supreme God to: 

whom the functions really belong: and such praises are known 

in the religious parlance as ““Upasaram’’ or compliment. These 

functionaries, ரவ they perform the functions of Siva, can be 

called by names appertaining to the highest position of Siva; but 

Siva cannot be called b’y the names of theSe functionaries. Such 

abstruse differences. would only be apparent to those who are 

well versed in the religion and in the trend of the religious 

literature. De:ties such as Brahma, Vishnu, 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 functionaries are known are themselves the names 

of the Supreme Lord Siva, and if one could go into the religion, 

he will find that yet only the names of the Lord but His forms 

too are granfed to these functionaries asa token of the grace 

_ bestowed on them. Of course when these names and forms 

“refer 0 the Supreme Lord in ’some places, there is room 

for doubt and uncertainty, which those versed Jin the Vedic 

literature and its rites and ceremonies can. easily clear. 

Whatever may be the praises lavished.on these functionaries, 

the Vedas clearly point out the Supreme 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 
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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 offending 

at times the moral feelings of people by some of ‘heir 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 stateof 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 prupensities of the 

heroes whose stories arenarrated. I do 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 reserye 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 to adopt 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 justin the same 

way as pills ofa bitter taste are given a sugar coating. Accord- 

ing to Hindu ideas the commerce between man and woman is 

symbolical of the relation between God and ‘Soul, and this 

principle is iargely availed of in,the Indian poetical license. Due 

allowance should therefore be given to this license which 

depends pore Jeno vextent oa the national tastes and habits 

peculiar to the Indian people. The essence and not the 

embellishment should be பட for our purpose. The 

embellishments may differ according to time and place. 

The sciences of love and sociology were cultivated at one 

time in India toa great, extent under the name of Agapporut 

(அசப்பொருள்) or ideas in the mental plane, while arrangement of 

ideas in the physical plane was regulated by the science called 

Purapporul (ypi@smger), The rudes laid down by the standard 

writers on these sciences were strictly observed by authors of 

scale and literary 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 on moral teachings and 

moral. discipline, should ‘also have a fair share of our attention. 
a > 

>. | Vedic revelations denied to Sidras. 

- ‘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 Siudras 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 

Sadras whose mode of life and general habits are not suited at 

all 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 Sere or mantric 

allusions, ர 

Agamas. 

The Agamas form an important portion of the Hindu re- 

velaticns or Srutis and they are twenty-eight in number :—(r1) 

Kamika, (2) Yogaja, (3) Chintya, (4) Karena, (5) Ajita, (6) Dipta, 

(7) Sikshma, (8) Sahasraka, (9) AmSuman, (10) Suprabheda, (11) 
Vijaya, (12) NiSvasa, (13) Svayambuva, (14) Agreyaka, (15) Vira, 

(16) ourava, (17) Makuta, (1&) Vimala, (19) Cnandrajiana, (20) 

Mukabimba, (21) Prodgita, (22) Lalita, (23) Siddha, (24).Santana, 

(28) 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. Jt isa 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 imperfect:and:misleading .manner—and the reason is obvi- 

ous. The main source from which the western savant gatbers.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 theecontineft. Agamas are the real sources of the exquisite ; 

Siddhanta philosophy of which*some interest seems to have been 

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

full repository. ,The numerous gigantic temples of South India 

and the large number of monasteries and maths scattered all over 

that part of the country sare 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 

that 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 itself i its own different schools—and they 

are themselves six in number-—and these six schools 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 

daste of the North Indian people seen) to have found their 

way ifto,that. region, or seem t6 have received attention at 

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

evidently on these spurious Ayamas, if one can judge from the 

opinions expressed by them on the subject. | Their opinions; are 

mainly applicable to the Aganias of the Vamists or Saktas who 

aresdévoted to the various Safti principles of the supreme jsower 

and these are the Agamas that are generally. .known in North 

India Ba the name of «famtras. 

3
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The genuine Hindu Agamas, or Saiva Agamas, as I may call 

them, are quite different from those spurious Agamas, and it must 

‘be borne fn 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 fovr great sages, viz: 

Sanakar, Sananthar, Sanatharar, and Sanatkumarar apprvuach- 

ed Lord Siva and com plained to Him of the confusion created 

in their mind by the Vedas, He removed their confusion 

by teaching them the Agamas. Their value is therefore quite 

apparent. The Pucdnic authors are experts both in the Vedic 

and Agamic literature, and they give out in unmistakeable 

terms the merits of the Agamas. Says the Shanda Purana:— 

தத்தமாற் றங்கணிறுவிய சமயிகள் பலருங் ed 

கத்துபுன் சொலை வினவின ரவன் செய்ல்காளுர் 

சுத்தவாதுள முதலிய தர் இரத்தொகுதி 

யுய்த்தணர்க் இடு ரீரசே .யொருசிதிதவன் செயலுணர்வார்., 

“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 Vatula &c., that will be able to 

know a bit of His acts”. 312%-ஐ 

The. Agamas are in no way considered to be inconsistent 

with the Vedas, nor are they disclain.ed by the adherents of 

t
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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 7 trumantiram—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 Nilakantha Sivacharyar in his 

commentary (Bashyam) on the Vedanta sutras says “that he 

sees no difference between the Vedas and Agamas and that the 

Vedas are Saiva Agamas”. , Eminent and acknowledged reli- 

gious Scholars such as Appaya Jikshita, Haradaita Sivacharya 

Sivajianamuntvar 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 

elsewhere, 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 expounded in the Agamas 

directly and exhaustively, and, like fhe Vedas, the Agamas them- 

selves handle fhe subject in its two aspects—/iianakanda and 

Karma-kanda. But in neither of these aspects, do the Vedas go 

deep, 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 special instruc- 

tions. The main object of the Vedas is to advance secular inter~ 

ests, ofcourse, with a view to bring the nlan indirectly to the 

patheof religion; and they are therefore found to deal largely. 

with Yagas and other mailer rites and ceremonies mostly in 

the secular plane; and theeinstructions they impart in the Jiana-
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Randa 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 elaborately «treated in the 

Jiiinakanda of the Agamas whose philosophy is therefore called 

Siddhania or final end, while the philosophy of the Vedas is 

called Vedanta. Vhough 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 snbject specifically, and meet 

the yearning of those who are fully ripe for religious realization. 
In dealing with the Karmakands 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 Chariya and Kriya while the course to be 
adapted in religion proper is expounded by them by tbe paths 
known as Yogam and Jii@vam. 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 represented in a feminine garb with a view to impress 
on the human mind their influence and effect. Some of the 
Schools of the Agamie philosophy dilate largely on the influence 
and >ffect of these SaAti principles, and. have written books in 
Support of their own creed—such books being themselves 
known by the name of Agamas. Some of these Aganas
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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 4s Svami: Vivekananda of North 

India had no training in these Agamas which wotfld 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 of*the universe and deal exhaustively on 

the various Tativas or elements, which form its basic foundation, 

tracing their “Source to mantrds or the sound principles from 

which such Yatfvas proceeded. The mystic influence which 

these mantras exert over the spirits that occupy and control the 

different Tattvas is dealt with at length, and the formule by 

means of which such mantrus could influence’ the spirits are 

explained by diagrams or Yantras. If one could decipher, these 

Yantrés and understand the true im port ofthe mystic mantras 

in their esoteric sense, he would then ibe able to admire and 

appreciate their value which no doubt would look like meaning- 

less babbling andechildish scribbling to strangers who have no 

idea whatever of them. They will certainly be perplexed and 

confused at the mantra literature as the Tami] proverb very 

boty *puts 16. இதம்பர சக்கரத்தை “பேய் பார்த்தாற்போல்--% [116 ஐ 

devil looking at the Chithambara Chakra.” Bh 
The Agamas again embpdy a good deal of information 

connected with the formation and construction of temples and 

their appurtenances, which are full of symBolical meanings, such 

meanings being fully explained in their proper places.* The 

formation of the Golden temple at Chithambaram embodies 

a rich lore of mystical’smeaning, and one would do well to 
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investigate these secrets before he passes an unwarranted 

opinion on them. The Agamas again prescribe 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 different 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, 

Karanam by name, is devoted to the explanation o1 these rites 

and ceremonies, and every one of the other Agamas may be 

found to inculcate highly valueble and -essential doctrines. 

Their value is prominently brought forward im their exposition 

of the final stage of Janam, 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 created 

in the Agamas. The twelve Sutras of Rourava Agama 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 was excited the admiration of European Scholars like-the 
late Rev. G. U. Pope, Professor Max Muller and others. 1 
fervently hope 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 generalsrefinement as well, the language 

in which they are couched.would no doubt be equal to their 

standard of advan¢ement. 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 df languagé which would admit of no ambiguity or 

doubt. The language in which the respective Srufis 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. Thee is no reason to believe that 

‘in the Vedic period there were no advanced religious students ; 

while there is ample room to believe the contrary, if we 

could draw an inference from the dangua ge and context of the 

Upanishats. It must be observed that the Agamas are found 

referred to in the Puranas, of which *reference is made in the 

Vedas. It is not therefore possible to say which of these two 

Srufis is eaglier than the other. They were both revealed by 

God and are thérefore considered eternal; but during each salpa 

they rare revised by competent inspired authorities and there 

may be some difference in the timé of their வ revision 

during any &alpa, ; : 

I know that it has been contended in | support of the theory 

of the recent origin ‘of the Agamas thatthe art of writing was 

orly initadaeed after the time of A&Soka, and that these 

religious literatures were only produced subsequent to that 

date. 1 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 ego; 

and that consequently the Indians were acquainted with 

writing some Sour 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 refer to Aksharas and Yantras in 
connection with the mystic influence of Mantras, and they also 
speak of the form and significance of the Franava. This 
would. not have been possible if the art of writing was not 
known in those days. It is” admitted, 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 hike could have been invented without 

any knowledge of writing. 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 wouldask impartial thinkers to 

say whether a grammar like that of Panini could have: been 

produc:d without any idea of the art of writing. It is for 

Scientists. to say how many. thousands. of years a. language 

should have been continuously cultivated before a ‘grammar
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like Payiniam could be produced. I have heard it said by an 

eminent linguist that such a perfect Grammar as Paniniam 

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’seGrammar was productd at a time 

when the art of writing was unknown ?* 

Whatever may be the opinion of Western scholars on the 

subject, I would submitras my humble opinion that the art of 

writing was known to the Hindus long before the date now 

assigned to it, and that Saiva dgamas are among the ancient 

literature of the East, Their sublimity and superiority over 

the rest of the Indian literature have very unfortunately been 

hidden to Western scholars who would do well to dig into this 

invaluable treasure and let the world know of its intrinsic value. 

Agamas are considered tobe 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. 

வேதம் பச அதன்பால் மெய்யாகமம்.'” 

2 Puranas. 

Puratas are ‘intended to illustrate in-a practical form the 

theories pnt forward by the Vedas and Agamas. They incul- 
  

* I 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- -discovery of inscriptions of any period prior to the time of 

Aéoka is no reason to contend that writing was not known in Indi before 

that period. Non-discovery of any apparels of a certain ee oe will not 

go:to.shew that the people of?the period eke 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 Pajichalakshana in that they treat of (1) The 

creation of the universe, (2) Its destruction, (3) Fhe 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 througt 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 

is not far to seek. ் 

Man is in the main a figurative creature. In the first 

place his name 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 linitation 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 themselves 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 found that the five 

actions of God (Pajichakritya) 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. the heart of man. Such figurative 

methods, no doubt, 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 expr ssion to actions performed by 

God ina figurative sense but,themselves formulate figures of 

speech with a view to impress their teachings strongly on the 

minds of the readers. There is no coubt that this method of 

imparting 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 Puranic 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 #uktt and will be strongly posted 

in the spiritual plaue with the help of other scriptures of a 

higher order. ் 

Smritis. : 

Smritis 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 thom in number and they prescribe rules
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for our daily lite as well as for special rites and ceremonies. 

The duties of the four Varnas 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 reputation 

for the excellent morals and laws it inculcates: Sir Monier’ 

Williams, with all bis Christian Kias, speaks of the code as “done 

of the most zemarkable books that the literature of the whole 

world can offer.’’* 

This code is assigned a date as far back as 1280 B. c. by Sir 

William Jones, while Mr. Elphinstone places it at 900 B.c. and 

Sir Monier Williams at 500 B.c. But according to the Hindu 

theory it belongs toa period of a still greater antiquity, the 

compiler thereof being Svayambuva Manu, the first Manu of 

the present ka/pa. : 

To the man in the secular 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 srwtis—the Vedas and the Agamas. If any 

Smriti 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 Svuritz itself. 5 

Smritis are intended not only to regulate the conduct of 
wan 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 XIII. 

ASTROLOGY. 

Astrology 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. as a nation, have strong faith in 

Astrology from a very remote period, and that their faith has 

in no way re'axed 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 arid Pliny describe how 

largely the science of astrolog gy was Cultivated in Greece and 

Rome as far back as 600 B.C. We read in the Old Testament 

how Seth and Abraham believed in and practised this science ; 

and in medizeval times we find eminent men such as Hippu- 

crates, Aristotle, Socrates, Cicerg, Pythagoras, Ptolemy, Cesar, 

Claudius and a host of others, including Lord . Bacon, were 

believers in Astrology. We read ofa celebrated astrologer in 

England, Lilly by name, who flourished i ee the 17th century aD. 

and whom King Charles I. is said to have consulted paying 

him the handsome fee of £1000. Richard I, wrote “ Soraething 

on Astrology’, and the Duke of Gloucester is said to have 

computed certain astrojdgical tables in a.D,, 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. 5 i 

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 had 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 parent 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 :— 

Ll. Ganithaskandam, 

2. Saikithaskandam and 

3 Jathakaskandam. i 

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 

‘research, if not ona research of a higher order. The 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 frrits 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 the 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 titought, 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 and 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 ofthis in. our school- life. We depend on 

our teachers for explanations , of words and idioms, and_ for. 

processes adopted in mathematical solutions and calculations. 

The correctness cf the instructions imparted to. us by. our, 

teavhers 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 accept as correct such instructions. Such. a, method 

of acquiring knowledge is not to be despised at all, that being 

fully consistent with human. nature, and > being indispensable 

in itself, in consideration of the imperfect nature of man. and of 

his dependence on 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 gravitation i isa 

theory that is accepted almoct all over the world, and suppose. 

that some thcusands 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, becausé. they 

cannot say, how. the theory: was. discovered ? Even now, the 

reasons in support of'th® theory. cannot be said to be known 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 withoui its owntests. 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 number of Hinds and Buddhists 
and one has only to have an insight into the inner life of 

the Hindus and the Buddhists to have an idea how the scicace 

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 tha: 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 bea 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 preseme, will be accepted by the modern critics them- 
selves. William Lilly predicted ir 1651 of the “ Great Plague "’ 
and the “Fire of London,” and the predictions having proved 
exactly correct, he was summoned before the House of Commons 
in Octuber. 1666. and .was examined by that august assembly. 
The: same events were predicted by the French Astrologer 
Nostradamus i in the following words :~ -' Vhe_ 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 Ottoman 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 “the should Be the brightest sun of the East 

and his posterity should 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 Salem iI, an Arabian Astrologer fore- 

told a succession of calamities by 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 proved 

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, 1 think, a well 

known fact tHat an 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’cdJled chan- 

ces or strange coincidences, and there should be some substan- 

tial principle at the bottom to work out these 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;a 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, suould be discredited. 

and despised. The real basis upon which. the science of 

Astrology is founded may either be a material or-spiritual 

one, and it may be that we are not ina position to form any 

correct idea of the subject ; but the correctness of the science 

stands verified by results, ead 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 be, he is not thought of any more. But the 

practice in the East is quite the reverse. The Ceath of a man 

is commemorated every year by the Sraddha ceremonies: per- 

formed. on his account,. whileno such commemoration can be” 

said to be had ~~-account of any birth, வம
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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 toa large extent. The materialism 

‘was so thick that even scientific truths, not supported by 

-ocular proofs, such as the rotundity 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 only:in things actually 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 icse]f rejected and thrown out, 

We know, to what serious extent, the tendency developed itself 

subsequetitly 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 tue duty of every right 

‘thinking person not to be deceived by the false pride of inde- 

' pendence, but to ட” the bold fact that he is dependent on 

others to a large extent for his living and moving in this world, | 

and thet he should not disclaim without sufficient and satisfact- 

ory reason any knowledge bequeathud to him by his ancestor 

especially such knowledge as bearing on spirituality which 

would have cost immense time and labour, and the test of 

-which- depends’ mainiy on actual experi¢nce—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 bea prepbsterous and suicidal act,. especially 
> Sim, 

௮ 
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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 coupled 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. 8 

It is an admitted truism that the position 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 atmosphere around the Earth; 
its physical features such as lands, waters, mountains eres 

the circulation of blood in organic beings ; every organic and 
inorganic beings in general ; the condition of patients etc. The 
influence of the moon over oceans, lunatics, 5401-6016 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 colonies” will fully bear out 
what I have said of the influence of the Moon, and will, J _pre- 
sume, convince the reader of the important function which it per- 
forms in guid ing the destiny of the iahabitants of the Earth. 

t
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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 lancof the tropical countries, no atten- 

tive observer will fail'to witness the power exercased by the Moon 

ever the seasons and also above animal and vegetable nature. 

As regards the latter, it may be said that there are certainly 

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, Wadlaba (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 io split it, and with 

the utmost difficulty, it would be riven in the most jagged and 

unequal manner that can be imagined. Cut down another 

Wallaba (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 hours 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 myctolopia 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 ‘Talicmanic effects,of the moon 

over the Vegetable World’:—‘ To prove the wonderful occult 
power which ‘the empress of the night’ possesses over the 

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 thé second 
quarter ; the third parcel sow on the second or third dey before 
the cull moon; and lastly, sow the fourth parcel on the second 
or third day before the full Moon is out. Now the first parcel, 
sown. ynder the new Moon, will grow very fast, blossom most 
beautifully, but will not bear fruit. - The second will blossom 
and bear very little. The third parcel will not only blossom 
beautifully, but will bear fruit in abundance, and the fourth and 
last parce} will scarcely rise from the ground! Likewise all> 
fruit trees set at the new Moon blossom, but never bear fruit ; 
while all others set three days before the tll bear abundantly. 

௩
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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 »curious 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 seaven contrinnte largely to various changes in 

the Earth by their relative position to it, and by their periodical 

motions and Changes which affect to a considerable degree the 

atmosphere, the solar light and Heat, 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 டரா as 

well. The influence exerted on oe vegetable kingdom alone 

is enough to,guide,the fate of man to an appreciably large 

extent. Thissinfluence has a direct bearing on agriculture, 

manufacture, 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 b8 rendered necessary thereby. , We know how 

highly important it is, in the matter of agriculttre to consult 

times and, ல் as in the words of Solomon “there is 4 

time for every thing and a season for every purpose under 

sthe heavens ; there is a time to sow, and a time to reap’; 

a time to plant and ன் time to pluck up that which’ is plantéd 

&e." ‘It would appegr from vives 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 ina 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 an1 proved to be correct even 
very recently. The following passage from the pen of a critic, 
Sir David Breuster, who at one time characterized Astrology 
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 the heavens being associated with 
corresponding changes im the seasons were supposed 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 tae influence of Sun and Moon ; 
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 baila tur luminaries, whose



® 

Chap. XIII] ASTROLOGY AS A SCIENCE 253 

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 mary of them have no apparent 

connection with the great changes, it may be their exclusive 

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 the moral world. All men have 

observed that the bodily constitution is sensibly affected by 

the modifications ofthe atmosphere ; அ! men of reflection know 

also that the states of the body ana that of the mind are 

intimately 0010360160. If the heavenly bodies haveean influence 

on the atmosphere, why not affect the human body? and, why 

they may not through the intervention of thesbody, affect the 

disposition and passions of the mind 2 Is it not very generally 

believed that climate has great efficacy in forming the human 

character, and if a few degrees of the,thermometer are capable 

of accounting for 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 modifigations of the air besides temperature, gravity, 

dryness or moistyre 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 pasts of the system 
Site boas



254 ASTROLOGY [Part II. 

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 inconsistent 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 prospects of a certain seed would be if 

planted ona certain season. I* will likewise be quite possible 

to tell the fate ofa man borne ona 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 body 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 creatures on the 

Earth. Sun is the most powerful of these agencies, and hence 

he is respected and revered at times as the representative of 

God. We know of what paramount importance he is to 'the 

creatures in this world even physically,: inasmuch as heat..and 

ligut of whick he is the sole repository, are’ the life and soul; 

as we may call them, ofall the living beings-in this world, 

Just imagine for a moment the condition 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 influences, the spiritual influence of the planetary 

agents, and we may be enabled to have a clear view of the 

correctness and valpie of the science of Astrology. The immen- 

sity of the heavenly bodies and their different positions from 

time to time would no doubt create a great confusion and 

complication incalculating their combined 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 throtgh the influence of celestial bodies. 

it is not to be understood that the’material world which 

we see around tis is a blank materiality without any spiritual 

influence on it. There is immense spirituality at the back of 

all matter,‘and the difference i in the several forms of matter is to 

be traced to a corresponding difference in the spirit that is 

behind it—or in other words, the different material forms are 

represented or governed by different forms of spirituality. 

There is so much of spirituality underlying every material 

form, that.in certain material forms, their different limbs or 

constitueni parts are supposed to Be pervaded by different 

forms of spirituality. Every material form, either in the mine- 

ral, vegetable or animal kingdom is under the influence of some 

spiritual form or, other, and this is why in certain religious 

ceremonies per formed by the Hindus, certain kinds of minerals, 

vegetables, grains or animals are preferred to others, Accond- 

ing to Hindu ideas, there are certain grains, metals, and preci- 

us stones that are peculian” to certain delice, ands planetasas
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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 exerted 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 in:luence of matter snould be traced to some spiritual 
agency. A careful study of the Hindu 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 itself 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 directly from a’ spiritual 

source. But there is a good deal of genuine spiritual influence 

behind every materia] 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 

isa scare-crow, and 1 should think that it is a Providential 

dispensation that they have 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 immemorial, although there are even now 

ample prattical proofs of its correctness, although there are 

abundant signs of its ound and substantial basis, still they will 

not even give a patient consideration to that time honoured 

science, but reject 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 by Faraday. ‘There is in these days a craze for 

discevery” says Mr. R. Old who adds that “anyone who im- 

partially compares the learning of the ancient Aryans, Persi- 

ans, Babylonians, Egyptians, Chineese or Greeks with the 

science of the day will find out that, for the most part, only new 

names have been disvovered.” Perhaps tfe science of Astrology 

may appear some time hence under the garb of a new name, 

and it is quite possible that, even then, the wisdorh of our 

fore-fathers will not pe acknowledged. qe he conduct of the 

33 ESSENTIALS OF HINDUISM 2 =
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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 Ba!lantine 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 scores, still 

our critics are dogmatic. It is a great pity that in their anxie- 
ty to find fault with everything old, they discredit and elect 

valuable truths. ' 
What is still worse in their conduct is that although 

they ate 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 1890, “it is 
admitted that we owe to the Astrology 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 
ard its aspects, and conjunction with planets ; also that the 
various temperaments such as jovial, saturnine, martial, and 
mercurial are named after the planets; that chronic diseases 
are attributed to saturn (Sani) called by the greeks ronos, 
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 ௨1:01 
the Medical art, and. that in many instances students were 

examined in that Subject.” 
ன்
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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 Védas, 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 tne Greeks by the Chaldeans 

“who got them from the Brahmins.” ; 

In the opinion of the critics, Hindu Astronomy,—or astro- 

logy, as they would prefer to call it—could 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: proof of its 

agreement with modern science. There are several treatises 

on the science of Astrology, both in Sanskrit and in Tamil, and 

among them, special mention should be made ef the Astrolo- 

gical Siddhantas of which there are not less than tyglve in 

number wherein could be found several natural phenomena 

explained on a scientifig’ basis. It டட ர வல் 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.p.; 

while the treatises above referred to are assigned a date as early 

as11so ap. 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 :— 

~
 That the earth is globular in form. 

That it does not rest on any thing. 

That its diameter is 1600 Yojancs (or 8000 miles). 

That its circumference is 25, 298 miles. 

w
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That day and night are caused by the earth rotating 

on its axis. c 

6. That the period of that rotation is 60 Naligais (0° 24 

hours). Ones 

7. That the 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 12 

minutes. c 

10. That the atmosphere around the earth extends to 12 

_ yojanas or 60 miles. 

yi. That the property of attractionis inherent in earth 

by which it attracts every unsupported 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 tk2 science cultivated in olden days. els it possible under 

‘the circumstances to cal} astrology a superstitious dogma ? 

௮



CHAPTERS: 
  

SUPERSTITIONS. 

> Ignorance is no Superstition. 

Religious practices are observed in some form or other by 

the followers of every religion who cannot all be, expected to 

explain the meaning’s 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 bythe people who observe them. I do not 

think that such an abrupt conclusion would be drawn in any 

other department of human life, and this shows how lightly 

religious questions are tackled by the critics of modern times, 

_ The instructions given toa patient by his Doctor are care- 

fully, and I may even say blindly, followed, although the reasons 

for observing such instructions are not known to the patient or 

to his friends or relations, The observance of these instruc- 

tions is never known as a superstitious 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 is 

limited, and, as I have very often 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 d fully 

admit that belief in a theory that is proved to be unfounded is 

an abuse of our intelligeytce. ™~ படட ப்பட்
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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 worship is 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. 1 ் 

There are many practices observed by the Hindus in their 

domestic, agricultural, commercial and in almost every walk of 

life based upon sound and satisfactory reasons which the 

detractors wou'd do well to learn for themselves, instead of 

indulging in random attacks. Apart from their religious value, 

many of those practices 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 out-castes” 

and several other similar practices may be found to be of great 

use in a Sanitary point of view; but our critics would not give 

them any credit, at least, as forms of sanitary measures. 

Prohibition of oil-batns 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 condemed 4 barbarous customs!
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Such practices as the observance of eye-blight andthe like 

are based on the subtle relation that exists bet ween 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 least as a matter of curiosity, but 

they take it as a foregone conclusion that these pyactices are 

nothing but meaningless formule. 

Superstitious 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. I have repeatedly said that 

Hindus are a set of spiritually inclined people,and the idea of 

God is prominent in their view in every walk of life. They 

are therefore seen to read the will 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 

befali 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 spirituay 

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 then be able to say 

that every movement in the material wortd has a significance, 

how2ver trivial it may be. It is only a few items ef the 

spiritual influence to which man is subject, that are now 

gleaned through what are known as ate and other incidents
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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 imwhich the interpret- 

ations put on omens and other similar incidents proved to be 

quite correct ; and in the face oi such strong evidence, I cannot 

see how one eet 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 deciphering such incidents as 

Superstitions ? ; : 

It is indeed a great pity that the view of our 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, simply becxuse their chirping 

and other signals are interpreted into certain meanings. This 

Y should say, is a gross misrepresentation. It is-true that 

Hindus interpret in their own way certain incidents tliat 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 anxiety to call -every 

Hindu ,practice a superstition—and I have seen enough of it 

lately. They draw out’ of their fertile 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 altogether the contexts of the numerous other passages 

of those Puranas which establish beyond all doubt the Divinity 

of the God-heads above referred to. Such is the superstition 

of our critics and their anxiety to bring home similar super- 

stitions to the Hindus! 5 

I will not, however, deny பல there are among the practices 

observed by certain sections of the Hindu community rites and 

ceremonies’that are not sanetioned by religior, but are depen- 

dant only on local customs—such as those observed generally 

in marriages 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, os to symbolize certain theories, and it will not 

be possible to call even these practices as superstious forms. 

_ Religion, however, is not concerned in any way with theve 

- 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 substantial basis, might have undergone various changes 

by long usage, in different places and at different times, owing 

to.one of the commonest laws of nature. We find gimilar 

changes abundantly in the words of every language of the 
OF Es ப இ. ட ரக 

world, and in their meayings as wel ean ee the origin of 

ESSENTIALS OF HINDUISM Sent A
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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 superstition. It is, I 

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 vecause 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 ‘anguages 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 nation 

without sufficient inquiry simply because they look strange 

tous. The habits and manners .of a European would:surely 

be quite strange and curious to an Indian er Ceylonese 

peasant, and this is: no reason for him to condemn _those 

habits and manners without due inquiry. ம. 

Hindus are not a barbarous race whose objectionable prac- 

fices it is necessary to- weed out in order to improve their
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social condition; they belong toa nation that enjoyed at one 

time the height of ancient civilization from which modern 

civilization has a great deal tolearn, 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 raee while we are highly cultured 

and refined. There is atendency now-a-days to rin 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. Iam afraid that such a tendency would be productive 

of immense harm and may lead to some disastrous result sooner 

or later, It is 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. Bi a 

Sacred Ashes, 

The chief religious. emblem of the Saivite creed is their 

«‘Sacred Ashes’’°and it is one of the essential doctrines 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 down on the subject. We know that the different nations 

of the world have their respective insignia, and 5 120019 01 no 

one calling the possession oP such an insignia as a supersti-. 

tious practice. Buti 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. 1 

I will explain here shortly the practice of wearing ashes 

for the edification of thts critics as wae a of others who 

o
e
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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 mala. Ashes, 

it must be understood, are produced by the burning of 

eow-dung in the sacred fire. Cow-dung is symbolical of the 

mala-power (PaSu-malam) in man—Pasu 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 /fia@uvam or pure wisdom, the 

Grace of God shines forth, and this Grece is symbolized by the 

sacred ashes—white in colour. Itis 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 onty say that the preparation of these 

ashes is attended with a good deal of religious rites and cere- 

monies, which, coupled with the sanctity 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 Summary 

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 
  

௩ 

* For a fuller treatment about the significunce &c.; of the ‘Sacred 

Ashes” see the translations of * Kalagnirudropanishat ”__pages, 5 Os 

Vol. XII, and ‘*Bhasmajabala Upanishat” pp. 513-521,-Vol. XII; pp. 
32-43, Vol. XIII, of the monthly journal the Siddhanta Dipika. published 
in Madras. Pl a
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purifies us of our spiritual impurity. The Gracé of God is sup- 

posed to abide specially in certain waters beacuse of the 

Spirituality that is predominant therein. As | 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 attachéd 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 witha view to 

help man in his search after Grace in hisown way. There are 

again various spots in this earth that are commemorative of the 

special Grace bestowed by God on some one or other of His 

numerous devotees, and these spots are considered as graceful 

spots, the Grace of God having manifested I[eself therein, and 

that Grace having been vouchsafed by God to people who seek 

It there, as an “appreciation of the devstion of the original 

Bhakta. Waters are considered sacred” owing to any one or 

‘more of the reasons enumerated above. In the same way as 

there is a close relation between mind and body, so there isa 

close conne¢tion between spirit and matter. When the atmos- 

phere of matter is heavily charged, as it were, with spiritual 

influence. there is no doubt that such matter will largely 

contribute towards’ spiritual advancement. The, capacity of 

‘man is such as he could reach the material plane more easily 

than the spiritual region, 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 oo possibly be done for 
ந யு ire 

his progress onwards. ?, : eee RLS 

a
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Mantras. 

Mantras are, generally, names of God, and as such they 

are undoubtedly virtuous in themselves. There are virtuous 

thoughts, 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 doa virtuous deed, 

and why shonld not the utterance of a virtuous word produce 

a similar result? Words are significance of their meanings 
and these meanings must have their own effects. We see 

clearly that deeds have their own meanings and their effects 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 indulge i in curses 
and execrations, and we praise those who use‘kind and affable 
words. Why should we take this distinction if words used 
by people do not. have their own effects? Mantras dre not only 
deep and comprehensive in their meanings, but signify the Grace 
of God which, no daubt, will exhibit [Itself 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—Sukkumat, 
Paisanti, Mattimai and Vathari, which again are to be traced 
to the primordial sound of Pranava. All mantras proceed 
from this main source, and trom them the different forms of the 
material universe, or Tattvams, as we may call them, evolve. 
These Tattvams 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 +the 
key toa large extent of the’ Spiritual world itself. If one could 
master the mantras, _b* will be abic 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 effects 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. , 

Asowsamis oy 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 ம ட to the members of the family among whom such 

occurrences take place; and this is considered to be another form 

of superstition that obtains among the Hindus. We could find 

that such practices were ordained in the Old Testament too and 

I do not know wiiether the Bible itself has to answer the charge 

of superstition preferred on this ணமா It must be pointed 

out in this ‘connection that the practice of observing unclean 

periods was in vogue among almost all the ancient nations of 

the world, and such a, state of things vsould have peén al- 

together impossible if the ண்ட் was not founded upon some 

satisfactory grounds. | will give below a few reasons in sup- 

port of the practice as it obtains among the Hindus :— 

ர, Births and deaths are invariably associated witha 

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 such occur- 

rences take place or in whom the same blood exists one way. or 

the other. The period: during which this mental state continues 

is therefore demarcated as an unclean periods and the people 

connected therewith are பப. from taking part in any 

function that i is considered sacred or holy. 

_ The calamities agf a death or “the a 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, 

14z., 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 j#ani (who has given up all worldly con- 

cerns) has no 8502058776 (௦ 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 ust 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 plane. 

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 persous -who | 
are in a position to realize it by reason of their consanguinity, 
2nd they are enjoined to consider.the days connected with those 
evils as unclean days. ஐ 

ட Cleanliness. : 

Cleanliness is a step to Godliness, and the Hindu religion 

lays great stress on the nécessity of observing cleanly habits. 

External cleanlinesss co~.tributes largoly to interna] cleanliness
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oer 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 chitfa suddhi or 

mental purity. Hindus are therefore very partxular in their 

clean habits,. especially at times of religious services. No 

Hindu would attend a temple for worship without cleaning his 

body which he should invariably 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 least of them, 

Mythology. 

Mythology is the prehistoric story cirrent 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. Hindus are supposed to be fond of myths, and 

are therefore said to indulge largely in mythological legends. 

I should 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 the 

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 prehistoric times, we'could learn a good deal from 

them. The historic pesiod is but an finitisemal point in the 

ESSENTIALS OF HINDUISM 35 
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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 to any extent, but on the con- 

trary, we reject them summarily. I 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 found in the literature 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 upona 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 underlying these mystic 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 ¢piritual researches, and they had a more distinct and 
clearer view of the spiritual world than the people 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 Iqng epochs or Manavantras and other 

cycles detailed in the Hindu Purauas and Ttihasas were scorned 

and laughed at; but now we are beginning to appreciate their 

truths little by little. Many accounts of an extraordinary 

character, uch as travelling in the air, quick communications 

between distant places, etc., referred 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 largely 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 Uther accounts given in those antique literature. Who 

had ever expected that there would be ’such a contrivance as 

wireless telegraphy some fifty years age? If any one had spoken 

to the people of that time of any means of communication like 

wireless telegraphy, he would have been most probably marked 

as ama@man! Mythology does not ef course pretend to expourd 

or explain any natural phenomena such as electricity or 

magnetism, but we could find ample’ references made therein to 

occurrences which would clearly indicate the uses such pheno; 

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 materjalists. 

They are still in their cradle of civilization, and they cannot 

certainly be expected tatxplore and “unravel the mystic lore of 
உ 

. 8
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Spirituality that is referred to therein under the name of 
ashtamdstddhi and the like. We know how the quasi-spiritval 

practices such as mesmerism, clairvoyance, thought reading, 
thought transference &c., were viewed at one time, 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 havé their own 
peculiar method of describing such events. They indnlge 
Jargely in figures and metaphors, which have to be interpreted 
and understood in their true light. 1 

The churning of the océan by Devas and ASuras, the 

swallowing up of the Sun and ,.Moon by Rahut and Ket, 
the support of the Earth by Adisesha are references in a 
metapnorical sense to certain activities inthe spiritua? world 
which had their corresponding effect‘on the material world. 
The churning of the ocean represent a certain Spiritual activity 
aS a result of which there were certain counter forces at 
work on the Earth, when the Moon was detached and blown 
ont. The swallowing of the sun and Moon by Rahu and 
Ketu refer to certain activities in the spiritual world, that are 
commemorated in the material plane by the solar and lunar 
eclipses. ச்ச and Adikurma are the centripetal and 
centrifugal forces that support the earth in its position, or to 
put it more definitely,: these forces are guided by’ the spiritual 
agents Adisesha and Adikiirma. Oey 

1 would in this connection draw the attention of the reader 
to the following extract fom one of thie back numbers of the
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Bombay Theosophist 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 Astronomy by an eminent English philosopher (Lecture 

delivered at the Midland Institute, Birmingham, on October 24, 

1831 by Prof: Robert S. Ball, L.i.p; F.Rs.) > 

“It isa ‘lucid exposition of the physical changes that have 

been brought upon 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 accorded 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 millious 

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 ovt of the soft mass of the Earth. ~~» 

globe was retating on its axis with such , tremendous rapidity 

that the day was not above three hours long—that is to say, it 

took only three hours for the Earth to turn from tke Sun 

through the shadow we call night and back into the sun-light 

again, At that time the,Soft-Moon, aster it was torn away from
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the Earth’s side, and began its course as a separate revolving 

sphere, made a complete revolution around the Earth within 

three ‘hours. A month was theretore 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 
dstance, made two rotaticns to one revolution of the -Moon ; 

then, at later periods, she makes three, four, five and sq on up to 
twenty-nine rotations, while the Moon is making one revolution 
~wind the‘ Earth. The FEarth’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 Prof: 
Ball puts it :— ; a ழ் 

‘Further and further” will the Mooa retreat and more and 
ni



Chap. XIV.] MYTHOLOGY 279 

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 sastly a month of one day» When this 

state has been attained the Earth will constantly turn the same 

region as the Moon வ பர்ஸ் Here you see that the first and last 

states of the Earth-Moon history in one sense identical.. 

In another ‘way how different are the first stage and the Wn ? 

At the beginning, the day and the month were both equal, and 

they were each for,three hoyrs. 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, 

“Orto express it according to the ancient cosmogony the 

Earth will have completed one 0 its minor cycles, with her 

offspring the Moon. And if the Student *will now compare the 

above mathematically certain scientific theory of the evolution of 

the Moon from the half molten globe of the Earth, with the Hindu 

cosmogonical story of the churnin g of the ocean by the Devas 

and Asuras, usiny Mahameru as the churning stick, and the Vaga 

or the>great 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 ட If, 

as some say, the fabled gods ond demons in constant opposition 

that are named as above, represent the opposing forces of nature, 

and the Naga i is but the earthly symbol for the spiral of fire 

mist which modern astronomers sée through their teléscopes, 

and affirm to be the firsé*begining ofNbe new globe that is to be 
iP
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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, haye 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 Sines 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 concentrate our mind on 

God. Another view taken of fasting is infliction of pain on 

one’s own self in the naire of God, and this view is Jargely 

shared by men of mediocre inielligence in their religious zeal, 

who at times carry matters too far and even submit themselves 

vhysical kurt in the name of God. Although such acts may be 

called religious fanaticism, yet they 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 Jaid 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. 

3 Ghosts and Spirits. 

Ghost stories are heard among all nations of the world, 

both ancient and modern; amd still they are attacRed as super- 

> 

stitious gossipseby the critics of our day, especially so, when 

the stories emanate from a Hindu source. I may quote instances, 

by thousands, .of ghost, stories of quite recent times which it is 

not possible to reject as untrugtworthy, and which must there- 

fore be accepted as actual facty. The critics would not care at 

all to have a patient inquiry*into the matter or to give any 

share, of their attention to the importance of the phenomenon 

even as a matter of curiosity. It ‘has become the fashion of 

modern civilization to reject these stories sunfinarily, as if that 

civilization has placed it beyond all manner of doubt that the 

existence of ghosts ant) spirits és an irfpossibility. Such a 

spirit of the time must necessarily begttributed 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 belief in the existence of God as well. Ghosts are 

supposed to be spiritual beings just like human souls, and thelr 

existence cannot therefore be said ‘to be either an impossibility 

or an improbability. But various phenomena avhich cannot 

be attributed to any other s@urce having been observed ‘ont 

time to time,'the existence of spirits cannot but be admitted 

as a°matter®of fact. The psychic or ‘spiritual influence of 

oné man over another has been abundantly observed @ven in 

modern times, and. such influences,are known as mesmerism, 

clairvoyance &c. If living souls ன்னு of exerting such 

ESSENTIALS OF HINDUISM 
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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 re,ected 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 thomselves the found- 

ation on which ghost stories are actually based. 

The limited space at my disposal would not permit me to 

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 foundation at-all. We 
have heard.of ghosts appearing in some form or other in 
hat ‘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 speaking languages of which they 

have no idea in their normal state; cr things being brought 

aS 

ர்
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from: distant quarters without any human agency &c., 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 conmectign with various matcrial arts and 

- exhibitions. A genuine 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 inits name. There may, 

again, be failures in experjments, and such failures are not 

uncommon even in the material plane. These contingencies 

should not be counted at all as 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 quasi material causes as magnetism &c.) but it may be 

seen that even insuch cases there is a good deal] of spiritual 

influence without whic!: the phegomena zannot 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. 

According 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 larger and 

more effective than the material influence we are subject பாஜி 

The material’ world is always under the control and guidance 

of some spiritual agent or agents, and there are besides various 

other spirits that come in contact with us in their siritual 

form. They are clad in a subtle ody known as Siukkuma 

Sarira and are capableof exerting their influeuce 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 Agarshanam, 

Uchchadanar1, Thampanam, Maranam ete—the efficacy of 

which has been clearly demonstrated by actual experiments. 
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CHAPTER XV. 
——= 

CASTE SYSTEM. 
  

Utility of Caste System. 

Caste system is supposed to be an institutiqn peculiar to 

India and it is founf at times to be an object of severe attack 

at the hands of “Western Missionaries. It is true that the insti- 

tution is 2 great oe in their way of proselytism, but 

this is not a sufficient justification of the attack levelled at it. 

The வயு on the subject, of Western laymen seems to 

differ very much with that of the Christian Missionaries, and the 

former seem tJ feel the utility of the caste system to an 

appreciable extent, But in the Gpinion of the Missionaries, 

caste system is the curse cf India, and the yarious disadvan- 

tages under which the country suffers at present are attributed 

to that’system. The critics do not seem go realize the fact that 

there was a time when these disadvantages 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 sRle 

as wéll—-and it is no wonder that any institution, however ela- 

borate and thoroughly worked out it may be, will dave its own 

pros afd cons, especially so,after it has been working, as ir “ne 

case of the caste system, for thousands ,of years, with the in- 

evitable reat of the effect of time pene impressed upon it- 

The question for consideration 3 the main principle of the 

system. Can it be oe that the main principle of the system 

is faulty i in itself? % ep
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Ido not think it possible fora 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 science which 
groups men into races and families, nations and creeds. _ The 

utility and desirability of such a grouping cannot be denied 
any more thgn the necessity of classifying the various 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 children of the same parents 
are found at times to differ widely on material . Points ; _and if, 
with the object of conserving their different ways, they are 

kept apart, so far as those ways are concerned, such a setting 
apart will not be considered ill- advised or inimical to the. 
interests of the family. ன் 

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 that heredity plays a great 
part in this variety ana difference. It is an admitted truism 
that character and taste are remitted from father to son, more 
asa rule than as an exception, and that among the varjous factors 
of.nature, law of birth contributes largely to the formation of 
character and taste in man. Caste system only seeks to’*keep 
apart the different characters and tastes p&culiar to different 
neople by fixed lines of demarcation, and the necessity for-such 
a demarcation is quite plain. For, if they are aliowed to mix 
up promiscuously, the cesult would certainly 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, ரக if one
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would take the trouble of giving his serious thought 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 

attens to spifitual wants. 

2. Second in order would,be those that attend to adminis- 

trative measures and political wants. 2 

3. Third jn order would be those that attend to commer- 

cial pursuits and interchange of continental products. 

4. The fourth plage may be assigned to those that attend 

to agricultural pursuits. . 

Sate LE ifth . in order would be those ‘that are engaged in 

different industries, arts, mamufacture &c. 

The caste System only adopts a scheme more or Jess on 

these 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 large, the 

caste system seeks to regulate them by Givision of labour and 

applies the rule of heredity 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 forrhulated fhe caste system wltich has a good deal in it fo 

be admised and appreciated for the in genuity and forethought 

displayed in the laying out of the system. 29 

Classification by genuses and species of the various இ ரி 

of creation is un arrangement fully பயம் with the order of 

nature, and ay attempt to find fault with’ such an arrangement 

would be nothing short of feos with nature, Natare has 

laid down clear and distinct lines’of demarcation between: the 

animal, the vegetable, snd the mineral Jkingdoms 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 satne nation or 

race, sub-divisions by grades and ranks according to social 

positions are not peculiar to India alone. Such distinctions 

could be found abundantly in European 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 fener second and third 
‘‘class. They stand wide apart—farther in England than in 
“any country inthe world, Nowhere is there such pride of 
“rank and riches, such exclusion, such inhumanity. 

“The noble and the wealthy—those we call the gentry— 
“may be kind, gracious, affable ang condescending ; “but affabi- 
“lity and condescension are in themselves the assertion of a 
“rigid caste distinct:on. The members 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 socia! grades seldont intermingle. A 
“boarding school for the daughters of the nobility sand gentry 
‘cannot receive the most beautiful, the most talented, the most 
“lovely and accomplished daughters of a wealthy and respect- 
“able tradesman; and no more can the daughters of an artisan 
எவவ 0 be educated witn the young ladies of the gradé above 
“her. The lady who marries even a man_of genlus bornin a 
“ lower rank than her seldom recovers her social fosition.”? 

Tht is the state of society in England, and the same taay 
be said of other European. countries as well. I do not think 
there is much difference between this rank 01” 800121 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 

condemaed on that score. There may be exceptional cases 

where laxity of rules would be considered expedient, but it 

must be remembered that such cases are only exceptions which 

cannot be made a general rule; and that if they are so made, 

the result’would be highly 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 

than 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 distinction would perhaps have been swept 

away from India long ago. ் 

It must, however, be observed that exceptional cases where 

merits are admitted beyond doubt are duly acknowledged and 

respected in India irrespective of caste or creed. There have 

been .several ihstances where men of inferior ranks, when 

found possessed of real merit were highly respected and 

even venerated by men of superior ranks. Viydsar, Kannappar, 

Nandanar, Valluvar, Kambar and a great many’ others .27> 

standing monuments of such cases. But these are only excep- 

tional cases and it will not be considtred expedient or safe 

to break the rule because there are exceptions. Thg rule is 

arule and it must be observed ae rule subject of course to 

golden exceptions. 
ee. 
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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-rigpt. It should therefore be 
considered a wise arrangement if the various callings in this 
world are allotted among men 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 satisfactory 
and safe method of solving one of our important 50012] problems. 

We know again that it is by the same Lirth-right 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 ணத. our 
society. ட் 

ல 1 திம் professions, 2 are thrown open to all indiscriminately, 
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. 

=



Chap. XV.] BIRTH-RIGHT 2 

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. right, 

ங்கம். the various callings which people,betake them- 

selves to may be said 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 cooly who 

breaks metals for roads and that of an Engineer who super- 

vises the formation of such 0805 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 12 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 himself how confused and chaotic it 

would be. Every individual would endeavour to put forward 

his claims to a superior grade, and there would be endless 

dispute and wrangling on the subject in the SPY ee Birth- 

right is an effective, and at the same time, an impartial print. 

facie evidence to decide one’s fitness to any calling, and to the 

consequent grade of society that is to be assigned to him. 

I must observe in this connection that it is a great snistake 

suppose, as our ‘critics ene to think, that caste system works 

prejudicially against 39௦ interests of Agriculture and Art.
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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 connection with Visva 

Karma, the celestial artist. It is true that in modern times, these 

industries do not ‘receive sufficient encouragement from those 

who enjoy hish positions in life, and this is mainly 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 iost important duty of man 

-is mutual help and promotion cf public _ good, 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 religion enters into secular 
questions with the object. of creating spirituality in man in his 

own way and of safe guarding his spiritual interests. In the 
matter of caste, religion enceavours to impress on the people 

the value of spirituality, by arranging the gradation of society 

according to the amount of spirituality that is engendered by 
che work allotted to the different -sections. There is nu 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 natrre of such work. We could clearly see the difference 

between the work of a nurse in a hospital and that of a butcher 
in a slaughter house. Religion therefore 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 ina manner suited to their 

own standard 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 amount of spirituality involved in their respective work. 

This is the main gbject 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 படத்த பட் but that encour- 

agement cannot be டபக் outside the legitimate bounds of his 

own sphere. A_ butcher 470௦ may discover some scientific 

method of slaughtering animals may. of course be encouraged 

within his own sphere, but he canuiot on that account be raised 

to the pulpit and made to» preach to a congregation. But ifa 

man, whatever his caste may be, shows extraordinary signs of 

spirituality in him, the caste rules becom¢ at once a dead letter 

with him, and he is placed above all castes. It is therefore 

highly essential, that we take parties care not to be blinded 

by our material craving and igngre the spiritual interest which 

the caste .system is intended to safeguard in its religious 

aspect.* x } ) 

Our critics seem to thing that the social position of a man 

should be decided by his position in life and not jby his birth- 

right.> I do not think that this would bea safe procedure. fo 

herse may put ina good appearance externally, but we should 

not be deceived by the mere ர ண்ட of it. We should 

examine the animal, make ர் about it, espegially as 

regards the stock to- யப it belongs and satisfy ourselves 

about its soundness, Bgfore we Strike a bargain. It is not thé
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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 suciety 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 speak 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 gradesof 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 

“beorv of equality of human be'ngs, 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 bitth- 

right. It is indeed a great pity to find that the material 

tendency of our modern generation has béen waging a war
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for some time past against the existence 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- 

able results. Not only are men made of different types which 

render gradations among thera necessary and desirable, but 

their relation to each, other ¢s such that the mvrits of those in a 

superior position have to be tacitly acknowledged by those in 

the inferior grade, as otherwise there would be endless rupture 

and unpleasantness in {He society which may eventually lead to 

a great confusion among them. It may be urged as an excuse 

that Societies in’ European co‘intries get on well without caste 

system; but ] must point out that it cannot be maintained as a 

matter of fact that there are no ‘istinctions in European Socie- 

ties. The ,line of demarcation between the various Societies 

in European Countries may not be so ciear as it is among Indian 

Societies: and the explanation is that European societies are 

still in their incipient State, and when they develop, they mast 

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 attention, in the organization of their Society. 

“he fantastic idea of equality of human beings has of late 

grown out of dimensions, and it is even contended that there 

should be nothing like inheritance by heirs and 5100655015, but 

that all wealth, by whomsoever acqui:ed must be cons’ tered 

the common propert) of all human beings. 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 onda right 

over any property in ,preference ko others. The advocates 
ந 
3 
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ef 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 fora 

moment that what we call chances and accidents are aM 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 ‘law or justice cou'd 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 régulation will be an en- 

croachment on the liberty of man aecording to their own way of 

thinking. I will not however enter into the quéstions of utilita- 

rian theories or atheistic doctrines in this plact. i 

But I must point out thatethe 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 toa legacy. Je cannot 
see how these chanceworks will entitle people to a Spare in 
the wealth left behitid by déceased men. If the element in 
birth-rights should be corsidered a valid ground to* deprive 
a man of the wealth to which he is ‘entitled 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 
himself enjoy such wealth gs the circumstances oe led 
to his acquiring the same must themselyes be considered 
chances or, fecidents. If all chances are to be dismissed out 
of Snes in deciding the ‘rights of people, we could 
easily imagine the state of our society tunder such circum- 
stances. There ட. be any kings, any judges, any pre- 
Server of peace or any gyardian to protect our interests! 
and no father or mother Will be bound to take care of their
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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 havea 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 one 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 the whole society will be a mass of idle, 

indolent, wretched lot, bent upon living on the earning of 

others instead of their own. You may frame laws and force 

them to work, but you will sot be able to give them the mind 

‘to work. 

And again what about inteltigence, 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 havea’share in them? And 

are people who are blest with these vaiuable 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 

understvod that’ man is a creature of chances, and during his 

sojou.n in this world, he has to meet with a series of chances— 

all of them being governed by the law of Providence. 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 people are made to disown everything 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 trne brotherly, 

love. But is-such a thing 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 பம பற் the 

human societv. : 

I must however point out in this ட்ட 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. - 

“ மசப்பினுமோத்துக்கொளலாகும்பார்ப்பான் 
பிதப்பொழுக்கங்குன்றக்கெடும். [8 மா2]. 1 

(Even if you forget your Vedas, you could learn them 

afterwards, but if you loose your character, your birth-right 

would be forfeited). ° $ 

Supefiority of Brahmins. ; 

I know that Brahmins are held mainly responsible for the 
Indian Caste system which is supposed to be an institution 

invented by them to advance their own intérests. I cannot 

see how such an inference could 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 ‘could be found to be very heavy and irk- 
some; and it is on account of the importance of the duty impesed 

on them, the other castes are required to respect and venerate 

them. Their whole time being fully absorbed in religious 
c
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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 upon 

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 duties are sacred in themsel ves, 

and too much care cannot be taken in safeguarding the lines in 

which they are handled. They may be abused, trifled with or 

neglected 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 tke work 

is carried out. We know how dangerous it would be if surgi- 

cal instruments are handiea by men who have not the necessary 

training and knowledge; and in the case of religious practices 

the necessary training and knowledge should be supplemented 

by a natural instinct, without which, no knowledge or training 

can be said to be sufficiently strong for the due performance of 

such practices, As soil is the 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 ina soil that is well suited for it. 
The suitability of soi 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 choice is made by bir.h-right, over which we 

ர
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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 Gute 

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 religtous 

duties; but in performing certain religious rites and ceremonies, 

he has to be guided by his Pvohtta or the family priest; and tt 

must be understood 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 prdctices 

are left to himself. In fact, Brahmins are considered a priestly 

class for men ‘n the secular plane—for men whose duties are 

regulated with due consideration to their secular wants and 

desires. but to the man who has given 4p the world, his 

priest or Guru is his Jianaguru or Divine preceptor who may 

be of any caste or ch no caste. Temples are intended to 

benefit people in the secular plane, being bound by the tie of 

Social relation., The Piyas and other 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 case of “Anmartham” (for one’s 

own sake) authority is given to any man to perform such Piyas 

and ceremonies, provided he has the necessary aptitude and 

earnestness. I think this will,fully explain the scope of religious 

duties allotted to Brahmins. : 

J, think if desirable in this connection to point out the 

pertinent fact that in India, State was never under the sway 

of the Church, as it was in the Western countries where people 

suffered considerably under 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 religion, 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 rahmins to promote their own interests. 

Temple worship denied to Paraiyas. 

There are certain classes of people who are prohibited from 

enteriug the temple precincts and who are not entitled to 

certain religious rites and ceremonies. This fact is made much 

of by our critics who question the justice of such prohibition 

and ask, rather vehemently, whether that class of people are 

not to be saved. - ( ; 5 

It is a well-known fact that Hinduism is the only religion 

that promises Salvation 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 I 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 inte: sacred 

places like temples. Temples are considered the abodes of God 

and are therefore treated sacred and holy ; it is very essential 

that in arder to impress on the minds of the worshippers: >the 

sanctity of temples, people of unclean habits should be kept 

away from their precincts—not only in’ order 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 from 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- 

piiere 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 into the temple 

precincts and sucha prohibition cannot be said in any way 

unreasonaBle. They Have, however, their own method of wor- 

ship from outside the temple, aid if they conform themselves te 

the rules laid down for their 01516) they will gradually be raised 

to higher levels and_ will பதத வம் 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 arc 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 pitie® 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 enjoying: a ture worship. People 

who suffer from insanity, people who have not the chance of 

embracing the true religion, people Who live in coumenics 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 God. Such a state of things must certainly be 

attributed to the Divine will which, no doubt, is based upon 

some valid grounds such as the karma theory: of the Hindus. ந 

may say that in the cas@of the Hindu out-castes, it is in their 
இ 

e
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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. 2 

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 company 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 cnstes would not 

partake any food that is ever: touched by those of the low castes. 

I must point out.in the first place that sucha rule is highly 

beneficial in a sanitary point of view. Itisa well-known fact 

that Hindus, as a nation, are noted for,their clean habits, and 

this reputation could not have been nfaintained by them if not 
for these strict rules. 

Man is a social creature and is very much liable to con- 
tract the habits and manners of one another, if brought into 
clese contact. Of all the social ties betweeri 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 humaii tendency is more on the side of degeneration than 

on that of elevation ; that is to say, ifa 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 nefarious habit of drinking ics been contracted by.
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thousands of total abstainers by joining lovers of alchohol at 

their table. A friend ata table is bound to be a friend every 

where—food being 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 ifa man» takes at least a single mval at another 

man’s house, there should not be any feeling of enmity between 

them during their life time, The Hindu idea of food carries 

with it something ன ட in its import—food being our life 

sustainer—and in the ‘taking of food, a kind of solemnity is in- 

variably observed. The surroundings at the time contribute 

largely to this solemnity ; wid in a scientific point of view, the 

atmosphere rou.id the table should be pure and untainted, as 

other wise, it will have a highly préjudicial effect on the food, 

and ultimately on the person who takes the sfood, apart from 

the direct influence of contamination the atinosphere will 

have on his mind an body at a vers; important function 

of his daily life. It is of great importance, 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 jor foreign influence cca- 

tracted at that time is sure to be assimilated with our body 

and mind. The importance attached to this subject was so 

great that very strict rules were framed on the subject, 

preventing indiscriminate eating, and even eating foods that 

are touched ன் seen he men of Bb icctignable castes. There 

are inany things in the material»world that contribute jargely 

to spiritual advancement, and food,may be said to be one of 

the foremost among (19620. 
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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 functions— 

and instances are quoted where people of hight castes would 

not help those of low castes even at times of danger, inthe 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, Jivakarunyam 

or sympathy towards fellow beings may befound to stand 

in the forefront. The law ‘of Vegetarianism is based wholly. 

on this principle—sympathy accerding 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 excused under any _pretence 

whatever, and religion ‘ays 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 brovght out so 

prominently that caste acharas are said to be not operative at 

times of danger such as a conflagaration &e. ae 

If people are found to take shelter unter caste rules for 

any default 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 amons 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 
௩
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sacrificed their lives for the sake of helping fellow beings —not 

only men, but even animals including unclean beasts. Yudish- 

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 Comorin, and the immense wealth they are 

endowed with, would speak loudly of the sympathetic spirit of 

the Indian people. 

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 inctdcate and expound that theory. 

The Hindu religion is not) lip-deep on this subject, as the 

modern religians are, but the formula laid down by that 

religion may be found to be very elaborate and exhaustive, 

ட of tle details of man’s daily duty—the charitable acts 

enjoined on jhim which are not less than 32 in number,—the 

mode cnd manner in which caste duties have to be perfes+med— 

are all aimed at promcting universal brothrhood. According 

to Hindu Dogias, every soul is an akode of God, 

1 எட்வுயிரும் பராபரன் சக்நிதியதாகும் '' 

and God is the soul of every soul 

॥ உயிர்க்குயிசானான் '' 

Need we any further proof in support of the universal brother 

hood ண்பன் by Hinduism ? 

Ajthough all living beings are to ead themselves _, 

children of the same parents in a general sense, they could be 

seen, when examined closely, to have ‘heir own difference in 

their standard of advancement—in their degree of enlighten: 

ment, in their habits and mannors &e., &c. Such differences 

have to ve carefully demarcated, as otherwise the progress of 

2
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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 ina general sense, but there is Stilla 

good deal of difference between schoolmates and classmates. 

I must observe in this conuection that the critics 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 Jaunch them- 

selves not in frequently into nacional wars in which valuable 

human lives are sacrificed by ‘iundreds of thousands and 

millions. All these nations are children of the same God, and 

what is more striking, most 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 their own nation, no matter 

how many thousands of liveS are 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! 0 : 

“Tt strikes me that if the energy of the leaders of modern 

religions which is spent in attacking every.thing Indian, is 

directed towards some better cause, such as the suppression of 

liquor \raffic, they would confer a great boon not, only on the 

Indian nationality, but en 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 losing a portion of their 

ட
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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. 

5. Widow Remarriage. 

ன் THe caste system is again மடக because of its alleged 

prohibition of widow remarriage. I cannot see how the caste 

“system can be held responsible for the prohibition of widow 

remarriage. It is not possible to trace any connection between 

the two, although I fully admit that remarriage of widows is 

against the spirit of Hinduism. The prohibition, however, 

being,a Hindu dogma, I proceed to explain it. 

12 for oné would glailly vote for the remarriage of 

widows, if the question were only considered from a secular 

point of view; but the religious 3106 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 concerned வட வி]. Wt has 

a good deal of religious’sanctity aboutit, and it is known as 

the sacred tie between man. and womaa. A minute examina- 

tion of the question of marriage will, I believe, disclose the fact 

that it is intended more in the interests of woman than in that 

of man. » Perhaps such a view will be looked upon as a novelty 

by some, at the outset, but lam Sure, that witha little patience 

and calm deliberation, ene would be’ able to realize, the sound- 

ness of the view ifhe would consider for a moment the duty 

imposed on man to support his wife, the dependence of the wife 

on her, husband for things secular and spiritual and her natural 

weakness, both of mind and body, to lead an independent life. 

The view, 1 may say, will be fully »borne out if the question is 

considerea from a Hindystand ட 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 elsewhere 

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 duty 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 not even serve her God; but her 

husband she must serve and adore. Says the great moral 
philosopher Thiruvalluvar ::- : 

தெய்வம் தொழாஅள் கொழுநற் ஜொழுதெழுவாள்” 

பெய்யெனப் பெய்யு மழை”, 
(She need not adore God; but if she will adore aad serve 

her husband, at her bidding will the clouds shower forth rain). 

The attachment of a wife to her husband. is of a religious 
nature, and once she is wedded toa 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 die 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 | 

rT
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another. If it can be withdrawn, the woman may as well 

withdraw her love from God and place it on another, and there 

would be nothing to prevent her from placing her Iove on more 

than one’ husband, even during the lifetime of her wedded 

consort. a 

There is no doubt that this golden rule of the Hindu’ 

system had dne of the most béneficial effects on our Indian 

women of olden days, if we ‘can judge things from 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 fur a moment bear the separation 

caused by the deaths of their husbands, and to them death 

along with theix husbands was a great relief and consolation. 

This was what came to be known Fy the name suffee, and I will 

now say «few words on that subject, as the caste system is 

attacked on that account also. 

+ Suttee. 

It is a great mistake again to connect 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. Svéfee seems to 

have ட from the frantic love which some widows 

of encient 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 fund to 

prescribe rules for the observance of widow-hood—and these 

ru'es would have been altogether unnecessary if Suttee was 

intended by the religion. The practice may be found .referred 

to in some of the Purds.as and /thihasas, and such reference was: 
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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 stillit 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 is mainly due to its division into various sects, each sect 

vieing with the rest to promote the common object. The Indian 
castes cannot be said in any way -to be opposed ‘to one another 

as the various denominations of the Christian religion are ; and | 

cannot see why, as sister members of the same whole, they can- 

not promote the common object of the Indian nationality, provid- 

ed their functions are carried out on the lines Jaid 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 slavory ? If so, 
I can only say that this isa gross misrepresentation. here is 
no mention of slavery in any of the codes of Indian castes, 
nor is one.inan ever considered to be a property of another man. 
14 people are 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 cuties, 
if’ people are asked to respect: one another according to their 
Secial position andthe nature and importance of their respective 
{waetions—is syeh an arrangement to Le considered a denial of 

ச
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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 certain acts penal, although such acts have 

no criminal element in themselves. ‘These laws are introduced 

in the interest of the Soma at large, and, Iam sure, that 

no one who has any idea of politics would find fault with these 

laws as, encroachments on “public liberty or freedom. Suppose 

an ordinary man in the strenv arrogates to himself the powers 

and functions jof a Judge, Magistrate or a Police officer. 

. Would government tolerate அஷ் anact ? 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 ரம் 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 libexty ; 

but it vould be a false or preposterous liberty if it would clash 

with the rights And privileges of others. The _bberty that is 

enjoyed by every man must always be subject to the conserva-, 

tion and regulation ( of the interests of the society to which he 

belongs ; and if the conservation and regulation of those interests 

would involve certain restrietions being placed gn certain 

sections of the community, such re$trictions cannot be condemned 

atallas denials of pablic 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 allowed 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 ofhenwise it will 
be an interference with his freedom and liberty ; and in the case 
of women, they should be allowed to live withyany man they 
like, as their fancy would suggest 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 societ y in its primi- 
tive state, but with the dawn of civilization, political institutions 
and social regulations were gradually introduced, and restric- 
tions began to be placed on societies in proportion to their 
degree of advancement. The Indian caste rules are similar 
regulations and they were framed by the sages and leaders of 

India at a time when the country was enjoying the benefics of 
civilization ; end there can be no doubt ‘that ‘these regulations 

_ were framed with due consideration to the religious, social and 
political requirements of the people. We know that different 
laws prevail in different dominions, and I am sure that none of 
them would have been ushered into existence without some 
necessity. It will not therefore be justifiable to attack them at 
random without, going into their history, «nd finding out, as far 

is
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as we can, the circumstances under which such Jaws were 

introduced. The caste regulations are found embodied in one- 

of the best codes of ancient Jaws and they have worked success- 

fully and satisfactorily for ages together, and have materially 

helped the vigorous growth of one of the biggest nations of the 

World during these Jong ages. They have boldly withstood 

several .foreign invasions and ‘inroads, and they may 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 nations who seem to have had no sufficient 

experience yet to correctly discriminate between individual 

liberty and sucia} necessity, |) 

The Hindys of ancient India seem to ie had_ fully 

realized this difference and they were alive to the fact that 

if individual liberty is not confined within its legitimate bounds, 

social confusion would be the ultimate result. WVhey had there- 

fore gcae into the question minutely, and defined the dut:es snd 

functions appertaining» to the various ரம of the Indian 

Society by means of what is known asthe caste system. 

Prohibition of Sea-voyage. 

Another charge preferred a gainst 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. Put sofaras any reliable informition 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.» 
இிரைசடலோடியுர் இரவியக்தேடு. 4 ் 

«Acquire wealth even by crossing Seas,”’ is a savimg of the 

renownea female sage stovaiyer who is an accepted authority
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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 

anima] 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. Ido 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. ov ட் 1 

I must, however, admit that they minor subs divisions of caste 

that are peculiar to certain: fixed localities and villages, and 

that are in no way sanctioned by the Sastras 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 discoura ged and 

it is very desirable that 2 reform in this direction is effected as 

early as possible. AsI 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 kody to 

guide them, and it is very desirable that Steps are taken bz; 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 system 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 rel!pion to enter into the
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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 society. 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 offsprings by such marriages to claim the privileges of 

Superiér 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, Thecregulations laid on the subject by 

‘the Sastras.are not regarded in the heat of animosity, and the 

c
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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 ina society. It is 

the duty of the leaders of the Indian society to enforce the caste 

rules fairly antl equitably and to regulate the society to its best 

advantage, not being influenced by selfish motives or selfish 

gains, This isea sacred duty incambent on the leaders, and they 

must perform that duty judiciously 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’ difserences are brought to play in 

social functicns and public மப and that these grudges 

and differences themselves ° give 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 additions are 

often found to foster jealousy and enmity among the டட 

sanctioned. by the Sastras, and thy gerve no better purpose 

than splitting up a cominunity into unnecessary dissentient sects 

—in direct, opposition to the spirit of the main caste system. 

Want ‘of union and indifference to public good are certainly 

among the traits of the Indian society, as it exists at present, and 

these ப.) I may, say, are at the roct of many of the evils that 

India suffers under. These traits are observed in the Indian not 

‘sO mich a in his relation to the members of alien castes, as in his 

dealings witht the people of his owncaste: So that, it is not the 

caste system: that is responsible for the evils that we now ex- 

perience, but it is the want of unjon and the absenc? of public 

spirit: that are truly gesronsible 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 over India ; and 

it isa great pity that this spirit that characterized the philaii- 

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 only 

concerned about ourselves, and perhaps, of our family, while our 
duty to our country may be said to be vholly out of our con- 

sideration. We live and die in<self‘intrest and selfish motives 
which cannot be attributed at all to the caste system, If 
we study the caste system in its true light, we 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 inisuse of the otherwise highly: bene- 

ficial caste system. Division of labour is certainly 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 disunionsselfish spirit and want of philanthropy. The main 
object af the caste system is entirely 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 relat?an 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 

attempt, except fretting the society to an undesirable extent. 

But areform on the lines laid down by the Sastras may 

fairly be expected tasucceed: and such a reform is all that 

is wanted. We may think that other nations are doing well 

without the caste ye and that their progress is due to the 

absence of that system ‘among them. This idea is a sad mistake. 

IT have already shown that other nations themselves have their 

own caste system, though ino 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,Jip-deep. The Indians are sincere 

and earnest in the matter of religion, and the classification laid 

down by their caste system is mare or less in accordance vo the 

religious propensity that’s found in the people. Caste system 

is therefore indispensable to them, and it will be found that their 

habits and manners, tastes and feelings are entirely different from 

those of the other nations whose ways are not suited at all to 

the Indfans. I should observe in this 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 public spirit and love of the motherland which they culti- 

vate from day to day. It is this spirit that is woefully .acking 

in the, Indian Nation, and it is this spirit what our leaders should 

endcavour to cultivate and foster among them. | 

Tt has becomea fashion of the ,day among the. educated 

classes of our 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 patriotic 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 predominant 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 people 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 ve 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 individual—Brahma.*_ They are therefore 

to treat each other as bretheren, not னம் at the same 

time the difference that exists among them. The lukewarm 

spirit that characterizes the Indian nation at present, as regards 

their dutzy to their country, is evidently the result of 

the oppression they suffered under the Native Rajas of 
the dark age, and subsequently under the foreign rules that 
immediately suceeded them, during which pertods they had 

scarcely an opportunity to think of others. But such time has 
  

* This is an allegorical - representation of the Ede service and 
importance and explains the diversity in uni:~. 
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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. among societies; and the state ofa society with no 

feelings for their Creator can be better imagined than described.. 

Religion should he cultivated side by side with secular ad- 

பட தப்பு the ப்பட் of which will not otherwise be 

secure ; so that religion i is a factor that is essential for the ad: 

vancement of eceulay interests themselves ; and when its neces- 

sity as suchi is coupled படப் paramount importance in a spi- 

ritual spoint of ~iew, it will not be possibele to ignore its value. 

Difficulty of acquiring Religious Knowledge. 

Religion, no doubt, is a subject that cannot be solved with 

any amount of scienitific accuracy, as the factors connected 

therewith, viz, God ard Soul, jare bey nnd 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 summarily, and we must endeavour to 

acquire as much knowledge as possible with the means at our dis- 

posal. * Religious truths are largely to Ve verified by realiza**—n, 

and this realization is materially helped by a correct and clear view 

of the doctrines of religion—and sucha view is not po.sible without 

due investigation, It is true that religious controversies often 

lead to undesirable cavilling aud harangue, but it must bé under- 

stood that such a state of things is generally due to the spirit with 

which a controversy is carried on. Controversies should be 

carried on with a sincere and earnest desire to find out or explain 

truths, and not with the ‘object of overcoming rivals in disputations. 
3
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Controversies 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 themselver to be competent enough to handle a subject, while 

im fact, it is beyond the range of their knowledge, would do them 

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 ey a Tamil eS 

*' கல்லாத-பேர்களே நல்லவர்க ணல்லவர்கள் !” , 

(The uneducated indeed are goud! very ர !) 

We know that literary education, unaided by “eligious training 

creates in our mind unnecessary doubts, which go a long way to 

affect our faith quite undesirably, ane inflict on us a per™anent 

harm. J may point out in this connection that the propagandists of 
modern religions, by ettacking ‘na partisan spirit and ‘without 

satisfactory grounds, the indigenous réligions of our country, 

shake the faith of a large number of people quite uindesirably—and 

this is a source of immense harm to the cause-of religion in general. 

The same may be said of persons. engaged its religious 
in-stigations ‘with a large stock of doubt in their mind, and their 
investigation assuming the shape of a critical examination. 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, darrage their faith, which, I should say 

is of much greater value than knowledge. They: should earry on 
C
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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, ignovance 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 by calling their God as “ the delicious fruit relished 

by the educated and eylightened ? பதற்றவர். விழுங்குங் கற்பகக்கனி,”” 

The knowledge they refer to is the knowledge that helps to find 

out the truth i ina உ. dispassionate manner, with due regard 

to the necessity 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. 

Religious investigations should be carried on with religious 

reverence and with areal enxiety to find out, the truth. Faith is 

a very important factor in the matter of religion, and this fact 

should be kept very prominently in our view, when we carry on 

any religious investigation. Believers in some form of religion or 

other as we are; we must take particular care that our faith is nob 

unduly shaken; and we must always bear in mind, that even in our 

religious inwestigations, we have to be guided by the grace of God 

which depends greatly on our faith. 003 ் 

it ic quite natural that when we have our faith in ம் we 

consider as true, we wilPhave a certain amount of ctrong feeling 

or bias over such truth, and, when that truth is considered sacred 

and holy, ou feeling will be much more. Due: allowancd should 

certainly be g:ven to such feeling, but this feeling itself should not 

be carried beyond its legitimate limits. Although we have our faith 

in a certain theory, and consider that theory as true and saéred, still 

when we find on unassailable grounds that the theory is faulty and 
%
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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 wh..tever is taught by thers. Infact their teaching is not 

to be regarded in tne light of testimomuy 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 knowledgé-givers, but because that it 

has become the object our faith in the ordinary course 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 faith cannot be said in any way 

to depend on the testimony 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. A 

__ It will thus be seen that in prosecuting religious investigations, 

we must be very careful that’ our faith is not impaired in any way 

by plausible grounds ;:and, ven when we find what appears to us 

as Satisfactory‘ and sufficient grounds, we must further: consider 

whether ~ve are competent enough to judge the question under 

consideration, and, whether, again, we have made a sufficient in- 

vestigation to warrant a decisive opinion in the matter. It is only 

when we are satisfied on all ibese points, we can give up a faith 

which we once cherished, particularly so, ‘> the m:tter of religion.



Chap. XVI] RELIGIOUS. BIAS 34t 

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. JI have already 

said in the preceeding paragraph that when once a faith is formed 

ih 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. [ut this feeling hasva tendency to turn 

out to be a strong 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 gilénced by the force of such feelings. Even 

after,the force of the argument against our faith is once accepted 

and admitted) and. that argument remains uncontradicted or 

unabated in its force, the ee slowly reverts to its former track, 

influenced படர by its Jong habit and its love for the old faith. 

‘It is also a weakness peculiar to our mind that, when the absurdity 

of our faith has been established on unassailable grounds, it tries 

to take refuge under 50106 excuse or other, such as the “ in- 

comprehensibility of Divine ட்ட ” the impropriety of ques- 

tioning Divine acts” &c., &c., and feéls 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. *It is of course no reason to give up our faith as 

soomas Wwe 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 give.up our faith 

without listening to the voice of our conscience and honest 

feelings. We must give ample allowancg¢ for all these and many 

otker reasonable claims on behalf of our faith ; but ne after: 

_ satisfying these claims, we find strong grounds against qur faith, 

that fait: cannot stang) any longer ; and we must direct our: 
ச 
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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 conviiced. 

ofthe 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 ou, 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. ல் 

It is true that religious problems are at times found too deep 

to be solved by us; but this is no reason why we should not 
exercise our intellectual faculty and endeavour to find out the ttuth 

for ourselves. There are intricate problems not only in thé religious 
plane, but in the secular plane as well; It we are to shelve every 
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 exercise it to the fullest 
possiv:e extent and be abided by the result. There are of course 
problems that cannot be sc. ved as easily as others ; in such cases, 

we must expat the sphere of our investigation equal to the impor- 

tance and intricacy of the problem, taking into consideration at the 

same time, Our capacity and fitness to prosecute the enquiry. ‘he 

argument that Divine mysteries are beyond our comprehension 

should not weigh much in our mind. Questions that concer our 

own interests connot be ca! led Divine mysteries in any serie of the 

ட்
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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 clear and correct understading of the questions concerning 

ur own interests, in order to enable us to have a full and comrlete 

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 etc., etc., cannot be calfed Divine 

mysteries, as these are questions intimately cénnected 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 not, 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 condition. I do not mean tcdeny 

by this that there are questions in the religious plane that cannot 

“be understood easily; but what I maitain is that any question 

that concerns us cannot be said to be a mystery beyond our’grasp 

altogether, ,j.e.. even when we endeavour to find out the truth and 

render’ ourselves’ equal to the task. % is our duty to inform, 

ourszlves of the various scope of religion, so that our faith in our 

religion and our ‘ove to 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 then at least, must depend on faith and testimony 

until after a certain stage. But no religious belief or faith 

of ours can be said to be intrins}ca]ly true and perfect’ in itself 

until we kuow the reasons that form the foundation of our religious



344 RELIGIOUS INVESTIGATION [Part II. 

acne 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, efound ont on 

sufficient enquiry, our faith should necessarily give in. The relati ve 

value of reasons, in the matter of religion, being an important factor 

in itself, it is our duty 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 

importance of faith and its legitimate scope. = 

Misuse of Investigation. 0 பார்க 

It is very much to be regretted that in entering into religious 

questions, around which there 15 no doubt a gopd deal] of myth 

surrounding the competancy of the person engaged in the investi- 

gation or the sufficiency of the inquiry,made into the subject, is not 

taken into consideration at all; while in ‘scientific researches, the 

final result 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 hey attack, and belivers4na 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 

cre competent to solve she problems before them, or whether 

they have gone sufficiently into the subject to warraat a*final 

decision in*the matter. There are fnany™religious questions 

that are very ‘abstrues and subtle in,their nature, and’ iy several 

of them® the solution has to be realized,than deseribed. I will 

not, however, say that’ every difficult question is Xo 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 Should be 
i c



Chap. XVI.] — NECESSITY OF RELIGIOUS CONDUCT 345 

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. 

Religion has to be studied more by practice than by கன் 

This is so in every department of knowledge, and it is more so 

in the case of religion, It ‘isa pity that this’fact is left out of 

consideration altogether, and every man now wants to learn 

religion b dy the mere reading of books, and that too without some 

one to guide him. 

21136 conduct of a man in conformity with the rules of his 

religion is essentially necessary to enable him to understand 

many, of the பப 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 

ரல lesson that one learns by a strict observance of the rules 

laid down by his religton, and et any superficial knowledge of 

its theories and principles, that Comune largely towards 

realization, and itis this realization which is the most tangible. 

proof of many religious truths. To a man that practices reli- 

gion, the theories of that religion are rendered quite easy of 

grasp, while a man who does not Cauley on any suth practice will 

fina@it as hard to understand those theories, as a blind man will find 

it difficult to disetiminate between colours. Religious practices 

give a,nian the instinct to ynderstand religious prdovlems, most of 

which may appear quite strange to him. Most of the pyofessions 

we 20W follcaw such as Medicine, Law, Engineering &c., &e., are 

learnt by practical training,» coupled of course with correct 

theoretical knowldge; and we could,see that.even in the scientific 

branches of chemistry, botany &c., practical lessson ‘is largely 
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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 the one to 

which material science belongs. அ 

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 reading books, or by conversmg 

with people who are supposed to know something of religion. 

I may “say that such people will never be able to realize their 

wish. Yo understand religion correctly, you must practice 

religion and your investigation “into religious questions must 

invariably be accompained by a religious Spirit ‘and religious 

-conduct. é I 

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 

consciece and keep prominent *n their view the value and 

importance of religion and faith, they: are sure to be ,led to 

a veligion, although they tay not have gone intd the mysteries 

of the religion and satisfied themselves about those mysteries. 

If they are really anxious about religion, they will be able to find 

ot on what points they should satisfy themselves in order 

to.be convinced of the genuine character of a religion from its 

external aspects, 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 religion bave to be -verified by 

a strict observance of the rules Jaid down by the religion.’ It 

would be absurd to wait to embvace a religion til] after all its 

truths are verified—and this would look like the idea .of a man 

whe would not get into the water before rz knews. ta 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 

religious conduct. as, we can pursue, keeping ‘always in 

our view the scope, of realization. In redlization itself, we 

‘are not without our difficulty. Realization is ட in 

almost every om in proportion to the faith we have 

ingest, to our conduct in accordance with~- the rules 

therein laid down and to the standard of efficacy of those 

rules. But realizations, of truths in the higher regions 

of Spirituality, is only possible in the true religion. It 

is not, however, possible with all men to demarcate between 

the higher 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 too careful to guard these two factors 

from clashing against each othe? If be is earnest and 

sincere in his investigation, he will find himself materially 

helped by the saying of sadkus who had ample experience 

in the region * of spirituality. And, if he would be true to 

the conviction 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—an1 in that 

religion, the highest stage—where he will be enabled to see 

things in their true light and verify their truths by actual 

realization, as 
x} 
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